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PREFACE

The V i j n a n a v a d a  school of Buddhism represents the latest and 
final form of that religion, the form in which, after having transformed India’s 
national philosophy and leaving its native Indian soil, it spread over almost the 
whole of the Asiatic continent up to Japan in the East and Asia Minor in the 
West where it amalgamated with gnosticism.

The M a d h y a n t a - v i b h a n g a - s a s t r a  (or sut r a)  o f ^ Ma i t r e y a -  
A s a n g a  with its commentaries, the b h a § y a of V a s u b a n d h u  and the 
t i k a  of S t h i r a m a t i ,  belong to the most fundamental works of this Vijna
navada (a lias  Yogacara, Vijnapti-matrata or Cittamatrata) school of Northern 
Buddhism.

The till now unique MS of its Sanscrit original has had the curious 
fate of having been discovered twice. The story of this double discovery and 
of the double text-edition which followed has been very pointedly narrated 
by the illustrious first discoverer, the much regretted late Prof. Sylvain 
Levi. In his preface to the second (which really was the first) edition he 
inter alia  writes: „il est facheux que l’edition concurrente, publiee en 1932 
ne fasse pas mention (de l’autre edition) dans sa preface".1 It seems that I 
have not been the only victim of this strange reticence. It is only much later 
that owing to the kind attention of Prof. L. de La Vallee Poussin and Prof. 
E. Lamotte I became aware of the second edition.

As soon as Prof. G. Tucci’s edition2 reached me I started on the work 
of translating this important text for the Bibliotheca Buddhica series whose 
publication was going to be resumed. Unfortunately I had no inkling of the 
existence of the other edition. My pupil, the late Dr E. Obermiller published 
a review of Prof. G. Tucci and V. Bhattacharya’s edition3 in which he suggested 
some corrections of those parts of the published text which represented

!)  S t h i r a m a t i .  M a d h y a n t a v i b h a g a t i k a ,  edition par Susumu Y a m a g u c h i  
(Nagoya, 1934).

2) M a d h y a n t a v i b h a g a s u t r a b h a s y a t i k a  of S t h i r a m a t i  edited by 
Vidhushekhara B h a t t a c h a r y a  and Giuseppe T u c c i  (Calcutta, 1932, Calcutta Oriental 
series Nv 24).

3) Indian Historical Quarterly, vol. IX, JSfo 4, p. 1019 ff.
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retranslations from the Tibetan to fill up the lacunae of the Sanscrit MS. 
He also did not suspect the existence of the other edition which made some 
of his critical remarks superfluous.

My English version, besides the karika’s of Maitreya-Asanga, contains 
a translation of Vasubandhu’s bhasya in full as well as of the tika of Sthira- 
mati. For Vasubandhu I have made use of a very correct block-print execu
ted in the printing office of the Aga monastery in Transbaikalia, its folios 
are marked in my translation by figures preceded by the letter V. The other 
figures in margin refer to the pages and lines in Prof. Tucci and V. Bhatta- 
charya’s edition. I am sorry I could consider Prof. S. Yamaguchi’s text, as 
far as the first part is concerned, only in the notes. The division in chapters 
and sections, as well as their titles, are added by me.

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

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

Anticipatively I subjoin the following remarks.
This translation aims at an intelligible rendering of Buddhist ideas; 

it therefore, with rare exceptions, avoids untranslated terminology, it tries 
to render Buddhist technical terms by more or less corresponding equiva
lents borrowed from European philosophy. This method seems to me not 
hopeless, because, in my opinion, Indian philosophy has reached a very high 
standart of development and the princinple lines of this development run 
parallel with those which are familiar to the students of European philosophy. 
India possesses parallels to our rationalism and to our empiricism, it has 
a system of empirical idealism and a system of spiritual monism, it has, first 
of all, a logic and, what is remarkable, an epistemology. In this epistemology 
Buddhist authors play a leading part. From the Indian standpoint Buddhism 
is a sastra  and what an Indian sastra  is Indologists well know from the 
example of the great grammatical sastra  s of Panini and Patanjali.

Now it is a remarkable fact, which variously can be explained, but 
which is undisputable, that the Pali-school of Buddhologists entirely over
looked that sastra , the system of philosophy which however is present on every 
page of the Pali kanon. An Indian sastra  first of all frames a special terminology 
for the concepts with which it operates and establishes clear-cut definitions of 
these concepts. The Tibetans, being the pupils of Indian tradition, have carried 
this care of minutely precise definitions to an extreme, almost artistic, perfection. 
Therefore the study of Tibetan sources has greatly contributed to our under
standing of Buddhism. At the dawn of European Indology there has been 
a controversy between the great French scholar E. B u r n o u f  and the great 
Russian scholar W. W a s s i l i e f f  on the question whether Buddhism could 
be better understood from Indian or also from Chinese and Tibetan sources.
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According to the first, only Indian sources provided evidence on genuine 
Buddhism, according to the second, Buddhism in the totality of its develop
ment could be understood only from Chinese and Tibetan sources in addition 
to the Indian ones. Wissilieff’s standpoint enabled him to determine the exact 
meaning of the crucial term sunyata in which he discovered under a dialec
tical terminology an idea similar to the Absolute Idea of H e g e l .  The present 
translation brings an eloquent confirmation of WassiliefPs discovery made 
a century since, whereas the Pali-school discovered in Mahayana nothing 
but degeneration and nihilism. Working in the traditions of the school 
of Professors W. Wassilieff and I. Minayeff, my much regretted pupil Prof. 
O. Rosenberg in his „Problems of Buddhist Philosophy" and myself in my „Cen- 
tral Conception of Buddhism" and „Conception of Buddhist Nirvana" estab
lished the exact meaning of the basic technical terms of the system: 1) the term 
dharm a  meaning Element of existence; 2) the term sam skara  (-sam -bhu ya - 
karin) meaning cooperating Element of existence and 3) the term pratitya- 
samutpada(= sam skrtatvam ) meaning cooperation of the Elements of existence. 
The three terms refer to one and the same system of pluralistic empiricism 
which is the core of early Buddhism. Prof. O. Rosenberg has given 
to Buddhism the name of a dharm a-theory and indeed Buddhism in the three 
main forms of its development is nothing but a theory of dharm as9 i. e. a system 
of a plurality of ultimate Elements of Reality to which a monistic foundation 
has been added in the Mahayana. The recent capital work of Prof, d e L a 

' V a l l e e  P o u s s i n  „Vijnaptimatrata-siddhi" (here quoted LVP) which is 
a magnificent thesaurus of the most precious information on the ultimate 
phase of Buddhism contains among its 820 pages hardly a single one which 
would not be concerned with the elucidation and the profound implications 
of this or that dharm a .

The term sunyata  is an innovation of the Mahayana, an innovation 
made necessary by the course of philosophic development. Its germs are found 
in the Hlnayana, but the Mahayana has given it a quite new interpretation, 
an interpretation in which the two main schools of the Mahayana radically 
diverged.

The whole chapter V of the first part of the treatise is devoted to the 
elucidation of the Yogacara conception of this term as contrasted with 
the Madhyamika view of it. It is there most clearly and emphatically stated 
that, for the Yogacaras, it means 1) grahya-grahaka-abhava  and 2) tasya ca  
svabhava9 i. e. 1) the (ultimate) non-reality of the relation of subject to object 
and 2) the (ultimate) reality of their (subjacent, monistic) Absolute. In other 
words the denial of Pluralism and the vindication of Monism, with the impli
cation that this Monism has a superstructure of phenomenal Relativity or 
that the phenomenal! Relativity has a subjacent foundation of Absolute, non- 
relative, Reality. The Absolute is thus the „Reality of Unreality" or as Prof. 
W. Wassilieff has expressed it— to quote the German version of his celebrated 
translator Th. B e n f  ey (p. 121— 2) „das  mi t  d e m S u b j e c t  i d e n t i s c h e
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O b j e c t ,  welches, so wie es in den Kreis unseres Denkens tritt, unmittelbar
zu etwas subjectivem wird............ Affirmation und Negation werden identisch"
(cp. below, p. 104). This Absolute represents the unique substance of the 
Universe (ekam  dravyam ). There is no other substance. It embraces the totality 
of everything relatively real, but is itself the non-relative Absolute. It has, 
so to speak, a reflex on the opposite end of the scale, in the so called 
Thing-in-Itself (svalaksana) which is a point-instant of spiritual Reality. There 
are thus two Absolutes, the absolute Particular and the absolute Universal, 
the extreme concrete and particular and the extreme abstract and Universal, 
the limit, so to speak, from the bottom and the limit at the top. Bet
ween them we must locate the relative Reality of the phenomenal Universe. 
All phenomenal objects are interrelated and related to the two limits between 
which they must find their place. The one of them is the point-instant (ksan a)  
of reality, the other represents its eternal (nitya) Whole; the one is particular 
( sva-laksana), the other Universal ( samanya-laksana)\  the one is a single 
Element (dharm a), the other represents their totality (dharm ata); the one is 
„the“ Real (vastu — sat)y the other is the Reality (satya); the one is interdepen
dent (paratantra), the other independent or Absolute (pasin ipsanna); the 
one is param artha-sat, the other — param artha-satya. Applying Kantian 
terminology we could perhaps say that the one is transcendental ( suddha- 
lau kika)y the other transcendent (parisuddhay lokottra:).1 •

How are these two Absolutes related between themselves? They are, says 
the Yogacara, neither different nor identical (p. 39—40), just as every other 
Universal: although it cannot be separated from its respective particulars, it 
is not identical with them. Each of them represents the „Reality of Unreality", 
the paratantra  as abhuta-parikalpay the sunyata as abhavasya svabhava. 
As such the sunyata can be characterized as being neither Affirmation nor 
Negation (cp. p. 78), or as Wassilieff puts it „Affirmation and Negation 
become identical".

Now the Madhyamikas deny the ultimate reality of both these concepts. 
They neither admit the reality of the paratantra  nor of the parin ispanna  =  
sunyata . For them these two Absolutes are as relative as all the rest. They 
admit no exception from their principle of Universal Relativity, no param artha- 
sat9 no Tning-in-Itself. They, of course, have a param artha-satya , or Highest 
Principle, of their own, but it consists just in the denial of the Thing-in- 
Itself, the denial of every ultimately real Element in existence. T s o n - k h a - p a ,  
a good judge, says in his L e g s -  bs  ad s ni n- po  that among all systems of 
philosophy, Buddhist as well as non-Buddhist, there is only a single one 
which denies every kind of an ultimately Real; and this is the system of the 
Madhyamikas. According to the German expression, it represents „eine

1 We thus . can establish two corresponding series of equivalents — d h a r m a  =  
k s a n a  =  s a n i s k r t  a-d h a r m a  =  p a r a t a n t r a  =  s v a l a k s a n a = p a r a m a r t h  a-s a t. 
On the other hand — d h a r m a t a  =  s u n y a t a  =  t a t h a t a  =  a s a m s k r t  a-d h a r m a  =  
p a r i n i s p a n t t a = s a m a n y a - l a k s a n a  =  p a r a m a r t h a - s a t y a .
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Verabsolutierung des Relativen". From this universal Relativity there can 
be no exceptions. Neither the Buddha, nor the Bodhisattva, nor Salvation 
and Nirvana are excepted. They are dialectical Ideas, not realities. As concepts 
they are constructions of our productive imagination, hence ultimately unreal, 
bden-par m ed  as the Tibetan emphatically states. Highly instructive is from 
this point of view the division of sunyata  into 16 varieties. Of these 16 varieties 
there are 8 which refer to the mahayanistic Buddha and Bodhisattva. For the 
Yogacara they represent Relativity also, inasmuch as they are objects of 
conceptual thought which distinguishes object and subject, but this Relativity 
has a subjacent Absolute Reality: for the Madhyamikas it has none, for 
them it is mere advaya  without any eka-dravya  at the bottom.

But this does not at all mean that the Madhyamikas are nihilists. They 
were accused of nihilism by the polemical fervour of the Yogacaras who 
imputed on them the principle sarvam  sarvena nasti (B. bhumi, p. 44), as well 
as by the European scholars of the Pali-school. They however emphatically 
protested against that accusation. Relativism is not Nihilism. In Japan, where 
the Yogacara tradition prevails, there is a tendency either to minimize the 
discrepancy of the two schools ( S u z u k i  and others) or to accuse the Madhya
mikas of nihilism (M a s u d a and others). The Madhyamika philosophy however 
is the doctrine officially professed by the Tibetan church. It would sound excee
dingly strange if we would interpret the solemn and exuberant Catholicism 
of that church as a disguised nihilism. This is the only point in which I would 
venture to diverge from the views expressed by Prof. L. de La Vallee Poussin 
in his capital work on the Yogacara system. In accordance with some Japa
nese scholars, he is inclined to underrate the difference between the two main 
schools of Mahayana and to neglect the importance of the war which they 
were waging, whereas the whole of the Vijnaptimatrata-sastra, as the title 
shows, is written with the aim of vindicating the Yogacara views against the 
theories of the Madhyamikas. He says p. 757 „il y a Madhyamikas et Madhya
mikas, Yogacaras et Yogacaras". This is quite right in this sense that 
we have intermediate schools and subschools, but it is wrong when it tends 
to obliterate the difference between the main schools. It is also, in my opi
nion,' not quite exact to say that N a g a r j u n a  „admet une realite vide". The 
dictum of the „void vessel", the vessel which is void but real, is a characte
ristic Yogacara dictum directed against the Madhyamikas, as is clearly stated 
in the present treatise on p. 12.20 (transl., p. 22).

True is however that the Madhyamikas have a param artha-satya , and 
that this param artha-satya  consists in the negation of every param artha-sat.

The D i s c o u r s e  on D i s c r i m i n a t i o n  b e t w e e n  M i d d l e  a n d  
E x t r e m e s  is written with the same aim as the V i j n a p t i - m a t r a t a -  
s i d d h i. It repudiates the Universal Relativism of the Madhyamikas. It re-
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pudiates also the Pluralism of Hlnayana. By a stricter discrimination between 
Appearance and Reality it establishes its own system of a spiritual Monism. 
There is a transcendent Absolute Reality subjacent to the Appearance of the 
phenomenal world, it is the reality of the Pure Spirit (vi j n a p t i - ma t r a t a ) ,  
H e g e I * s  Absolute Idea. The Mahayanistic Nirvana (the so called a p r a -  
t i $ t h i t a) is nothing but this Absolute Idea in which the totality of life is 
merged.
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Chapter I

INTRODUCTION

§ 1. Vasubandhu’s Salutation Stanza

[V.  1. b. 1.] I  fervently salute (M aitreya),
That son o f  the A ccom plished B uddha  
Who has revealed  to us this treatise.

A n d (Sain t A sahga) I  salute the teacher 
Who has explained to us its m eaning .
To analyse that m eaning now  
I  w ill (m yself) attempt an effort .

S t h i r a m a t i ’s C o m m e n t

[3. 1.] It is a rule1 among educated men to salute their teacher and 
(to worship) their tutelary deity before beginning a work. Therefore 
this (our author V a s u b a n d h u )  wishing to intimate that he himself also 
follows this rule,2 begins his commentary upon the „Discourse on 
Discrimination between Middle and Extremes" (viz. the Extremes of 
Scepticism and of Realism 8) by an expression of devotion to its divine 
author4 and to its (first) expositor5 and then starts on the work of 
analysing6 its meaning. He says:

[3. 5] I  fervently  salu te1 (M aitreya),
That son o f  the A ccom p lish ed 8 (B uddha)
Who has revealed  to us this treatise9 

A n d  (S ain t A sahga I  salute, the teacher)
Who has explained (to us) its meaning.
To analyse that m eaning now  
I  w ill (m yself) attem pt an effort.

[3. 6] What merit it attained by this salutation (of Vasubandhu)? The 
worship10 of exalted11 and benignant12 persons is a meritorious act. 
When (one is equipped) with such accretion of moral merit, the right 
effort18 will not be frustrated by accidents and obstacles,14 it will be 
(crowned) by success without great worry.15
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[3. 8] It is also possible to assume that, by proposing* to give a thorough
going explanation16 of what has been revealed by the divine author and 
commented upon by his expositor, the salutation stanza pursues in its 
totality17 the aim of inspiring a reverential feeling towards both these 
authors, the author of the Revelation and the author of the Exposition, 
as well as to their works, the sacred text18 and its commentary.

[3. 12] A  reverential feeling is first of all inspired towards the sacred text, 
because it shows what has been revealed by its divine author.19 Saint 
Maitreya has revealed this work in the form of stanzas. He is (a divine 
Bodhisattva) separated (from final Nirvana only by his present) last 
rebirth (in Tusita heaven).20 He is a being who has gone through all the 
consecutive stages of a Bodhisattva’s career and has completely deliver
ed himself in each stage from the respective defects of (a limited will 
and a limited knowledge).21 He is thus a being who has attained the 
highest perfection (of all the miraculous powers of a Bodhisattva), viz. 
his (six kinds of) supernatural knowledge,22 his unlimited memory,28 his 
(four modes of) analytic insight,24 his (proficiency in entering various 
kinds of) trance,25 his (ten kinds of) supernatural powers,26 his firm 
realization (of the Monistic idea),27 and his (eight successive degrees of) 
complete liberation (from the illusion of materiality).28

[3. 17] Indirectly29 a reverential feeling is also inspired towards this 
(second) commentary, because it is assumed that it contains the 
authentic explanations of the (first) expositor. This (first expositor) is 
Saint A s a n g a. The revered teacher V a p u b a n d h u 30 has studied 
this sacred text under his guidance and, after that, has composed a 

i commentary (of his own).
[3. 19] These two (great men) were in the highest degree endowed with an 

analytical understanding.31 They were therefore capable of understanding 
(the sacred text) unmistakably, of retaining its meaning and of commu
nicating it to others. Thus in the conviction that they teach the correct 
meaning of the sacred text, a reverential feeling is also produced towards 
this commentary (of Vasubandhu).

[4. 1] And thus it is that those who rely upon the personal authority (of 
great names)82 will feel high respect to this sacred text and to its 
commentary. Those, on the other hand, who rely upon dogma88 know 
(a priori) that the meaning of the sacred text and of its commentary 
are good, but when (by analysis) a definite (logical) knowledge will be 
produced84 in them, they will realize that it is also due to the learning 
of the divine author and of his commentator, not alone to the dogma 
and its (understanding by) dialecticians. Thus a feeling of respect will 
be produced (in them also) towards both the divine author (of the 
Revelation) and to his expositor.

[4. 7]. Now, what is the nature85 of Revelation and why is it designated by 
(the Sanscrit wora) sas-tra i Revelation proceeds from pure intimations
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appearing to us in the form of word-, phrase- and articulate-sound- 
complexes.36 But (Buddhist) Revelation moreover87 procedes from inti
mations appearing as special verbal (declarations) 38 conducive to supra- 
mundane (Absolute) Knowledge 39 (and the attainment of Buddhahood).

How can intimations (which are arising automatically out of the 
subconsciousness of the individual) be revealed and explained to him 
(by others)? This objection is futile, because the revealer and the 
explainer from which our intimations are supposed to arise are themselves 
nothing beyond our ideas of them.40 (However that does not interfere 
with the fact that) a man training41 on the Path towards Buddhahood 
attains special moral merits, special degrees of mental ecstasy and 
special direct intuition;42 he abstains from deeds — corporeal, vocal and 
mental — which would be unfavourable (for attainment of Nirvana) and 
attends to such actions which are favourable for it.

J4 . 14] Further43 (why is Revelation called) sastra?  It is so called because 
it conforms44 with what this word sastra  (etymologically) means. 
It means („that what rules — sas9 and what, saves — fra"), what by 
repeated instruction in religion45 r u l e s  out all vices together with all 
their germs and s a v e s  from a miserable rebirth (in hell), a rebirth 
which is frightful by long, uninterrupted, manifold and intense suffer
ing.46 Therefore by ruling out our enemies —  the vices, and by saving 
from jeb irth  in hell it conforms with the definition of a work of 
Revelation.47

These two features (extinction of vice and salvation from rebirth) 
are characteristic of all Mahayana and all works devoted to its eluci
dation. They are to be found nowhere else.

Therefore this work is a work of Revelation. Accordingly it has 
been stated:

14. 20] That w hat controls our fo e s f the passions,
What from  rebirth an d  m isery delivers 
Is (our) R evelation , since it rules an d  saveth .
A ll other creeds do not possess it,
This double benefit ( o f  M ahay an a)

§  2. Every word of the salutation stanza singly explained

■J4. 24] The word „this" (in the phrase „who has composed <cthis» treatise") 
is a direct49 indication. (The author) has in his mind the stanzas of 
the work on Revelation called M a d h y a n t a - v i b h a n g a ,  i. e. 
discrim ination between Middle and Extremes". (This work) deals 
systematically50 with seven topics (to be detailed later on) in order51 to 
elucidate the three different Buddhist theories of Salvation52 and is 
conducive to a complete extinction of all the moral and intellectual 
defects of (human nature).58
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[5. 1] The words „who has revealed" (in the salutation stanza) mean „who 
has created". Although the root ni (from which pran ita  is derived) 
means „to lead", this meaning is changed into „to create" by the addition 
of the preposition pra.54 Indeed it is said:

Forcibly changed is the m eaning o f  a  root 
B y the addition o f  a  prepositionf 
Just as the sweet water o f  the Ganges 
M ixed with ( salt) water o f  the ocean .55

[5. 5] „Having fervently saluted" means having directly worshiped, having- 
saluted or worshiped directly as though (the Bodhisattva were person
ally present) standing before or near him; having saluted by gesture, 
speach and in thought.56

[5. 6] (Maitreya is called the son of the Accomplished Buddha in the sense 
of being) produced out of the essence of perfect Buddhahood. The 
Buddha is called the Accomplished,57 because starting from58 the limi
tations imposed (on all living beings) by desire and ignorance together 
with their seeds he well went (up to their complete annihilation and) 
the accomplishment of an Absolute Mahlyanistic Nirvana.59

[5. 7] He indeed is the „Accomplished", because he has completely liberated 
himself from the limitations of a human nature;60 because he has 
become identical with (Omniscience, i. e.) with the knowledge of all the 
Elements of existence, (their knowledge) in every respect;61 because 
he has become the possessor of a (miraculous) body whose might is as 
inconceivably limitless as the might of the allyielding miraculous gem, 
(a body) through which he exercises all his wonder working powers;62 
because he has the faculty to contrive that all the aims of all the 
sentient beings (of the Universe) shall be fulfilled at once, automati
cally, by themselves; because he is identical with that special direct 
non-discursive highest knowledge63 (which is Omniscience).64

[5. 11] The words „his essence" mean (the Absolute), the Ever-Self-Same65 
the (Transcendent) Pure Reality.66 Since the direct67 mystic intuition68 
(of the Absolute) is produced by this (transcendent Reality), therefore 
(Maitreya, i. e. his Omniscience) is said to be born „from", or born 
„in" (that Absolute). In this sense he is the son of the Accomplished 
Buddha.

[5. 12] (The words „produced from the essence of the Accomplished 
Buddha") also (carry the implication that Maitreya) is essentially iden
tical with the Buddha. We find indeed in a scriptural work a passage which 
declares „he is born in the lineage of the Buddhas, (he is a Buddha by birth), 
because he possesses those miraculous powers which constitute the 
essence of Buddhahood". (Indeed the distance between him and 
a Buddha is insignificant). He is a Bodhisattva in the tenth (final) stage 
of his career and all things cognizable in every one of their aspects69.
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are clear to him as though they were a myrobolan grain seen on the 
palm of his hand by a man whose eyes are covered by a thin veil of 
silk mousseline. With the Buddha this veil is as though withdrawn 
from his eyes and this is all the difference.

[5. 17] Here the words „born from the essence of the Accomplished 
Buddha" are an indication of the fact that the divine author of this 
treatise has attained to the highest pitch (of knowledge), the direct 
intuition of the Absolute. And since he has composed the treatise 
regardless of profit and honours (exclusively for the weal of mankind), 
he at the same time has proved that he equally possesses the highest 
degree of commiseration (for all living creatures) as well as the highest 
degree of knowledge.70

[5. 20] (The words „the teacher) who has explained" point to the author of 
the (first) commentary. They must be connected with the words „having 
fervently saluted" and also, according to other (authorities), with the 
words „produced from the essence of the Accomplished Buddha" (i. e.

* this teacher possesses likewise the essence of a Buddha). This author 
of the (first) commentary is Saint A s a n g a .  Having received the bless
ing of Saint M a i t r e y a and entering with his help (the trance called) 
„Intuition of the stream of the Elements of Existence"71 he discovered 
this treatise and explained it.72

[5. 23] The word „and" (in the phrase of the salutation stanza — „and Saint 
Asanga I salute") either simply establishes the (grammatical) connection 
(of Asanga with Maitreya in this phrase) or (it may have no special 
meaning at all and is introduced for metrical reasons only), to fill up 
the verse.78 It also may refer to an additional (number of saluted 
persons). Other Buddhas and Bodhisattvas, whosoever they should 
be,74 are saluted, not alone that one who has revealed and that 
one who has explained this treatise.

[5. 25] To whom has he explained it?  (It is said in the salutation stanza) 
„to us etc.". This means „beginning with us to other people also", to 
them, i. e. to us and to others (has he explained it). Being himself 
infallible (he possesses the authority) to give instruction (in the right 
comprehension of the text).75

[5. 26] In answer to the question what shall you do after having saluted the 
author and the expositor, it is said „I will strive", i. e. I will employ 
my efforts, „to explain its meaning". „To explain its meaning" means 
to disclose its intention or it also means to analyse its contents in 
separate (topics). The form of the locative case70 indicates (here in 
the Sanscrit original) the aim, it means „with the aim of disclosing the 
intention (of the work will I employ my efforts)".

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

9
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§  3. The aim of the treatise and the topics discussed in it

(6. 5] Whatfore is this treatise revealed? It has been revealed in order to 
(teach) the production of that direct highest intuition (of Absolute 
Reality) which is (the exclusive property) of the Buddhas, our Lords.77 
By teaching that all (single) Elements of existence do not contain any abso
lute reality in themselves,78 (that singly all are relative), a non-discursive 
direct intuition (of their absolute totality) is produced. By an intense 
concentration79 of the mind upon this (intuition) a complete annihilation 
of the phenomenal mirage, of all its emotional and all intellectual 
obscurations with all their germs (lying hidden in subconsciousness)80 
is attained, (and the G n o s i s  is produced).

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

[6. 11] However others maintain that the aim of the work is to repudiate 
ignorance and misconception by promoting the right comprehension on 
the part of those who are ignorant or are mistaken in regard of the 
(double) essence of Reality, of its illusive Appearance and all other 
(topics here discussed).

£6. 12] There also is another aim. The Bodhisattvas may think it very dif
ficult to arrive (at Omniscience), because infinite are the particular 
objects contained in the five departments of knowledge, viz. the 
knowledge of the worlds, of the classes of living beings, of the elements 
of existence, of the rules of behaviour, and of the path towards perfec
tion.82 They can loose their energy and in order to combat this their 
mind-depression (Vasubandhu) quotes (the first stanza of the treatise, 
containing its table of contents, viz.) „Reality, its Essence and Appear
ance, the Absolute" etc.

§  4. The seven topics

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

{Stanza 1.1.] The essence o f  Reality an d  its A ppearance;
The Absolute an d  its Unveiling 
B y Trance an d  M editation;
Their Degrees an d  their Results;
Preem inence o f  M ahayana .
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[V. I. b. 3] The following seven topics are discussed here, i. e. in this 
treatise, viz. 1) the (double) Essence of Reality, 2) its illusive Appear
ance, 3) the Absolute Reality, 4) its Purification (by ecstasy and 
meditation), 5) Degrees of Purification, 6) its final Result, 7) preemi
nence of Mahayana.

S t h i r a m a t i ’s c o m m e n t

£6. 16] (Vasubandhu says)— „here, i. e. just at the beginning of the work, 
its body (i. e. its contents) will be established". „Here" means either 
in this analysis of the topics, or in this work. „Just at the beginning" 
means at first. What a Revelational work (sastra) is, has been already 
explained.88 „Its body" (is mentioned) either in the sense of a summary, 
or of its abbreviation, or of its foundation. Just as the carcas (containing 
the exterior and interior Elements84 of an individual) is called his 
body, just so the body of a work consists of the topics which are 
discussed in it, which are its foundation. They are seven, viz. the 
Essence (of Reality, its Appearance etc.). Vasubandhu says —  „they 
are established". This is (the predicate which) must be referred (to the 
seven topics), it means they are discussed.

£6. 23] It can be asked whatfore is this table of contents mentioned at the 
beginning of the work? Will it not be sufficiently known when the 
work itself will be gone through? No! the table of contents (stated at 
the beginning) is not useless! It is mentioned for the benefit of the 
student. Indeed a student who knows (in advance) what topics will be 
discussed will more easily follow the detailed exposition (of the subject), 
just as a horse running swiftly on a well known race ground.85 Not 
otherwise!86

£7. 1 J  „These seven topics are discussed in this work" (says Vasubandhu), 
this means that they represent the complete work.87 The word „these" 
refers to the topics indicated by the words Essence of Reality, (Appear
ance) etc. Seven is their number. This is mentioned in order to point 
out their inclusive number. „Topics" are the points that are aimed at, 
that are explained. „In this work" means in the work called „Discrim- 
ination between Middle and Extremes". They are „discussed", i. e. 
taught or definitely settled. „Thus" is a particle indicating that such 
is the meaning.

£7. 6.] (Vasubandhu) says „Essence" (of Reality). That by what something 
is essentially characterized is called its essence. Now the essence of 
Reality is double, impure and pure.88 Of them the impure (or pheno
menal) Reality is ninefold (it appears in nine different aspects), begin
ning with that (transcendental, but still phenomenal aspect which is the 
Constructor of phenomena, as stated in stanza 1. 1), „the Universal 
Constructor of phenomena exists", and ending (with stanza 1. 11 where 
it is stated) that „sevenfold are the phenomena proceeding from this 
Universal Constructor of phenomena".89 The remaining part of the
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treatise, (of its first part, viz. stanzas 1. 12— 1. 21) is devoted to an 
analysis of Pure Reality (i. e. of the Absolute).

[7. 9] If we understand by „essence" that through what something is essen
tially characterized, then it should be something different from both, 
the phenomenal and the absolute reality?90 But that is not so;91 because 
the essence of a thing is just the thing itself.92 E. g. density (or mass)98 
is the essential characteristic of a solid body,94 but the solid element 
is not something existing apart from density (or mass).

[7. 13] (The word) „essential characteristic" can also be conceived (not as 
an instrument „through" which something is being characterized, but) 
as an object which itself is being characterized.95 Thus indeed (Reality) 
impure and pure is essentially characterized (as such), i. e. as having 
the essence of Reality impure and pure (or Reality phenomenal and 
absolute).

[7. 15] (The division of Reality into impure and pure carries) still another 
(implication): in accordance with being either phenomenal or absolute9* 
it also is either the Particular or the Universal (in the sense of the 
extreme concrete and particular, the Thing-in-Itself, and of the extreme 
abstract and universal, which is the Absolute Totality of all exist
ence).97

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

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

[7. 19] (The fourth topic) is the Antidote (against phenomenal impurity. It is 
so called because it represents) that part which annihilates the coun
terpart, (it is the enemy of impurity). It is the Path (of Purity, or Path 
to Salvation). It consists of Meditation (in rapturous trances). (The 
Path is Meditation, because its different stages) are created98 by pro
found meditation.

[7. 21] (The fifth topic) is the Degree, i. e. the special degree of that very 
Path which is (gradually) developing in (uninterrupted) continuity. It 
has nineteen stages, e. g. the stage of „the Lineage", (i. e. that degree 
of trance when the certainty of belonging to the spiritual family of 
Buddhas is reached), and other stages.99

[7.* 22] (The sixth topic is called) Reaching the Result, i. e. attaining the 
fruit. It has fifteen varieties, viz. the result of moral retribution etc.
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[7. 23] (The seventh topic) is the unsurpassable preeminence of Mahayana 
(among all doctrines of Salvation). Y a n a  means a vehicle by which 
one moves, (by which one is carried). It is a progress and its excellency 
is unsurpassable in three respects,100 the excellency of equipment, (of 
the start and of the result).

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

§  5. The consecution of the topics

First explanation

[8. 3] The future Buddha at the beginning of his career (while still in the 
preliiftinary stage, the so called) stage of Faith,101 chiefly attending to 
his duties of a (higher) morality, should nevertheless begin cleverly to 
distinguish between impure (or phenomenal) and pure (or absolute) 
Reality, since every Element of virtue propitious to Salvation is checked 
by some corresponding phenomenal impurity which must be known. 
If it is not cleared away, Salvation is impossible, but if it is not known, 
it cannot be extinguished, because its influence remains unnoticed. He 
then will realize that the object upon which he must concentrate in 
order to free his mind from impurity is (the pure or absolute) Reality.102 
With this ob ject108 he will then apply the method which extinguishes 
the cover (of phenomenal impurity). He will realize that (transic) medi
tation is the remedy (against the cover of phenomenal Appearance).

£8. 9] After that cpmes a process of concentration upon the Elements which 
counteract (the gloom of phenomenal Appearance), which annihilate 
the corresponding obscurations, which increase the force of the 
antidotes against them. (The future Buddha) must know the (respective) 
stage which he has reached in this process of meditation, e. g. „The 
stage of Certainty" regarding his belonging to the Spiritual Lineage 
of the Buddhas.104

[8. 11] After that (the future Buddha) attains the result (of his career). The 
Elements of Transcendent (Transphenomenal) Reality clearly appear 
to him. (This first vision of Nirvana is the so called) result of Entering 
the Stream105 (attained at the 16th moment of the Path of Enlight- 
ment).

£8. 12] All these (six consecutive degrees in the moral and intellectual 
development of the future Buddha) are the common features of (the 
Path) of Bodhisattvas, Sravakas, (Pratyekas) and their novices,106 i. e. 
of Mahayana and Hinayana and of all the three different Paths towards
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Salvation). This agrees with Scripture (where we find the follow ing* 

injunction) —  „this recluse is training for progress along the method 
of the Sravakas; he is also training for progress along the method 
of the Pratyekas; he also is training for progress along the method 
of the Bodhisattvas". (This proves that all the three methods applied 
on jthe Path towards Salvation have common features). But the match
less preeminence! of Mahlyana, which constitutes the seventh topic, 
deals with the special properties of a Bodhisattva which nothing can 
surpass.

S econ d  explanation

[8. 17] But others maintain that the (double) Essence of Reality (the first 
topic) is mentioned at the beginning in order to produce a more 
clever (not naive) conception107 of the (double) essence of Oppression 
and Deliverance, for Oppression here means the veil (of phenomenal 
Appearance) and Deliverance means Absolute Reality. Through the 
knowledge of Absolute Reality the mirage (of phenomenal Appearance) 
is dispersed. Therefore (both) Appearance and Reality (are pointed, 
out at the beginning).

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

[8. 21] The Path has beginning, middle and end. In each stage can it be 
lightly or middleway or intensely practised. This produces different 
varieties. In order to point to them the next topic are the (compara
tive) stages (of the Bodhisattva’s progress).

[8. 22] Every stage brings a corresponding result. The next topic is there
fore the Result (reached at each stage). All these six topics (are con
cerned with facts) which are the common feature of a Bodhisattva108 
with the Sravakas and other (Saints). But the last topic is the preemi
nence of Mahayana. It pursues the aim of indicating the non-common 
(special) features (of that religion).

Third explanation

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

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

Fourth explanation

[9. 5] Again others think109 that, since we are liable to be mistaken in regard 
of what Elements are real and what are unreal, the Essence (of Reality) 
must have been indicated (at first) in order to put an end to both 
an (exaggerated) denial and an (exaggerated) imputation (of Reality).. 
(The doctrine of the origin of the phenomenal) mirage (should be then 
expounded) in order to promote its clever distinction on the part 
of those who strive to get rid of that illusion. But ultimate Reality 
is hidden under the veil (of phenomenal Appearance), therefore in order 
to promote a scholarly conception of Reality, the next topic is the 
(ultimate or absolute) Reality. The phenomenal mirage can be dispelled 
by a penetrating analysis of what is (essentially) real. Therefore after 
having given (the definition) of Reality, the counteracting (anti-phe- 
nomenalistic) profound Meditation (must be explained). The condition 
(reached in the progress of this Meditation must be next described 
in order to construct) a scholarly theory110 of its different stages. Every 
stage produces its (corresponding) result,111 therefore next to the theory 
of the stages their result must be (also) considered in order to produce 
a scholarly, 1 conception of what the Result is. (Finally), since all these 
topics (are here represented in that their aspect on which the Mahayana 
religion is founded), since they serve as an introduction to MahSyana,112 
therefore, as a concluding topic, the preeminence of the Mahayana 
(among all other religions) is discussed.



Chapter II

THE UNIVERSAL CONSTRUCTOR OF PHENOMENAL REALITY 

§  1. General Statement

With reference to the (double) essence of Reality we have the following
statement:

[Stanza 1. 1]

The U niversal Constructor1 o f  phenom ena exists!
(B ut he h im self) does not contain any division  2 
In two parts, (the apprehended an d  the apprehending).
The A bsolu te8 however is contained in him 9 
A n d in the Absolute again  he is included .

V a s u b a n d h u ’s c o m m e n t

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

[V. 2. a. 2] Under „the Universal Constructor of phenomena" we here (must 
understand) our Productive Imagination4 which constructs (the pheno
menal world by splitting concrete reality in two parts) the one grasping 
the other. This duality is here just the relativity6 of the grasped 
(objective) part and the subject grasping it. (He, the Constructor 
himself) is quite free of this (division).

[V. 6. a. 2] „The Absolute however is contained in him" (says the stanza). 
The Absolute is (here the Non-Relativity), it is this same (but uni
versal) absence in every Constructor of phenomena of this (his construc
ted) division into object and subject.

[V. 2. a. 3] (The stanza further says) that „in this (Absolute) he is included". 
(„He" means) the Universal Creator of phenomena. (Thus the Absolute 
is „devoid" of the relativity of subject and object, but this relativity 
is included in him as a phenomenal cover). Indeed the correct defini
tion of the Absolute is given in the (following scriptural words): „when 
something is absent in a receptacle, this receptacle is then rightly 
regarded as «devoid» of it, such «devoidness» of the receptacle is the 
empty receptacle, the receptacle itself. It then represents reality as it 
really is (i. e. absolute reality), (because) what remains as existing (after 
the deduction of the thing absent) is rightly regarded as being Reality 
as it really is, (i. e. as the Absolute)".
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S t h i r a m a t i ’ s c o m m e n t

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

The U niversal Constructor o f  phenom ena existsl 
(But he him self) does not contain any division  
In two parts (the apprehended an d  the apprehending).
The Absolute however is contained in him 9 
A n d in the Absolute again  he is included.

[9. 16] (Vasubandhu says) „among them", this means among the just 
mentioned seven topics, viz. the Essence of Reality, Appearance etc. 
etc. With reference to (the first of them, viz.) to the Essence of Reality, 
this stanza has been composed: „The Universal Constructor of pheno
mena" etc. (The order) of explanation follows (the order) of enunciation. 
Therefore the (double) essence of Reality being the topic mentioned 
in the first place, (it is natural) that its explanation is given before 
(all the others).

§  2. The first meaning of the stanza. Repudiation of extreme
scepticism

[9. 20] There are some (philosophers, viz. the Madhyamika school, who 
maintain) that all the Elements of existence 6 are in no way realities. 
(In the early schools all existence was analyzed into Elements 
assumed to represent ultimate realities. But according to the Madhya- 
mikas) they are as unreal as a pair of horns on the head of a hare, 
(they do not exist at all).7 Therefore, in order to repudiate this whole
sale negation, it is stated — „The Universal Constructor of phenomena 
exists!" This proposition must be supplemented by the words „in 
itself". (It exists in itself, i. e. absolutely), it is the Thing-in-Itself.8

[9. 22] However is this not contradicted by Scripture? (Mahayanist) Scripture 
indeed declares „all the Elements are devoid (of this absolute reality 
in itself)".

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

[9. 24) The Constructor of phenomena is devoid of the distinction into an 
apprehended object and an apprehending subject, in this sense (only) 
is he „devoid", but not in the sense of being deprived of all reality 
in itself. Therefore there is no contradiction with (Mahayana)-scripture. 
(Th* Gpnstfuotpr/ is r^detfoiil* ofv empirical but not of transcendental 
reality).
£BL6^p I&HdL 2
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[9. 26] but if that be so, then „duality", (i. e. every subject-object couple) 
will it not be totally non-existent, just as the hare’s horns (which do not 
exist at all)? The Constructor of phenomena will then (alone) represent 
absolute existence (existence in itself). This would imply a denial (of the 
other, the ultimate) Absolute.

[10. 1] That is not so! because this (other) Absolute is contained in him. 
(What indeed is this other Absolute?) Just this universal non-exist
ence of the division into object and subject in (every) Constructor 
of phenomenal appearance is the Absolute. Therefore it cannot be 
(deduced that the ultimate) Absolute does not exist.9

[10. 3] (Now) if this Absolute contains no duality (and if it is inherent in 
every Constructor of a phenomenon), why is it that we are not omni
scient.10 If it is present (before us) why is it not perceived? In order 
to solve this doubt it is stated (in the stanza) „and in this Absolute 
he is included".

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

§  3. The second meaning of the stanza. Repudiation of extreme
realism

[10. 9] (The stanza) also aims at repudiating (the other extreme), the opinion 
of those who maintain that not only the Mind and mental phenomena 
exist as realities (or things by themselves), but that the (external) 
material objects likewise exist (as things by themselves).11 (To their 
address) it is said that the Constructor (or the foundation) of pheno
mena (alone) exists.12 He alone exists as a Thing in itself. There is no 
Matter outside him, i. e. Matter does not exist as a reality (or as 
a thing in itself, it exists merely as an idea).

[10. 12] Why is it that there is nothing (besides ideas)? (The answer is) 
„he contains no duality". (This means) that neither does this (Element 
which is) the Constructor of phenomena apprehend something, nor 
is he apprehended by some one. He represents (Monism, i. e.) pure 
(transcendent) Reality, the merger18 of subject and object.

[10. 14] Indeed no sensible objects are at all perceived outside conscious
ness. (This is proved) by dreams and (hallucinations). Consciousness 
itself appears (in dreams) in the garb of external, sensible objects. 
Supposing „a" is the cause of „b", it is then impossible that „b" 
should appear in the absence of „a".14 (If our ideas were produced 
by external objects, they could not arise in dreams). We therefore
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must know that consciousness containing ideas of objects arises without 
any external objects at all; just as it arises in dreams and (hallucina
tions) it also arises (in waking) and other conditions, it arises exclu
sively from a (subconscious) germ (which lays dormant in the Store
house of subliminal consciousness and arises in due time to produce 
an idea) when it becomes ripe for that.

[10. 18] If there are no apprehended external objects, there (evidently) is no one 
who apprehends them. It is (absolutely) impossible that there should 
be an apprehending part where there is no (corresponding) apprehended 
part.15 Therefore there are beyond the illusive constructions of our 
imagination16 no (external) material objects17 (and no consciousness 
apprehending them).

[10. 20] However, if there is absolutely nothing to be apprehended,' Salvation 
(and omniscience) become impossible, because (this would mean that) 
there neither is any Pure Objectivity (transcending the limits of the 
phenomenal world).18 That is not so, because (says the stanza) „The 
Absolute however is contained in him". The word „however" here 
replaces the word „because". This Absolute indeed constitutes the 
Pure (Transcendent) Object.19' It constitutes that (Absolute) Univer
sal Reality in which (empirical) subject and object disappear.20 It is 
contained (hidden) in the Constructor of (the illusive) phenomena (of 
phenomenal worlds). Therefore Salvation (and Omniscience) are not 
impossible.

[10. 24] But if it really is contained in the Constructor of the pheno
menal world, we should perceive it, since it is present (before us). Why 
then do we not perceive it? (We do not perceive it), because it is 
concealed by the Constructor of phenomena, not because it does not 
exist, just as the ether is not perceived because it is transparent, not 
because it does not exist.

§  4. The third meaning of the stanza. The middle way between the two 
extremes of scepticism and realism

[11. 3] (The stanza) can also (be interpreted so that its first phrase is 
directed against radical scepticism and its second phrase against 
realism). Indeed (the phrase) „the Universal Constructor of pheno
mena existsl" has the aim of repudiating the total negation of every 
(ultimate reality by extreme scepticism). It is not true that all 
(the Elements) are neither unreal, nor are they real" (as maintained 
by the Madhyamikas). (All Elements) are real, (but real only) inas
much as they represent modifications (of the Element of pure) con
sciousness.

[11. 6] (The second phrase of the stanza) „he contains no duality" aims 
at repudiating a wrong imputation of reality.21 It is directed (against 
dualism), against those who maintain that the external world exists

2*
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just as it appears, namely as something real in itself, (both subject and 
object being ultimately real), independently from (that consciousness) 
which is the Constructor of phenomena.22 The aim (of the text is to 
emphasize) that the Constructor of phenomena alone exists, (but not 
the illusive phenomena which are constructed by him).

[11. 9] However there are also some philosophers who think that the 
absence of both (a subject and an object) means an absolute blank,23 
such as the son of a barren women. On the other hand, there are 
others who think that the negation of all substance 24 (and its replacement 
by mere qualities — dharm as) refers only to the negation of a substan
tial Soul25 regulating life from within (without affecting the full reality 
of all other Elements). Therefore, in order, on the one hand, to repu
diate the negation of the Universal Absolute, and in order, on the 
other hand, to deny the reality of a substance in every single thing26 
it is stated that „the Absolute however is contained in him".

[11. 12] If the Absolute is contained in this Universal Constructor of 
phenomenal (i. e. in every real thing), then all living beings will per
ceive it and will easily attain (omniscience and) Salvation. However this 
does not happen, because (the slanza says) „And in the Absolute 
again he is included". (It exists under the cover of phenomena). As 
long as the Absolute is not disclosed Salvation is not possible. It is 
concealed27 and a great effort is needed for purifying it .28 Therefore 
there is no easy Deliverance.

§  5. The fourth interpretation of the stanza. The contrast between 
Phenomenal and Absolute Reality

[11. 17] There is a further (interpretation, but as a matter of fact) it is not 
different from what has been stated above29 regarding the essence 
of Reality. (Reality is double), impure and pure (or phenomenal and 
absolute). According to this interpretation the stanza „The Universal 
Constructor of phenomenal (illusion) exists, etc. etc." pursue^ the aim 
of calling attention30 (to this aspect of the problem, viz.) the corrup
tion (of pure Reality through the phenomenalizing forces) and its 
purification (on the Path towards Nirvana). Phenomenal Reality (or the 
12 stages of ever revolving life) is identical with the Constructor 
of illusion, because the essence of this construction is nothing 
but the (phenomenal) illusion31 (of a mentally constructed quasi real 
world).

[11. 20] But how is this to be understood? How can the essence of the 
Constructor of phenomenal reality represent an illusion? (Was it not 
stated above that „he exists absolutely", being a reality-in-itself). 
He represents nevertheless an illusion, inasmuch as he does not 
really contain that duality (of subject and object as which he appears 
in phenomenal life). This subjective-objective form is Appearance,
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it does not exist (ultimately) in itself. (In itself ultimate reality is moni
stic). It is therefore evident that (from this point of view) the essence 
of the Constructor of phenomena is nothing' but a (transcendental) 
Illusion.32

[11. 22] Now (the next words of the stanza, viz.) „The Absolute however 
is contained here (i. e. in him)“ (according to this interpretation) 
refer to a consideration (of absolute reality) as a purifying (force 
counteracting the defiling forces of transcendental illusion).

[11. 23] The essence of purification consists in (the realization) of the 
Absolute, since (pure or absolute Reality) means non-duality (or Monism). 
W e must moreover consider that (it is not Nirvana alone which is here 
taken as the Absolute, but) Nirvana as well as the Path towards it, 
because both Nirvana and the Path (or, in other words, the Buddha 
and the Saint) are brought in full relief by (the idea of) the Absolute. 
The pure Reality (of the Absolute or of Nirvana) must be converted 
into the Path towards Nirvana (by the Saint) taking his stand in 
phenomenal reality. (Nirvana) is not something existentially separate 
(from phenomenal reality). In order to point out (this relation between 
absolute and phenomenal reality), the stanza says „here" (i. e. in „him"), 
in the phenomenal reality, (sc. the Absolute is immanent in the Pheno
menal).33

[12. 2] Now, if this division (of reality into object and subject) does not 
really exist, why is it that simple people are mistaken and think that 
(both the object and the subject) really exist? In answer to this 
question (the stanza states) —  „and in the Absolute again he is included"; 
„he“, i. e. the Constructor of the division 34 (of reality) into an objective, 
grasped part and into a subjective, grasping part, (he is contained 
merged in the monistic Absolute). It is just as the images of elephants 
and other (animals) which appear in a magically evoked phantom in 
which no real elephants85 are contained. (The subject-object image 
of the world is a phantom concealing the absolute monistic world- 
reality).

[12. 5] The term „Creator of phenomena" means that one in whom this 
division does not exist or that one by whom it is constructed.

[12. 6] The word „phenomena" (or unreality, not-genuine reality) suggests 
that the form in which reality here appears to us, the form divided 
into an object grasped and a subject grasping it, does not (ultimately 
so exist).

[12. 7] The word „ Constructor" suggests that the objects do not exist 
in that form into which they are converted (by creative imagination). 
W e have thus emphatically stated that the essence of reality is some
thing quite free from the division into two parts, the one grasping the 
other.
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§  6. The two Absolutes: the extreme concrete and particular and the 
extreme abstract and universal

[12. 10] This Creator of the phenomenal world who is he finally? (He is our 
consciousness!). The Mind and Mental phenomena in all the three 
spheres of existence (the sphere of men and gods of gross sensual desire, 
the sphere of ethereal beings with purified desires and the sphere of 
gods with no sensuous desires); the past, the present and the future, 
so far as they, being interconnected as causes and effects, agree as 
constituting phenomenal life, beginningless in time and lasting until 
the moment of Nirvana — are each of them, without any difference, 
creators of phenomenal illusion. (They are the causally interrelated 
but mental Elements of the phenomenal world —  s a m s k r t a -  
d ha r ma ) .  A difference between them (is introduced with) the separa
tion 36 into an apprehended and an apprehender parts. The apprehended, 
objective part is constituted by the ideas representing (the external 
world), ’ inanimate things and living bodies. The apprehending, sub
jective part is constituted by ideas representing the Ego and its sensa
tions. Their duality consists of the apprehended and the apprehending 
parts, the apprehended is e. g. a coloured (surface), the apprehending 
part is the (corresponding) visual sensation.

[12. 15] The fact of the unreality of the relation between a grasped and a gras
ping part, the universal fact of its unreality 87 (or relativity), this fact repre
sents (the part) of the Absolute which is inherent in the Creator of the 

• world-illu-sion.88 But that does not mean that the Creator of this unreal 
relation, (of this relativity), is himself unreal.89 (He is himself quite real, 
but he creates illusion). Just as when we mistake a rope for a serpent 
the rope is devoid of the reality of a serpent, devoid of it at any time, 
but it is not devoid of the essence of the rope; just so in the case under 
consideration (the moment which creates phenomenal appearance is 
itself devoid of this appearance, but it is not devoid of the nature of 
being its creator).

[12. 18] (The stanza says) „And in the Absolute again he is included", i. e. 
the Constructor of appearance is included. Thus (by these words) it is 
suggested that the (easy) cognition of the Absolute (i. e. easy Omniscience) 
is impossible, since it (i. e. the Absolute) lays (hidden and) oppressed 40 
by accidental obscurations.

[12. 20] Accordingly it is said (in Scripture):41 „he (the Bodhisattva) rightly 
perceives that if something is absent (from a receptacle, this receptacle) 
is then considered as „devoid“ of that thing". And here, (in the case 
under consideration), what is absent? and in what (receptacle) is it 
absent? The division (of concrete reality) into two parts (is absent and 
it is absent) in the Creator of phenomenal illusion. Therefore (the Bo
dhisattva) intuits that (the Element which is) the Creator of the phenomenal
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world is „devoid" of the division into two parts. But that residue which 
remains after all duality has been rescinded is (ultimately) real. And 
what is it that here remains? (Two items remain, viz. the Element) 
which is the Creator of phenomenal reality and the Absolute,42 (i. e. the 
extreme Particular and the extreme Universal). Both these items are 
(ultimately) real (the ultimate Particular and the ultimate Universal). 
This (the Bodhisattva) intuits (directly), without any wrong* imputation 
of reality and without denying it where it exists. This he intuits accord
ing to reality as it really is.48

J12. 25] Indeed by intuiting that (the Element which is) the Creator of the 
world-illusion contains in himself no duality (of one part grasping the 
other), the imputation of a wrong reality is obviated. And by intuiting 
that (the particular moment) creating illusion, as well as the Absolute 
(or the totality of these moments both) really exist, an extreme scep
ticism is set aside.

[13. 1] W e thus have elicited the correct definition (of that principle which 
conventionally is known by the name of) „Voidness", because (we have 
established) that the thing w h i c h  i s  d e v o i d  of something, exists, 
but the thing o f w h i c h  i t  i s  d e v o i d  does not exist.

£13. 2] (This our definition of the principle of „Voidness“ is the only right 
one. According to it one part of the Elements of existence are not 
ultimate realities, but the other, the part which „remains" after the 
deduction of the first, is absolutely real. Both the definitions of the 
Madhyamikas and Sarvastivadins, on the other hand, are) wrong defini
tions. (The first maintain that) not a single Element is real, (the second) 
that „every thing (i. e. every Element) really exists". The consequence 
of both these definitions would be to make impossible the principle of 
„Voidness" itself.44 (Indeed if we with the Madhyamikas declare that not 
a single Element is real, that) there is no such particular thing which 
we could characterize as the real thing which is „devoid" (of the object- 
subject relation,) then there can also be no general principle of „Void- 
ness" (in that sense), because [indeed a general principle is dependent 
on the reality of particular things, as e. g. the principle of ^instantaneous 
being" (is dependent on the reality of particular instantaneous single 
things).45

113. 5] (On the other hand if we with the SarvSstivadins maintain that „every 
thing exists," i. e. that whatsoever is an Element is eo ipso real), then 
both (object and subject) will be ultimately real and there evidently 
will be no „Voidness" (in the sense of the ultimate unreality of this 
relation).

I l3 .  6] (The S a r v a s t i v a d i n  objects). If the relation of object to subject is 
something absolutely unreal, unreal as the horns on the head of a hare, 
what does it then mean that the Constructor of phenomena is „devoid" 
of this division? (Does it mean that he is „devoid" of nothing?).
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Experience shows that only a real thing can be deprived of another 
real thing, as e. g. a cloister can be deprived of monks (not otherwise!).46

[13. 8] (The Y o g a c a r a  answers). That is not so! (It is just as in the case 
of illusions and hallucinations). Supposing a rope (lying on the road in 
the dark) is mistaken for a serpent, or (supposing we have) a magically 
evoked vision (of a man); supposing then somebody, in order to clear 
off the misrepresentation,47 declares „there is here no serpent" or 
„there is here no (real) man"; just so, in order to induce naive men to 
quit their (realistic) habits of thought (and in order to bring home to 
them the notion of the Absolute), it is declared to them „the Constructor 
of this phenomenal world is rid of the double form of subject and 
object, this form is Appearance, it does not exist in itself (it is not an 
ultimate reality at all)".48

§  7. The Middle Path

[Stanza 1. 2] Neither is it asserted
. That a ll (the Elem ents) are unreal,

N or are they a ll realities;
Because there is existence,
A n d also non-existence,
A n d (again) existence:
This is the M iddle Path ! 49

V a s u b a n d h u s  C o m m e n t

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

„A11 (the Elements)" means (the two main groups into which the 
75 Elements of existence established in the Hinayana are divided, viz.) 
the „caused" ones which are (also) the constructors of phenomena and 

# the „uncaused" ones which is the Absolute.50 „It is asserted" means it is 
established. „Because there is existence" — this refers to the real exist
ence of the Constructor of phenomena; „and (also) non-existence", this 
refers to the division (into an object and a subject); „and (again) 
existence", this refers to the presence of the Absolute in the Constructor 
and of the Constructor in the Absolute. „This is the Middle Path", these 

'words intimate that neither are all Elements exclusively unreal nor are 
they exclusively real.51 Such an interpretation of the Middle Path agrees 
with (many) passages from the „Discource on Transcendent Intuition" 
and other (scriptural) works where it is stated that „all this is neither 
unreal, nor is it real". (This means that there are some Elements that 
are real and others that are unreal).
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[13. [15] With what aim has this stanza been composed? Its aim is to declare 
that all (the Elements of reality), the caused (or instantaneous) ones and 
the uncaused (or eternal) ones are (in their ultimate essence) not affected 
by the division into one part grasping the other. This indeed also 
appears as the real meaning of the passages from the „f)iscourse on 
Transcendent Intuition" which declare that„all this is neither unreal nor 
is it real". It repudiates the radical (theories of extreme scepticism 
which declares that not a single Element is real, and of extreme realism 
which maintains that whatsoever is an Element is eo ipso real). Other
wise the first half of this text („not unreal") would stand in contradiction 
to the other half („not real").

[13. 19] (The stanza) moreover has the aim of establishing (the doctrine of) 
the Middle Path —  otherwise either the unreality or the reality (of all 
Elements) would be onesidedly asserted — and also of making a conclu
sive statement regarding the repudiation of an exaggerated denial of 
reality, as well as of an exaggerated assertion of it. (Asserted is as real 
first of all) the causally interdependent Element,52 which is the Con
structor (or the basis) of phenomena, because it obtains its own realiza
tion in strict dependence on causes and conditions. (Asserted is as real) 
also the Absolute, the uncaused Element, since it does not depend on 
(causes and possesses an independent, absolute reality of its own). 
„This is asserted" sc. in the „Discourse on Transcendent Intuition" 
and similar works.

[13.*23] (The words of the stanza) „because there is existence" refer to 
(that Element of existence which is) the Constructor of phenomena, 
(they mean that all Elements cannot be unreal, because admitted must 
be the reality of the Constructor of the phenomenal worlds). That 
essence of every causally interrelated Element of existence which is 
the Constructor of the (corresponding) phenomenon, (it alone) is not 
unreal, (it is absolutely real as a Thing-in-Itself). But that other essence 
of this Element which converts it into either an apprehended object 
or an apprehending subject is (a construction of our productive 
imagination), it is not ultimately real. (This is expressed in the further 
words of Vasubandhu) „because there is non-existence", non-existence 
namely of this duality.58

[14. 1] (The repetition in the stanza of the words) „and again because 
of existence" 54 refers to the presense of the Absolute in the Constructor 
as being its universal property55 and (vice versa) of the Constructor 
in the Absolute as being the possessor56 of that property. Thus it 
is that the „uncaused" (i. e. the eternal Element or the Absolute) is 
not unreal, (not relative), inasmuch as it represents the „Elementness" 
(or absolute totality of all the genuinely real Elements of existence).67
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[14. 3] When (the Scripture) maintains that it is not real (in say in g  that it is 
„neither not devoid nor devoid"), this should be interpreted so that 
in itself it is essentially devoid, (but devoid only) of the division in two 
parts, (the one grasping the other).

[14. 4] (It is said in the stanza) — „And this is the Middle Path". Indeed in 
the R a t n a k u t a 58 and other (scriptural works) we find the following 
deliverance: „ 0 , Kasyapa! It exists" is one extreme, „it does not exist" 
is another extreme. The intermediate attitude between these two extre
mes, O, Kasyapa 1 is called the Middle Path. It represents the (deepest) 
intuition of that reality (which is hidden at the bottom) of every Ele
ment of Existence. This is the Middle Path. In this manner the Middle 
Path is made to agree (with our System).59

[14. 7] The word „all" (used in the sacred texts in such phrases as „all is 
real" — sarvam  asti, and „all is unreal"— sarvam  sunyam ) refers to 
(both categories of the Elements of existence as established in the 
early schools, viz.) the causally dependent (or instantaneous ones — 
sam skrta) and the causally independent (or eternal ones —  asam skrta). 
The Elements are not all exclusively (relative and) unreal, because there 
are among them two Elements that are (absolutely) real; they are the 
(instantaneous) Constructor lying at the bottom of every phenomenon and 
the (eternal Element) of the (allembracing) Absolute.60

[14. 9] „Nor is it exclusively re a l" ,61 since (their appearance, viz. their divi
sion) into two parts (the one grasping the other) does not (in ultimate 
reality) exist at all.

[14. 10] Whether we assume that all the Elements (into, which reality has 
been analyzed in Buddhism) are real or that all are unreal, in both 
these cases, we shall have extremes, but not the Middle Path.

§  8. The categories of ideas in which the Creator of the phenomenal
worlds manifests himself

V a s u b a n d h u ’s C o m m e n t

[V. 2. b. 5.] After having thus characterized (our Productive Imagination), as 
the Creator of phenomenal reality from the positive side (as existent) 
and from the negative side (as the absence of a real division into 
Mind and Matter), its particular essence (i. e. the different categories 
of ideas in which he manifests himself) will be now62 indicated:

[Stanza 1. 3] The M ind itself appears to us
A s a  projection o f  things (inanim ate) ,
A s w ell as living bodies,
(A s the ideas) o f  a  S e lf  an d  his sensations.
Their objects do not exist how ever,
A nd without them unreal are also  
These (ideas).
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JV. 2. b. 6] (There are four categories of ideas, ideas of inanimate things, of 
living bodies, of a Self and of his different sensations). Among them 
the ideas of things (inanimate reduce) to sense-data, such as coloured 
(surfaces and different shapes) etc.; they are projections appearing to us 
as real (external) objects. The ideas of animate things (or living bodies 
reduce) to the five organs of sense which appear as projections con
nected with one’s own or with another man’s continuity of life (in some 
bodily frame). The idea of the Self is the Mind (itself, but not the pure 
Mind of the Absolute), it is the phenomenal Mind intimately connected 
with egotism. The ideas of sensation are the six kinds of sense-perception 
(including the perceptions, or apperceptions, of the internal sense).

JV . 3. a. 1] The stanza says „their objects do not exist", because the things 
inanimate and the living bodies are projections of nothing, they do not 
exist at all;68 and the ideas of a (phenomenal) Ego and of sense-percep
tion are (perceptive ideas, but) wrong ideas, (inasmuch as the external 
objects corresponding to them do not exist). And since these (external) 
objects do not exist the perceptions apprehending them do not (really) 
exist likewise.

S t h i r a m a t i ’s C o m m e n t

J14. 12] (Vasubandhu says) „after having thus characterized the Creator of 
phenomenal reality from the positive and from the negative sides" — 
(these words have the following meaning). A „positive characteristic" 
means here a characteristic through reality, to wit „The Constructor 
of phenomena exists". The (ultimate) reality of the Creator of the 
world-illusion is thus indicated, such is the meaning.

[14. 15] In the same way is he characterized by non-existence. The non
existence of something is a negative characteristic. (This non-existence 
here refers) to the non-existence in the (double) form of an apprehended 
object and of the subject apprehending it. Because this double form 
does not really exist in the Creator of phenomenal reality, therefore 
this Creator himself also does not exist, (i. e. he does not exist) so far 
this his double form is concerned. This is asserted.

£14. 18] (Vasubandhu says) „now the particular essence will be indicated". 
What indeed is (here) the difference between „real essence" and 
„particular essence"? (Is hot the particular essence of a thing its real 
essence?)64 The real essence is here the general, the particular essence 
is the special. If the particular cases (in which the Constructor mani
fests himself) will not be indicated, what will happen? The „body" 
(or the compass) of the Constructor of phenomenal reality will not be 
indicated. Therefore, in order to indicate that compass, the following 
stanza has been composed:

The M ind (itself) appears to us 
A s a  projection o f  things ( inanim ate)
A s w ell as  living bodies,
A s the ideas o f  an Ego
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A n d o f  his sensations.
Their objects do not exist, however,
A n d without them  
Unreal are also these ideas .

The first m eaning o f  this stanza

[14. 24] (This stanza has) also65 (the following meaning). It has been here 
established that the Mind, undifferentiated into subject and object, is 
the unique (Reality), it is the Constructor of the phenomenal worlds. 
(However formerly the Elements of Reality have been distributed in 
18 different groups, viz. six sense-organs including the internal sense, six 
kinds of corresponding sense-objects, including the internal objects 
of the internal sense, and six kinds of sensations including the internal 
apperceptions or reflections of the Mind upon himself).66 It remains 
unknown how are these groups to be rightly redistributed (in order to 
tally with the new conception).

[15. 1] In order to declare that (the items of the old division) can be syste
matized under the. head of the Mind-Constructor as special categories 
of ideas in which he manifests himself, the particular items of the 
Constrution of the phenomenal world are indicated. (The Category of 
the ideas of things corresponds to the six categories of sense-objects; 
the category of the ideas of living beings corresponds to the six cate
gories of sense-organs; the category of the ideas of sensations corres
ponds to the six kinds of sensations in the old division, and the category 
of the ideas of Ego is an additional item absent in the old classification)*

A  second interpretation o f  the stanza

[15. 3] There also is (another interpretation of this stanza). (The initial 
stanza, in the words) „The Universal Constructor of phenomena exists" 
merely asserts his existence, but says nothing about his essence. Nor is 
the reason indicated why notwithstanding the unreality of the division 
into object and subject, there is an inveterate belief in its reality. Neither 
has the reason been indicated why (instead of believing in the reality 
of the external world) we should believe in the unreality of the division 
of existence into an objective part and a subject grasping it.67 Therefore 
in order to indicate all this, the stanza says:

The Mind itself appears to us 
A s a  projection o f  things an d  living bodies 
A n d  as ideas o f  an Ego an d  Sensations.

[15. 8] The essence of the Creator of the world illusion is the Mind (himself^ 
his creative imagination). The Mind is here understood together with 
the mental phenomena inherent in him, but predominantly68 the Mind 
himself (the pure Mind) is here referred to.69
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[15. 9] The cause of our inveterate belief in the real existence of a subject 
and his objects (consists in the character) of our ideas of inanimate 
and living things (which always appear as projections into the external 
world).

[15. 11] The reason why we should believe in the unreality of the division 
into object and subject is stated (in the words of the stanza):

Their objects do not exist how ever
A n d  without them unreal are also these ideas.10

§  9. Another division of ideas in three, resp. eight, classes. Hind-store 
ideas, Ego-ideas, six kinds of sensational ideas71

[15.12) Among these four classes, the two first classes, viz. ideas of things 
inanimate and of animate bodies constitute the Mind-store together 
with its satellites of mental phenomena.72 It consists (exclusively) of the 
process of maturation in the Subconsciousness (of the influence of 
former good or bad deeds) and has therefore no outspoken moral 
character of ist own.78

[15. 13] (The second class is constituted by) the idea of a Self (or Ego), it 
represents the phenomenal Mind with the inherent satellites (of egotistic 
feelings). Since it always possesses the vices (of Egotism), it is morally 
not quite indifferent, it is an element (always) slightly vicious.74

[15. 14] (The third class is constituted) by sensation ideas. They are the six 
classes of sense-perceptions (inclusive of the apperceptions by the inner 
sense), perceptions visual and others with their satellites75 (of feelings 
and volitions). (From the moral point of view) they are either good 
(i. e. propitious to Nirvana) or bad (unfavourable for Nirvana) or indif
ferent, (accordingly as they are associated with a good, bad or indif
ferent volition).

[15. 16] Thus we have (in our system together) eight categories of ideas, 
viz. 1) ideas of things inanimate and animate, (or of the external world), 
2) ideas of a Self (or Ego) and 3—8) six kinds of perceptive ideas 
(inclusively of the apperceptions of the inner sense). They are accompa
nied by their satellites (of feelings, ideas and volitions). They all arise 
out of the subliminal Mind Store (the Psyche) under the influence of 
cooperating forces (which bring their germs to maturity). They mani
fest themselves in the five modes of phenomenal existence (as infernal 
beings, as ghosts, brutes, men and gods) in accordance with the possi
bilities (of each individual being). (The subconscious Mind-Store-theory 
thus represents) the second (of the four) great principles (intuited by 
the Saint directly at the moment* when he attains omniscience, viz. the 
so* called) Truth of the Origin of Phenomenal Life.76

[15. 18] (The difference in the fate of all the classes of living beings is con
ditioned) by a difference77 which is produced in the subliminal Mind-
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Store in accordance with the influence of former moral, immoral or 
neutral deeds, owing to which ideas arise of mutually discrepant cha
racter, (these ideas constitute the whole of all the manifold, phenomenal 
individual existences in all the spheres of life).78

[15. 21] How is it that our ideas take the form of external objects if there 
are none in existence? (We sometimes mistake at a distance a post for 
a man), but if there were altogether no men in existence, never would 
a post appear to us in the form of a man. This objection is futile 1 (Whe
ther known or unknown the object always appears as something external 
to consciousness). Indeed when an idea of a thing arises there is in the 
mind of simple people79 an inveterate habit of thought to believe in the 
real existence of the object outside our consciousness; e. g. people 
suffering from eye-disease have a constant vision of flying locks of 
hair, (they naturally perceive them as external to their consciousness). 
In order that they should quit this their belief (in the reality of things 
existing outside their consciousness), it is said to them „it is a mere 
idea, it only has the form of an external thing or of a living body,8<> 
just as with ophthalmic people the vision of flying hair (has the appear
ance of an external thing) without the reality".

15. 26] Thus it is that the interdependent Elements81 of the phenomenal 
world are (nothing but ideas), mental realities of eight different kinds.82 
It is here asserted that they represent the Constructors of phenomenal 
reality (i. e. they represent our Mind or its creative imagination).

V a s u b a n d h u ’s C o m m e n t  a n a l y z e d  by  S t h i r a m a t i

[16. 1] (Vasubandhu says that „the ideas of things inanimate reduce to sense- 
data), such as coloured (surfaces and shapes appearing as external) 
things", i. e. they (the inanimate things) in their essence represent 
coloured (surfaces), sounds, smells, tastep, contacts 88 and objects of the 
inner sense.84 They are projections" because they are produced as 
images having such forms.

[16. 2] „Ideas of animate things are ideas of one’s own or another one’s 
continuity of life superimposed on the five sense-organs" says (Vasu
bandhu), (i. e. superimposed) on the five sense-organs which are the 
indication of animal life, because they represent the places to which 
(the beings) are extraordinarily attached.85 Sticking to them or attached 
to them is the living organism. On the basis of the production of 
such images (of organized bodies) we have ideas which are their 
projection (into the external world).86

[16. 6] (Vasubandhu says) „the idea of the Self is the Mind (itself, but not 
the pure Mind of the Absolute), it is the phenomenal Mind since it is 
intimately connected with egotism". Because the phenomenal Mind is 
always intimately connected87 with egotism, with a belief in the reality 
of a Self, with the love of the Self and a pride in it and because these
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feelings are directed towards the Self, it is quite all right (to consider) 
the phenomenal mind as the idea of the Self.

[16. 9) The six sense-perceptions (five according to the number of outer 
senses and one apperception by the inner sense) are ideas (founded) 
on sensations (says Vasubandhu). They are sensation-ideas because 
they appear in the form of apprehender-ideas. On the basis of their 
production in this active form of an apprehending (consciousness) they 
are (called) sensation (or intimation) ideas.

[16. 11] „Their objects do not exist however" (says the stanza), i. e. there 
are no external objects corresponding to these four classes of ideas*

[16. 12] (Vasubandhu says) ^because there are no (separately)-formed ideas 
of things inanimate and living bodies (beyond the ideas which appear 
as apprehending them); and because (the ideas apprehending them as 
external objects, viz.) the ideas of the Ego and his sensations, are wrong 
perceptions, (since they represent to us as existing in the external world 
things that do not exist there at all)",88 (therefore there are no external 
objects at all).

[16. 13] This means that the ideas (of external things), of inanimate things 
and living bodies, since they represent the objective (passive) part (of 
cognition), cannot be said to represent wrong perceptions. (They are 
no perceptions at all). Just their deficiency in having a separate form of 
their own,89 (their coalescence with the ideas apprehending them), 
proves that there are no external objects (separate from the ideas 
grasping them).

[16. 15] But other philosophers maintain that the external object is not alto
gether formless, since it has that form which the perceiver imposes on 
it. However the unreality of the external world is sufficiently established 
by the illusive character of these ideas.90

[16. 16] (But what indeed is the form of an object?) It is either the manner91 
in which it is conceived, e. g. as being something instantaneous. This 
(perceptive character) the external object does not possess, since it 
represents an apprehended, (but not an apprehending) part. This means 
that if something is not an apprehender, (i. e. is not a perceptive idea), 
it can have no form (and therefore does not exist at all). Or the „form" 
of an object, may mean (its projection, i. e.) the distinct feeling of the 
presence of the object in the ken.92 This the two categories of external 
things, inanimate and animate, do not possess, (because they appear as 
the objective part lying outside consciousness). Hence the formlessness 
(which we are obliged to ascribe to the external object) establishes its 
non-existence.93

[16. 19] (Now, we have established that inanimate things reduce to sense-data 
and the animate ones to the presence of sense-organs). If both these 
categories are formless, how is it that they are different, (their difference 
is it not a difference of form?) Indeed on the one side we have colours
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and other sensible qualities, on the other the organ of vision and other 
sense-organs. Under these conditions it must be asked what is the 
advantage of idealism (over the old realistic conceptions) equally admitted 
in life and in science. These establish the separate existence of sensible 
qualities, on the one hand, and of sense-organs on the other. Why should 
we reject them and replace them by (the reality of the Mind alone), the 
Mind which is supposed to be not different from them in his essence, 
(under the pretext that) there are altogether no objects outside the 
Mind?

[16. 23] This must be explained on the following (analogy). Although our 
consciousness does not contain in itself a real plurality of different 
objects, it has the capacity of producing a manifold of ideas. Each is 
produced from its own germ (which lays dormant m subconsciousness) 
and is strictly peculiar to the respective continuity (of conscious mo
ments constituting a given personality).94

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

[17. 2] The yogins again, when plunged in transic meditation, being engaged 
in the concentrated contemplation of the horrible, perceive whole areas95 
completely covered, without a free place, by skeletons. The same hap
pens in the so called k r t s n a y a t a n a  exercises when the yogin con
centrating his attention on a piece of earth perceives the whole of the 
horizon filled up by it.

[17. 4] Now, it is quite impossible that, if the appearance of ideas were strictly 
conditioned by the presence of corresponding external objects, they 
could arise independently from the latter; nor is it possible that these 
ideas should represent something quite different from the external 
objects which are supposed to have produced them.

[17. 6] Therefore it cannot be doubted that all perceptions, which represent 
external inanimate and animate things are produced without any pre
sence in the ken of such objects. And therefore (the two other cate
gories of ideas), those which represent the Self and those which repre
sent its sensations, are wrong ideas, since they represent an apprehend
ing part where there is altogether no corresponding apprehended part.

A nother interpretation o f  stanza 1 3

[17. 9] Or (the meaning can also be the following one). (The words „their 
object does not exist" mean) — the object does not exist in that form 
which is constructed by the Mind, (by its creative imagination). (The 
object is wrong and) a wrong idea is produced by a wrong object, as
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e. g. (the wrong* idea) of a tiger is produced (when a noise is mistaken) 
for his roar.96 (The object accordingly will not be altogether non-exist
ent, but it will be immanent to consciousness).

[17. 11] However it is our principle that (an idea cannot be divided in two 
parts, the one grasping the other, because if we reduce cognition to 
a moment of simple awareness, this) awareness (is pure), it is devoid of 
another part (i. e. an objective immanent part) constructed by a second 
act of awarenes.97

Therefore just as there are no external inanimate and animate 
things corresponding to their ideas, there also is no objective Ego and 
no objective part immanent in the ideas of perception.08

[17. 13] And since there are no objects (says the stanza) „their ideas are 
likewise unreal". An idea is something that apprehends.99 If there is no 
apprehended part there can be no (corresponding) apprehender p art.100 
Therefore, since there are altogether no objects, the ideas in their role 
of apprehenders101 of reality do not exist (they are not ultimate realities), 
but they are not unreal in so far as they are mere imagination of things, 
of living bodies, of Ego’s and of perceptions (they have the reality of 
mental facts).

[17. 16] If we would deny also the reality (of these mental facts) we would 
run into the (Madhyamika) theory of universal negativity, because with 
the only exception of the reality (of ideas qua ideas), we do not 
assume any other reality (in them).

£17. 17] On the other hand if we assume (in the idea itself an objective part) 
which is different from it, how is its apprehension to be accounted for? 
How is this splitting (of one idea into two parts) possible?102

[17. 18] Consequently finally established is the principle which we have 
asserted at the beginning, i. e. the apprehended part and the apprehend
ing part do not separably exist, but t h a t  c o n s c i o u s n e s s  w h i c h  
w r o n g l y  r e p r e s e n t s  t h e m  as  e x i s t i n g  i n t h e  s h a p e  of  
s e p a r a t e  r e a l i t i e s ,  actually exists. Therefore (as it is stated in 
the stanza):

The U niversal Constructor o f  phenom ena exists!
But he h im self does not contain any division  
In two parts (an  apprehended part 
A n d an apprehending one).

§  10. The Postulate of Buddhism

£17. 21] (The next stanza) begins by emphasizing that this (principle, the 
principle namely that a real consciousness constructs an unreal pheno
menal world must be regarded as firmly established).

[Stanza 1. 4] Established have we therefore this
That our (consciousness) creates illusion.

<X>. H. LLJepSarcHOH ^
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(R eality ) is not such (a s  it appears),
N or is it a  toted blank
Because extinguished can  be that Illusion ,
A n d this extinction m eans Salvation . '
Such is our Postulate.

V a s u b a n d h u ’s c o m m e n t

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

Extinct Illusion m eans Salvation .

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

S;t h i r a m a t i 9 s c o m m e n t

[17. 23] Established is therefore the illusive character of these four catego
ries of ideas. „Therefore“ means in accordance with the reasons given, 
above in the stanza:

A n d without them  
U nreal are the ideas .

[17. 24] In order once more to emphasize the reality (of the Mind although* 
he) creates mere illusion and to prove the illusory character of the divi
sion (of concrete reality) into an apprehended objective part and an 
apprehending subjective one; (the stanza) says:

It is not such (as  it appears),
(N or is it) a  total b lank .

[18. 2] We can also explain the word „therefore“ (in the first line of the 
stanza) as referring to the reason which will be indicated later (i. e. in 
the second half of the stanza). In pointing to it (the stanza) says:

It is not such ( as it appears),
(N or is it) a  total b lan k .

[18. 4] (Reality) is not such as it appears (in the phenomenal world), nor is’it 
an absolute non-Ens. Indeed it appears as divided into a cognized part 
and a cognizer part. But of them, first of all, the cognizer part is evi
dently unreal, because from the four categories of ideas (which represent



the totality of our mind) two are not cognizers at all, and two are 
wrong cognizers. (The categories of things inanimate which reduce to 
sensible qualities and the category of living bodies which reduce to 
sense-organs are exclusively objective, they are not cognizers; the 
categories of the Ego and of our sensations are wrong cognizers, 
since they project into the external world things which do not exist 
there at all). But the (immanent) cognized part of our consciousness 
also does not really exist, because (there can be no immanent object). (Pure 
consciousness) is absolutely devoid of every (second) essence imposed 
upon it by another special mental act. (Thus the immanent object is an 
illusion, pure consciousness is neither a cognized nor a cognizing part). 
But it neither is a total blank.

[18. 8] (Vasubandhu says „that does not mean that behind the phenomenal 
illusion) there is absolutely nothing real, because although being a mere 
illusion (it has a real cause) by which it is produced". This means that 
although a reality by itself, the shape in which it appears is an illu
sion,104 (but this illusion is a real fact) just as a magical vision (is a real 
fact although it represents an illusion). The word „mere" (in the phrase 
„mere general illusion") has the aim of excluding anything else, (the 
whole phenomenal world itself is nothing but illusion).

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

[18. 14] (The answer then is stated in the stanza) —

This is our Postulate,
Extirttt illusion m eans Salvation .

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

[18. 17] „Otherwise, (says Vasubandhu) — i. e. if we admit the absolute 
unreality (of illusion) — there will be neither Bondage, nor Final Deli
verance". If this trascendental illusion (this wholesale error) did not 
really exist, there would be no obscuration of reality and consequently 
also no Bondage, (no phenomenal life). And since Salvation means salva
tion out of a preceding bondage, there equally would be no Salvation.

3*
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[18. 20] But then indeed, on the one side, you do not admit the reality of 
that shape of the world in which it appears to us and, on the other side, 
you do not admit its total unreality, (what do you admit then?) In order 
to answer such a thought of the opponent (the stanza says):

This is our Postulate,
Extinct illusion is Salvation .

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

[18. 22) „Otherwise, (says Vasubandhu) there will be neither any Bondage 
nor any Final Deliverance". W e would be rightly accused of denying 
both the impurity (or phenomenalization) and purity (or sanctification of 
Reality).

[18. 23] But if it is so, (if the bifurcation of reality into one part grasping 
the other is not ultimately real), how are we to explain that all living 
beings beginning105 from brutes (up to the higher classes of gods) perceive 
the world in apparent (division)? However if this division would represent 
absolute reality, in this case the impurity (and oppression of phenomenal 
life) would last eternally. There consequently never £would be any Nir
vana!

[19. 1] And likewise (on the other hand) if we admit no transcendental 
illusion at all, there could be no (phenomenal) wretchedness; absolute 
purity (and bliss) should be existent in all eternity. In both these cases 
the struggle for Final Deliverance would be senseless.

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

The Universal Creator o f  the w orld illusion exists,
But he h im self does not contain any division  
( O f one part o f  reality grasping the other).



Chapter III

THE THREEFOLD ASPECT OF THE CONSTRUCTOR OF PHENOMENA

§  1* General statement

V a s u b a n d h u s  c o m m e n t

[V. 3. a. 4] After having thus indicated the particular essence" of the 
Constructor of Phenomena (i. e. after having mentioned the four 
categories of particular ideas in which he manifests himself) his 
inclusive essence" will be explained (i. e. it will be indicated) how 
in him alone, in him exclusively1 (i. e. in every particular Ens) a threefold 
aspect is included.

[Stanza 1. 5]
A s an objective (p a r t)2 t'is totally im agined ,
A s the Constructor o f  that thing im agined  
It is (reality) interdependent,
A n d  as the merger o f  the subject with the object 
V is ca lled  (the Absolute)
The non plus ultra o f  R eality?

Among these (three aspects) the one which represents (reality) 
as an „object" (in contrast to the subject) is entirely a construction of 
our imagination. The Constructor of this (coistructed) phenomenon 
(is a moment of pure consciousness) „dependent" on other (preceding 
moments). The merger of this (constructed) object with the subject 
is called the Ultimate, the Absolute Reality.4

S t h i r a m a t i ’s c o m m e n t  •

[19. 5] (Vasubandhu says), „the inclusive essence will be indicated". This 
either means that just6 the inclusion (of the three aspects) constitutes 
the essence (of the Constructor), or it means that (this Constructor) 
possesses an essence which is characterized t h r o u g h  the inclusion of 
these three aspects.6

[19. 6] Now why is this (inclusive character) indicated? (The reason is the 
following one). It has been stated above that the Constructor of pheno
mena (i. e. the Creator of the illusion of phenomenal reality) alone 
exists. He is free (of the relation) between an apprehended object and 
a subject apprehending it. However other scriptural works declare
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that there are (in him) three different essences (viz. an imagined one, 
a real one and an absolute one). Therefore in order to show that there 
is no contradiction with these works the inclusion (of the three essences 
in the one) is here indicated. The Expositor (Vasubandhu) therefore 
(emphatically) states „alone in the Constructor of phenomenal Appear
ance, in him exclusively" 7 (are the three aspects included). (This is 
expressed in stanza 1. 5):

A s an objective part t is  totally imagined,
A s the Constructor o f  the thing im agined  
It is reality interdependent.
A n d  as the m erger o f  the object with the subject 
7*is ca lled  (the Absolute),
The non plus ultra o f  R eality .

[19. 13] The object and the subject of cognition (are correlative). They are 
devoid of proper reality (each in itself, separately from the other). 
Although not (ultimately) real, they are imagined as being real. There
fore this their aspect is called „totally imagined". It does not exist in 
ultimate reality,8 but in every day life (it is supposed) to be real and 
is spoken of (as if both parts were) realities by themselves.

[19. 15] (The second aspect is the aspect of causal) dependence. Since the 
origination of every real thing is strictly dependent on (a complex) of 
causes and conditions (the real thing, the Thing-in-Itself) is called the 
Dependent.9

[19. 16] With reference to it the following stanza has been composed:

(B y  creative im agination) not constructed ,10 
From  cooperating causes originating,
(Connotatively) unutterable at all,
The thing's own essence is D ependent;
77s the dom ain o f  Pure Reality ,
B ut it is yet ph en om en al}1

[19. 20] The (non-plfenomenal), the ultimate aspect of Reality consists in 
its „non-duality" (i. e. in Monism, in the Universal character of the 
absence of a division into object and subject as inherent in every single 
Constructor of a phenomenon).12 It is not dependent on causes, (eter
nally) immutable and therefore Perfection (of Reality). With regard to it 
the following stanza has been composed:

Perfection o f  reality consists
In the fu ll  absence o f  reality im agined .
O f non-discursive13 (direct Enlightment o f  the Saint)
T is  the dom ain exclusive.14
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[19. 24] (The stanza says) „on behalf of object", i. e. (it is totally imagined) 
as an objective part. In the same manner (the words of the stanza) 
„as the Creator of the thing imagined" and „as the merger of the 
object with the subject" must be interpreted (namely as definitions of 
the second and the third aspect of the Constructor).

[19. 25] (Vasubandhu says) „object here means the totally imagined form 
of it". Objects are here15 of four kinds, 1) the sense-data, 2) sense- 
organs, 3) the E g o 16 and 4) its sensations. These four kinds of objects 
are (mere ideas), they are not to be found in the Constructor of pheno
mena (i. e. in reality) in that form in which they are imagined. Thus it is 
therefore that the first aspect which is entirely constructed by imagina
tion has no reality (at all).

[19. 27] There is also (another stanza) on this (subject):

Im agination (is the Mind),
V is not itself created  by im agination }1 
But by another m ental act.
V is split in two, ( an object an d  a  subject).
N o ultimate reality obtains 
In this dichotom ized form .18

[20. 3] (Vasubandhu says) „The creator of this thing imagined (is a moment 
of consciousness) dependent on other (preceding moments). It is called 
*dependent-on-other (things)", because it is not self-existent (not causa  
sui), since it depends on, or is produced by, causes and conditions.

[20. 4] (Vasubandhu says) „the merger of the object with the subject is the 
ultimate, (the Absolute Reality)". It is called „the ultimate" because 
(of a double kind of perfection), 1) the perfection of immutability (as the 
absolute whole of existence), and 2) the perfection of Truth (as cognized 
by the mystic omniscience of the Saint only).19

[20. 6] (It should be noticed) that when we here assert that the Constructor 
of phenomena contains no duality (i. e. no object-to-subject relativity) 
this refers to the division (of reality) into an objective and a subjective 
parts, but not to the absence of every relativity. It is just in this 
Constructor of phenomena that Causality (i. e. causal relativity) prevails. 
For this reason it is called the Dependent. This same (Dependent Ele
ment), but having a (superinduced) object-subject form constitutes the 
(first), the totally imagined aspect (of the Constructor). Again this same 
(Dependent Element), but layed bare of the object-to-subject (and effect- 
to-cause) relativities is the Absolute. Thus it is that the Constructor of 
phenomena (i. e. the. Thing-in-Itself) includes in himself all three 
aspects.

[20. 12] And thus it is that (the idea) of the Constructor of the pheno
menal (worlds) points to that Pure Reality which at first must be 

# thoroughly investigated, (then) must be layed bare (of all superinduced
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illusion) and (finally) intuited directly by the Saint in a moment of 
mystic enlightment when all illusion has been cleared away (and Omni-* 
science attained).20

§  2. The unreality of the external world

V a s u b a n d h u ’s c o m m e n t

[V. 3. a. 6] We will now demonstrate the essence of that expedient through 
which the negative characteristic21 of the Creator of Illusion (i. e. the 
ultimate [unreality of the division into object and subject) can be 
realized.

[Stanza 1. 6]
When (the Pure Spirit) is considered  

A ll other objects disappear 
When disappeared have a ll the objects 
Their apprehender also disappears .

This means that when Pure Awareness22 is intuited (as the unique 
ultimate reality by the transic enlightment of the Saint) the perception 
of the objective world disappears and, when the perception of. the 
(pluralistic) objective world has disappeared, then, taking one’s stand 
on th s non-perception of all objects, the perception of Pure Awareness 
itself (in the role of a perceiving subject) likewise disappears. Such is 
the method of (gradually) realizing the (ultimate) reality which re
presents the merger of the apprehended object and the apprehending 
subject.23

S t h i r a m a t i ’ s . c o mm e n t

[20. 14] As long as this (ultimate reality which is) the |Constructor of the 
phenomenal world is not thoroughly investigated, as long as attributes 
(are to him ascribed) which are not (ultimately) real, he presents 
himself as a (pluralistic) world of Appearance with its illusion, (moral 
and immoral) deeds and rebirths.24 Therefore in order thoroughly ta  
know that the world of Appearance is an illusive attribute (of Absolute 
Reality) and in order to show the expedient through which this can be 
known (the following stanza) has been composed:

When the (Pure Spirit) is considered  
(A ll other objects) d isappear;
When disappeared have (a ll  the objects)
(T h eir  apprehender) also disappears.

[20. 17] (This means that) such is the essential feature of the Constructor of Ap- 
perance, or that this absence of the object-to-subject relation is itself the 
negative essence (of the absolute reality of the Constructor). (Vasubandhu 
says) „can be entered", i. e. cognized. (The words) „its expedient*
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refer (to that mystic intuition of Monism) after attaining which the Saint 
realizes that this (division of reality into an apprehended object and 
a subject grasping it) is an illusion.25 It refers to the double proficiency 
(of the Bodhisattva to get rid of the belief in the existence of an 
external world, înd to "get rid of the belief that there is a consciousness 
really apprehending it). It begins to be reached on the Path of Training 
(preparatory to the Path of Vision) when all objects wheresoever they 
might exist will appear as fully absorbed in the (unique, undifferentiated) 
Absolute.26

[20. 20] The aim of the stanza is indirectly to point to this (Mahayanistic 
Path of Illumination of the Bodhisattva). (Vasubandhu explains) „when 
Pure Awareness is intuited (as the unique ultimate Reality), the percep
tion of a-(real) objective world disappears". Pure Awareness means 
non-existence of external objects. A representation which exhibits the 
form of a patch of colour or any other (external thing) arises out of 
a germ which having attained maturity appears (from one’s Subliminal 
Mind-Store), but the patch of colour as an external object does not 
exist. (The Bodhisattva thus begins) by realizing the non-existence of 
the apprehended object in founding himself at the same time (provision
ally) on the existence of the apprehending subject.

[20. 24—21. 1] Indeed (in order to arrive at the conviction that the external 
world does not exist) he should argue thus. A representation can 
depend on an external object either at the moment when it arises or 
(at a subsequent moment), when it has already arisen. But at the 
moment when it arises (being in statu nascendi) it does not yet exist 
and cannot therefore apprehend the object. Neither can it do this 
(at a subsequent moment) when it already has arisen, because when 
arisen it already contains, the (ready) image of the object. A repre
sentation indeed has no other function to fulfil as to appear in project
ing the object into the external world. A representation has not to 
take action in order that we may say „it perceives the object".27

[21. 5] But supposing an object is employed about simultaneously existing 
representations, not about nascent ones; however under these condi
tions28 the production of the representation will not be owing to the 
external object. The whole hypothesis of such an origin becomes 
senseless, because the perception of a simultaneously existing object is 
excluded (by our fundamental theory) of the instantaneous character of 
every reality (the object, if it represents a cause, must precede the 
representation, but being instantaneous it will exist no more at the 
moment when its cognition will be produced, thus the simultaneous
momentary existence of the objective cause and of the representation 
produced by it are impossible).29

[21. 8] According to the same30 (principle of instantaneous reality) an object 
cannot be apprehended by a representation as long as it has not under
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gone some change of its own condition. (There are some philosophers 
who therefore) surmise that the object undergoes a change of condition 
just at the moment when it is grasped. (A new quality, viz. „cognized- 
ness“, is produced in it). But then we nevertheless will be obliged to 
face the consequence that a changed condition of the object will (really) 
be grasped, and therefore an object will be perceived which (as a matter 
of fact) has become a different object.31

§  3. Repudiation of the Sautrantikas

[21. 11] There is another (philosopher) who professes the following theory.82 
(All existence being instantaneous), it is just the disappearing thing 
that is the object and the cause of our cognition which arises (in its 
track in the next moment). It is its (special) cause which is distinguished 
from all its other causes and conditions by creating the image of the 
object and projecting it (into the external world).38 This same philosopher 
assumes that either the atoms of colour or of some other stuff, themselves 
or their assemblages, are thus the (real) objective cause (of the image).34

£21. 15] (We answer.) In either case there is an impossibility, (neither the 
single atoms nor their assemblages) can be objects. Indeed every per
ception arises as representing either a jar or a cloth or such sort of 
thing, it never represents an atom. It is however impossible that our 
cognition should contain the image of one thing while its object would 
be a thing quite different.

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

[21. 18] When another philosopher35 maintains that only aggregates of atoms 
become objects of perception, not single atoms separately, this his 
objection is futile. Although the atoms be assembled36 they can be admit* 
ted as objects of perception only singly, not as aggregates, but such 
a perception of atoms, one by one, never arises. They always appear 
as aggregates. Just for this reason the atoms cannot be the real objects 
of perception.37

[21.23] Moreover an aggregate of atoms cannot represent a (real) object (as the 
real cause of its perception for the following reason). (An aggregate is 
always a nominal Ens) and a nominal Ens can never be the cause 
(of whatsoever). Indeed when (we speak) of a cause producing cognition 
(a real, efficient cause is meant), just, as the immediately preceding 
moment in the stream of consciousness is a real efficient cause (of the 
following moment). The object-cause should also be assumed (as a real 
cause, but being a nominal entity it cannot be a cause).
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Thus it is that (the theory of the Sautrantikas maintaining that an 
instantaneous object produces) just at the moment when it disappears 
a cognition (arising in the following moment) cannot be admitted.

§  4. Repudiation of the Sarvastivadins

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

[22. 1] There are some (realistic philosophers) who maintain that even in 
dreams and hallucinations our representations are not altogether 
without any external object, since their object is a mark88 (left by the 
object). Such a mark is a reflection (coming from it), it has the nature 
of an energy (being neither a physical nor a mental object, but 
a force).39

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

£22. 4] (But even if we admit the existence of such an external force, we 
must face the former dilemma, viz.) the representation will be either 
nascent or ready produced; neither the one nor the other, as has been 
stated above, could apprehend an object (the nascent because it does 
not yet exist, the ready produced, because being produced, it has 
nothing more to do and disappears at once).40 Consciousness itself, since* 
it contains the image of the object, represents its reflection, there is 
therefore no need to assume the existence of a specific energy (for the 
sake of explaining the presence of ideas in dreams).

£22. 7] That consciousness itself contains representations, this must be neces
sarily assumed.41 If it did contain in itself no images (if it were image
less pure consciousness) it would be quite impossible to establish 
a definite correspondence between the object apprehended and the 
cognition apprehending it (since the apprehending pure consciousness 
would be always the same).

[22. 9] There is another (philosopher) who thinks that in dreams as well as 
in the yogi’s meditation, (viz. when the yogi concentrates all his 
thoughts on the mental contemplation of the disgusting and horrible 
condition of a putrified dead body), there necessarily is some kind of 
penetrable (transparent, subtle) matter representing the external object. 
However such an object (if it were real) would possess real colour, 
figure and other (physical qualities) and this contradicts the permeable
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character of this (supposed) external object cognized (not by the senses, 
but by the Mind only). And indeed with the only exception of the „latent 
matter" (of the V a i b h a s i k a s ) n o  other kind of permeable42 matter has 
been assumed in science.48 Therefore this is a mere (futile) hypothesis.

[22. 12] There are other philosophers44 who maintain that only such objects 
can be perceived in dreams of which we have had a former experience, 
because a blind-born man cannot in his dreams perceive e. g. the colour 
blue.

[22. 14] But (we reply), it is not true that a blind-born man does not perceive 
colours in his dreams.45 He only does not know them by name, be
cause their names have not been taught to him, and he therefore cannot 
talk of them to others. (Even if we assume that we can see in dreams 
only such things which we have had some previous experience of), why 
should we deny that a blind-born can perceive colour in dreams? He 
certainly has seen colours in some of his former existences. Dreams 
are not restricted to objects experienced in the present life. There is no 
difference between a waking and dreaming man in regard of whether 
their ideas refer to the past, the future or the present. It is therefore 
pure fancy to maintain that dreams can refer only to some actual 
experience (of the present life).

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

^[22. 23] (Vasubandhu says) „basing oneself on the non-perception of any 
objects the non-perception of Pure Awareness (in the role of a perceiv
ing subject) is likewise produced". Just as the object, which our 
productive imagination constructs as apprehended outside our conscious
ness, does not exist and (the Bodhisattva) thus enters in an objectless 
domain (of thought) in basing himself on the principle of Mind only; 
just so (v i c e. v e r s a) in basing oneself on the strength (of the prin
ciple) of the unreality of the apprehended object, the unreality of the 
subject apprehending it, (the subject) of that pure intimation which 
apprehends, is likewise realized. Indeed (these notions are corre
lative), the apprehending part exists only as dependent on the apprehend
ed one. If the apprehended part does not exist, neither does the 
apprehending one exist.

[23. 2] It is therefore established that (the Bodhisattva) thus cognizes the 
unreal essence of the object and the subject, (these object and subject) 
being in their essence mental constructions. But that does not at all 
affect (the ultimate reality of the underlying Element) which is the 
Constructor of the (imagined) phenomenal world.
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[23. 3} Now (since object and subject are correlative and equally unreal in 
a monistic universe), why does the Bodhisattva not begin by first 
establishing the unreality (of the subject, i. e.) of pure sensation 
itself (in the role o f. the cognizer of an object in the ken)? (Why 
should he begin by repudiating the reality of the object, i. e. of the 
external world?) (The reason is the following one.) The reality of 
the subject which apprehends the external objects depends upon 
the real existence of these objects.; But when (it is proved that) there 
is (absolutely) nothing which could be an external object, that reality which 
represents the objective part of cognition disappears and the Bodhi
sattva is easily at home (in a purely spiritual Universe). But if, on the 
contrary, he would have begun by denying the reality of the apprehend
ing subject, this would have meant (Nihilism), a total denial of every 
reality (whatsoever it might be), since the relativity of the apprehended 
and the apprehending parts would not have been (rightly) understood.46

{23. 7] And the Bodhisattva attains this stage of (monistic) intuition which 
lies passed the spheres (where reality) is distinguished into object and 
subject at the close of the first period of incalculable eons, if he has 
practiced the Path of Accumulating Merit47 without interruption.

[23. 9] Thus taking his stand on the conviction that all is Mind only, the 
Bodhisattva realizes (a world) in which there is no Matter. He enters 
the trance called the Stage of Warm Belief48 — this being the first 
degree of the Transcendent49 Mahayanistic Path of Training (when the 
unreality of the Elements of the external world reveals itself to him, 
though but slightly).

[23. 11] Next to this he enters the condition called the Headway-trance,60 
(the second degree of this Path, the degree where the light shed on 
the unreality of the external world is intensified). After that he (beco
mes absorbed) in the trance called the Persevering51 one, (being the 
third degree of this Path) where the representation of the objective 
world has completely vanished and the idea of the unreality of the 
subject who was perceiving it dawns unto him.

[23. 13] Next to it (the Bodhisattva, as Vasubandhu puts it,) „taking his 
stand on the non-perception of objects, creates a non-perception (even) 
of that simple awareness" (of the presence of an object in the ken, 
which represents the Mind in its role of an apprehending conscious
ness). He is then absorbed in the trance called the Highest Worldly 
Condition" (the last degree of the Path of Training) which is associa
ted with a Gnosis and all those mental phenomena which are its satel
lites.62

[23. 15] After this comes the Path of Transcendent Enlightment. There 
only the all-pervading (Absolute, the foundation) of the miraculous 
powers of a Bodhisattva becomes visualized. The Bodhisattva enters 
the first stage of Saintliness. It is a mental act (of undivided, monistic
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co g n itio n ) of Absolute Reality, it is not an emotional act as the acts of 
(undivided) overwhelming feelings (of the Bodhisattva, his feelings of 
Love, Commiseration, Sympathy and Equanimity which although being 
meritorious do not lead to the cognition of the Absolute).58

§  5. Cognition of the Monistic Absolnte

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

V a s u b a n d h u ’s c o m m e n t
[V. 3. b. 2] Since there are no objects which could be perceived, (real) 

perception is impossible.

S t h i r a m a t i ’s c o m m e n t
[23. 18] (The author, Maitreya goes on) to show that the essence of the 

intuition (of the Absolute) consists in a non-perception (of the pluralistic 
phenomenal World) and says:

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

[23. 20] This also (means) that our initial thesis, (the thesis namely) that the 
Creator of the phenomenal world (i. e. the Thing-in-Itself) can contain 
no duality (of an apprehended object and a subject grasping it), this 
thesis becomes established in this (other) formulation (inasmuch as the 
monistic principle can be) introspectively realized by every individual 
(in the depths of his own consciousness when concentrated in the 
deepest transic meditation).54 (The non-perception of the pluralistic 
world is a non-perception of duality, or Monism).

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

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

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

[23. 24] The word „perception" can be interpreted either as a process, or 
as the agent or the instrument (of perception). All the three meanings 
require the complement of an object and are not possible without it. 
But (since the object does not really exist) it becomes proved that its 
perception is in its essence non-perception. Therefore (Vasubandhu) 
the author of the commentary says „since there are no (real) objects 
that could be perceived their (real) perception is impossible".

[24. 3] (The stanza 1. 7 further states):

It shou ld  be known therefore
That equal are perception an d  non-perception.
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V a s u b a i i d h u ’s c o m m e n t
[V. 5. b. 3] (Phenomenal perception is equal to non-perception), because it 

is not proved that this perception is a (real) perception. But although 
in its essence it is a non-perception, it nevertheless is called percep
tion, in that sense namely that it represents to us (as real) such objects 
which ultimately prove not to be real.

S t h i r a m a t i ’s c o m m e n t .  First explanation o f  the sem i-stanza

[24. 4] Their equality should be known, because there is no difference be
tween not perceiving (the manifold phenomenal world) and perceiving 
the (monistic) Pure Awareness (of the Absolute). The first does not 
(separately) exist at all, there is therefore (between them) no difference, 
(the Absolute is immanent in the Phenomenal).55

[24. 6] In order to remove the contradiction of the terms perception and 
non-perception (Vasubandhu says) „it is called perception in that 
sense that it represents to us (as real) such objects which (ultimately) 
are not real.56 But (as a matter of fact) nothing is perceived by such 
perception, since its objects do not exist. Therefore there is here no 
contradiction, because from the standpoint of absolute reality „this 
perception is in its essence non-perception".

Secon d explanation o f  the sem i-stanza

[24. 10] But others maintain that equal are the perception of simple people 
mistaking things not really existing for realities and the non-percep
tion by the Saints of (external) objects. Both (this perception by simple 
men and this non-perception by the Saints are the same thing), just as 
the illusion (representing a rope as a serpent is in its essence) a non
perception of the serpent.

[24. 12] (Vasubandhu) therefore says „it nevertheless is called perception 
in that sence (namely) that it represents to us (as real) such objects 
which (ultimately) are not real".57 (He a’so says), „although in its essence 
it is a non-perception", i. e. just as the illusion of a snake (in the place 
of a rope) is called „non-perception", (since a mistaken perception is in 
its essence a non-perception).

Third explanation o f  the sem i-stanza

[24. 15] Others again give (the following explanation). Simple people assume 
that there is a perceiving subject. But the Saint knows that this is an er
ror: there can be no perceiving subject, because there are no objects 
to be perceived. We therefore must conclude that both these views, the 
(wrong) assertion of the existence of a perceiver and its (right) denial, 
are identical (at the bottom), because in both cases invariable is 
(the fact) that if there are no objects, there can be no perceiver of 
them. (Vasubandhu) therefore says „because it represents to us (as 
real) such objects which (ultimately) are not real".
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Fourth interpretation o f  the semi-stanza

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

£24. 24] Therefore it must be known, that non-perception and perception 
are each in itself identical (with the other), if we leave alone both the 
ascribing (of unreal attributes to pure Reality) and the denying (of 
this Reality itself). Hence it is stated (in the A b h i s a m a y a l a n k a r a ) :

Nothing from  it to be taken aw ay9 
N or anything at a ll to be added ,
The Absolute should be regarded as it really is.
Who knoweth Absolute reacheth Salvation .69

[25. 3] If that is so, why then do we call our awareness (of the existence of 
something in the ken) perception, (but not non-perception)?

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

§  6. The hells, the earth and the heavens are the phenomenal 
Worlds created by the Constructor of Appearance

V a s u b a n d h u ’s c o m m e n t

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

[Sem i-stanza  7. 8\ (Ideas) are Constructors o f  A ppearance  
In a ll Three R ealm s o f  Beings 
They are the Mind an d  m ental derivates.
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These three Realms of Being are 1) the Realm of Carnal Desire (or 
of gross bodies, embracing the hells, the earth and the lower heavens), 
2) the Rea!m of (transparent, ethereal bodies, possessing) forms (but 
free of gross carnal desire, they are the residents of the seven higher 
heavens^ and 3) the Realm of Formless Existence (not attached to 
a body or a place, embracing four different modes of illimitable exist
ence).

S t h i r a m a t i ’s c o m m e n t

[25. 6] (Vasubandhu says) „that aspect (of the Creator of Appearance) 
will now be indicated (which manifests itself in a) division". There are 
indeed (three) different ways of constructing phenomenal life. They 
constitute the Realms of Carnal Desire, of Pure Forms and of Formless 
(Existence). This division itself is (most) essential, (it is called) essential 
division, because the essence of the Constructor of phenomenal life is 
characterized by it. #

[25. 8—-9] Now, what indeed is the aim of dwelling upon this essential division? 
(The aim is the following one). We have established that the Creator 
of Appearance is the only reality existing.60 (There is no real external 
world). Under these conditions the existence of worlds inhabited by 
living beings possessing gross bodies and of the worlds of (transparent) 
forms is not possible. (The immaterial worlds alone would be real). 
However (the Buddhist religion) is a religion which establishes different 
degrees of Saints in accordance with different impediments (to saint
liness) and different remedies against them. (The system of these impe
diments and remedies is founded on the system) of the various modes 
of existence in the different Realms of Being. The denial of their reality 
would mean a catastrophe for Buddhism as a religion. In order to clear 
away this contradiction, the true import of the division in different 
modes of existence is explained.61 (The phenomena in the realms of 
both gross and refined matter are ideas constructed by imagination, 
just as the formless existence is also mere imagination, but these ideas 
are not devoid of reality as ideas).

A  second explanation o f  the existence o f  different worlds

[25. 12] There is also (another theory against which our stanza is directed. 
Some philosophers maintain namely that not all mental phenomena are 
Constructors of Appearance, but only some of them. They maintain 
that the supposed Constructor of Appearance is nothing but the sub
conscious operation of the Mind preceding the production of every defi
nite idea), it is the operation of running through a manifold of sensation 
and the operation of fixing the attention on one point of it. These two 
operations of the Mind are the Constructors of phenomena, but not the 
other mental faculties.62 Therefore in order to repudiate this wrong
<S>. H. Ijjep6aTcxoA 4
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theory the stanza indicates the real import of the division into various 
modes of existence:

(Ideas) are Constructors o f  A ppearance
In a ll Three R ealm s o f  Being
They are the Mind an d  m ental derivaies.

[25. 16] By no means the „running“ and the „fixing“ operation alone repre
sent the Constructor of phenomena. But just as Matter is assumed to 
consist of primary as well as of secondary qualities63 just so (the Mind 
or) the Constructor of Appearance consists of the Mind itself (the pure 
Mind) and of its mental derivates (all mental phenomena), but not of 
the (pure) Mind exclusively. They constitute the essence (of reality) in 
all the three Realms of Being. (Every existence is mental, all ideas are 
creators of phenomena, the running and fixing operations are present 
only in a non-concentrated mind and in the first degree of concentra
tion, the three followyig degrees are free of them).

[25. 18] ^(Vasubandhu says) „the three Realms of Being are the Realm of 
Carnal Desire, the Realm of Form and the Realm of Formless Existence.

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

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

A  third explanation o f  the division
[25. 22] Others again give the following explanation. The sphere of Carnal 

Desire (or of gross bodies) consists of such living beings who have 
not extirpated in themselves all carnal desire and are endowed with 
a (gross) body, (i. e. with the ideas of gross bodies). The sphere of 
(transparent) Forms is constituted by such beings who have extirpated 
in themselves all gross carnal desire, but are still endowed with 
a (transparent) Form, (i. e. with the respective imagination). The 
sphere of Formless Existence is constituted by such beings who have 
extirpated in themselves every carnal desire and possess no material 
form (even) in idea.64 (They have an abstract non-localized existence)-

A  fourth explanation o f  the division
[25. 26] Others again give the following (simple explanation). The sphere 

of (Gross) Desire is constituted by such living beings whose life is 
controlled and shaped by the instinct of attachment to gross enjoy
ment. The sphere of (Transparent) Forms is constituted by those (hea-
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venly) beings whose life is controlled and shaped by an attachment 
to (pure, subtle, transparent) Forms of Matter. The sphere of Formless 
Existence is constituted by such living beings whose life is the reali
zation of their attachment to amorphous (ubiquitous) existence.65

A fifth  explanation o f  the division

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

A sixth explanation o f  the division

[26. 5] There are some philosophers who think that the sphere of gross 
bodies consists of beings (composed of the full list of the i8  kinds 
of component Elements of existence). They have not extinguished round 
themselves neither the phenomena of odour and taste, nor their corre
sponding sensations. Those who have extinguished the phenomena of 
odour and taste, as well as of the corresponding sensations, belong to 
the sphere of (purified transparent) Forms. (These individuals consist 
of only 14 classes of Elements). Those who have extinguished in 
themselves the fifteen classes (of sensuous component Elements) belong 
to (the transphysical, amorphous sphere).66 (They consist only of the 
three classes of Elements purely spiritual and are ubiquitous).

[26. 7] Among all these definitions what are the best ones? Necessarily to be 
mentioned is only that one which has been quoted in the first place, 
the other explanations are all dependent (on the first).67

(Although the term „Constructor of phenomena" (quoted in stanza 
1. 1) is the general title of the whole first chapter (and must be under
stood by implication in all the following stanzas), its repeated mention 
(in stanza 1. 8) is justified, because (the running exposition of this 
subject) has been interrupted68 (in stanza 1. 7) by a discussion of 
non-perception (and real perception).

§  7. The other name of the Constructor of the phenomenal worlds

V a s u b a n d h u s  c o m m e n t

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

[Stanza 1. 8. c—d]
The M ind perceives the Thing, 
Its evoluies perceive the qualities.

4 *
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This means —  the Mind (itself, i. e. pure sensation) apprehends 
the Thing alone, (i. e. the Thing-in-Itself, the pure object). The mental 
phenomena, such as e. g. feelings (pleasant and unpleasant) etc., 
apprehend its qualities, (i. e. the qualities of the Thing, pleasant or 
unpleasant).

S t h i r a m a t i ’s c o m m e n t

[26. 10] (Vasubandhu mentions) „a characteristic by another name"; this 
means that by pointing to the Mind (itself) and to its different evolutes, 
(i. e. mental phenomena), another characteristic name of the Creator 
of phenomenal Appearance is elicited. Why is that? Because engaged 
in the construction of the thing which is being constructed and of its 
qualities are (just) the Mind and the mental faculties.69 The percelvers 
of the Things themselves and of their qualities are (on the one side) 
the Mind and mental phenomena, (on the other, the same is done) 
by the Creator of phenomenal worlds. Therefore it happens that the 
Mind and the Creator are the names of one and the same thing.70*71

[26. 15] (Vasubandhu says) „among them the Mind apprehends the Thing 
alone". Here the word „alone" serves to exclude (every kind) of defi
niteness. The meaning is (that we call Mind itself nothing but pure 
sensation, i. e. the perception of the mere presence in the ken of some
thing quite indefinite), the perception of the Thing-in-Itself layed 
bare of all its qualities.

[26. 17] „The mental phenomena, such as e. g. feelings etc., apprehend its 
qualities" (says Vasubandhu). This means that they are employed 
about cognizing this or that thing- in this or that of its special functions. 
Supposing a thing has the peculiarity of being delightful or painful. 
Such a thing is the source of pleasure or pain. The apprehension 
of this (its quality) is called feeling. Supposing further a peculiar 
thing can be designated as being a woman, or a man or anything 
else, the apprehension of this its quality is called idea (or concept). 
All other (mental phenomena) must be respectively interpreted 
according to these patterns.

§  8. Controversy between the Pluralist and the Monist on the reality 
of separate mental phenomena

[26. 21] And such is (the character) of these (mental phenomena) that they 
are all (separate only in abstraction), in reality they are intrinsically 
united: by the unity of their residence (in the same sense), by the 
unity of the same object (to which they refer), by the unity of the time 
(in which they appear) and by the unity of that reality, (i. e. that 
mental thing which they represent); but not by the unity of their 
(abstract) form, since otherwise we would have the absurd consequence 
that they would coalesce and would be not different from pure Sensation.72
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[26. 24] There are however some philosophers (who favour a pluralistic 
doctrine and) maintain that every mental phenomenon, (a feeling*, 
an idea, a volition, a pure sensation) is a separate mental (reality). 
(For them) this our consciousness is a manifold of separate Elements 
appearing to us as a (thinking) substance and (its inherent attributes), 
just as the eye in a peacock’s tail (appears to us as a unity, but consists 
of an assemblage of differently coloured points inhering in some 
material substance).78

( T h e  Y o g a c a r a ) .  But how can a unity be at the same 
time a plurality?

(The V a i b h a s i k a). (This is just as in common life), people 
assume that one and the same reality can possess a variety of attribu
tes. Thus the absurdity of one reality being at the same time many 
realities is obviated.

[27. l ] ( T h e  Y o g a c a r a ) .  Your objection would have been quite all right, 
if the essence of an existential Element (a dharm a) were (for us just 
as it is for you) a final and absolute reality. But since (for us) it is 
a mere illusion of reality, your critique misses the point. We have 
stated above (in stanza 1. 4), that reality „is not such as it appears, 
nor is it an absolute blank,74 (i. e. there are Elements which are unreal, 
but there is one Element which is absolutely real; the Mind alone 
is ultimately real in a monistic universe, its different attributes are 
all illusive appearance).

( T h e  V a i b h a § i k a). That is not s o ! Scripture contradicts this. 
(We read in Scripture): „The Element which represents a feeling, 
the Element which represents an idea, the Element which represents 
a volition, the Element which represents a pure sensation, all these 
Elements are ' united, they are not disunited". However what is here 
called „union" is nothing but (simultaneousness), the simultaneous 
appearance75 of many different realities.

[27. 6] (The Y o g a c a r a ) .  (The scriptural text quoted by you) does not 
suggest for us the meaning which you put into it, because we do not 
admit that all the Elements of reality (which were established by the 
early schools) are absolute and final realities.76



Chapter IV

THE DYNAMICS OF THE CREATOR OF THE WORLD ILLUSION

§  1. The Subconscious Mind-Store or the Psyche

V a s u b a n d h u s  c o m m e n t

[V. 3. b. 5] The dynamical aspect1 (of the Constructor of phenomenal 
illusion) is (now) indicated —

[Stanza 1. 9]

(T h e M ind is double),
The one is the Foundation-M ind , 2 
The other one is actual sensation . 3 
The m ental evolutes (contained in it)
A re (feelings,* id eas5 an d  the w ill8 
Respectively) they enjoy , 7 cognize 8 
A n d  activate 9 sensation . 10

The subconscious Mind-Store (or the Psyche11) is the foundation, 
since it is the source of all other sensations. Produced from it the 
actual sensation is experience. Feeling means experiencing (pleasant 
and unpleasant retribution for good or bad former deeds). An idea (or 
concept) means a thorough experience (or knowledge of what 
a sensation refers to). The will, attention and other mental faculties 
activate (such) sensations, (i. e. convert them into actions).

S t h i r a m a t i ’s c o m m e n t

[27. 7] The only (reality which is assumed in this system is the reality 
of the Creator of phenomenal Illusion). There is no other (reality). 
Thus there (seemingly) is no room for a (real) distinction between 
cause and effect12 (in such a iponistic universe). In order to show (the 
place of phenomenal causality in it) „its dynamical aspect is indicated" 
(says Vasubandhu).

[27. 9] Thus we will have the following definition: „The Creator of the 
phenomenal worlds is Causality".13 Motion alone constitutes its essence, 
it is essentially a process.14

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

[27. 13] (The essence of the first, i. e.) of the Constructor of the world 
as he appears in a single moment of the process has been described 
above. In the sequel the process leading to a future life will be descri
bed through a description of the (twelve so called) great oppressors" 
(i. e. twelve factors converting the pure reality of the Creator into an 
impure phenomenal existence).16

[27. 15] (The stanza says—) „(The Mind is double), the one is the Founda
tion-Mind". The word „the one" refers here to the subliminal Mind- 
Store, (or the Psyche). It represents the source of all the other seven 
kinds of sensation in that sense that it is their] efficient cause.17 It is 
therefore called the (primary) cause-sensation.

[27. 18] „The other is an actual experience". („The other"), the word „sen- 
sation" is understood. We must supplement the words „it.is the result 
of the (first category)". The seven different kinds of sensation18 (consti
tuting the second general category) represent its kinetic aspect. (It is 
called) actual experience, since its raison d'etre19 consists in experiencing 
(the retribution for former good or bad deeds).

[27. 22] (The stanza says) —

7 he m ental evolutes (contained)in rt 
A re feelin gs , ideas an d  the will.
(Respectively) they enjoy9 cognize 
A n d activate (sensation). •

[27. 23] Those mental evolutes which are contained in it, i. e. in a pure 
sensation, represent at the same time its products. Such is the mean
ing.20 The reality of a sensation and the pleasure produced by it are 
ultimately one and the same thing, (they are not two things).21

[27. 24] The (subliminal) Mind-Store is indeed the cause of all other sensa
tions, it is therefore the (efficient) cause-sensation.22 All the Elements 
of phenomenal life are hidden collected in it as its (future) results and 
it is also hidden in them as their cause. Thus it is the Store, (the mutual 
hiding place).

[28. 1] (It is also called „sensation". Sensation is that mental Element which 
suggests the presence of something in the ken). This sensation suggests 
the existence of living beings and of the world in which they live.23 
It is the projection of their appearance (into the external world).

[28. *2] Being exclusively (an automatic) result (of good or bad deeds), the 
subliminal Mind (or Psyche) represents itself consciousness in its
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morally-indifferent (neither good nor bad) condition,24 but it is charged 
with the germs of all the Elements of (future) phenomenal existence25 
(good and bad) and it is also the cause of all future actual sensations, 
therefore it is called the (fundamental) causeofensations.

[28. 4] ^Produced from it the actual sensation is experience", i. e. it is pro
duced (not by an external object, but by a germ lying dormant 
in this subliminal store of consciousness, i. e. in the Psyche). This means 
that it arises out of this sensation-store, it arises as something having 
its origin in that (store).

[28. 6] How does it arise out of it? (It arises in the following manner). The 
Mind-Store contains the undeveloped germs of all future life. Actual 
experience develops them. When developed, these germs again give 
rise to actual sensations homogeneous with them. Thus the actual 
sensation has its cause in the subliminal (dormant) one.26

[28. 10] However does it not follow (from the definition we have given that 
causality between subliminal and actual sensation is reciprocal). 
Subliminal consciousness can then also be represented as an experien
ced result and actual sensation as its cause? (It cannot be objected 
that subliminal sensation is latent): it is also the seat of a feeling, 
(a feeling, which is neutral), neither pleasant nor unpleasant, and it is 
also charged with some biotic force.27 (It is therefore a cause), since 
it is impossible to be a cause without being charged with some 
force. This is stated in a stanza of the A b h i d h a r m a  S u t r a :

A ll Elements o f  life
In the (sub)-consciousness are hidden ,
A s w ell as consciousness in them  
They alw ays mutually are  
E ffect an d  cause o f  one another.

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

[28. 21] (There is indeed a general dependence of our subconscious store 
of ideas upon our previous conscious deeds).28 Under the influence 
of good or bad deeds our fundamental subconscious Mind stores 
up the seeds of future experience which will contain their retribution;2* 
under the influence of our indifferent (neutral) deeds it (stores up) 
the seeds of such future events which will contain the automatic 
continuation of preceding conditions (and no noticeable change in 
them). Thus80 it is that the subconscious Mind-Store is the immediate
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efficient cause of all the (conscious) events of phenomenal life, but 
our actual (conscious) deeds31 are only the general (remote) condition, 
not the immediate cause (in regard of our subconscious store of ideas). 
Therefore the deduction that our actual conscious deeds are the cause 
of the subconscious store (in the same degree as the latter is the cause 
of actual sensation) is wrong.

[28. 26] „Feeling is experiencing (of retribution)" (says Vasubandhu). It is 
being experienced in all its three varieties32 (of pleasant, painful 
and neutral experience, being always the retribution for some former 
good, bad or indifferent deed respectively); in this sense it is experience. 
Life has a flavour; to relish the essence of this flavour in a correspond
ing experience is feeling. That is the reason why unsophisticated people 
are so attached to sense-objects and try exhaustively to enjoy them.33

[29. 2] Others maintain (that the term „experience“ is wider in connotation, 
it embraces) not only feelings (enjoyed as retribution for former deeds), 
but also ideas (and sensations).

[29. 3] This is wrong. The comment (of Vasubandhu) denies it (in stating) 
that „feeling means experiencing (of retribution)". But the cognition 
of the object, (of the object itself, layed bare of all its qualities), does 
not differ from pure sensation. It is not at all right to represent this 
(pure sensation, which is the fundamental Element of existence, the 
Mind itself) as a mental evolute (or a mental phenomenon).34

[29. 5] (Vasubandhu says „an idea is thorough experience" this means e. g. 
that) an idea (or concept) is the condition of being further engrossed 35 
in an emotion, e. g.. of pleasure, in that sense that an abstraction is 
made of its characteristic features (and a concept is produced).

[29. 6] „The will, attention and other mental faculties urge our (nascent) 
consciousness" (says Vasubandhu, e. g. they urge it to proceed) to an 
experience or to (the formation of) a concept.86

[29. 7] We may also (explain the definitions of Vasubandhu in the following 
way. He says) „feeling is experience" because it experiences the 
object according to its (pleasant or unpleasant) nature and because 
it experiences the results of former deeds with a feeling of pleasure 
or (of pain). (He says „an idea is a thorough experience" meaning 
by this) that an idea (or concept) means definite knowledge,37 because 
it makes definite that feature of the object which is the cause of our 
purposive action (about it). (He says that „the will, attention and other 
mental faculties activate sensation" meaning by this that these) faculties 
direct our cognition towards this or .that object. Thus owing to the 
force of our will88 our (nascent) consciousness adheres to this or that 
object.

The word „etc." (in Vasubandhu’s expression „the will, attention 
etc.") refers to such mental faculties as desire etc.
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§  2. The dynamic aspect of the Creator of the World-Illusion*
The 12 stages of the rotation of phenomenal life

V a s u b a n d h u ’s c o m m e n t

[V. 4. a. 2] That aspect of the Constructor of Appearance which manifests 
itself in the welve impediments (to Absolute Reality) will now be demon 
strated.39

[Stanza 1. 10— 11]

Affected is the world by twelve Great Impediments:

1) B y  being ^covered" an d
2) B y  being „forestalled“;
3) B y  being „conveyed“ an d
4) B y  being ^determined";
5) B y  being ^completed" an d
6) B y  being „trebly definite";
7) B y  being „experienced" an d
8) B y  being ^summarized";
9) B y  being „ fastened" an d

10) B y  being „realized";
11— 12) B y  „suffering", (by  birth an d  death)

(Is this w orld tormented).
From  the Constructor o f  A ppearance
(T hese twelve impediments proceed).
They are divided in a  group o f  three:
A  group o f  two an d  a  group o f  seven m embers. So

So it is! (i. e. so does the Creator of the Wor’d-Illusion proceed 
in creating the illusion of a world living in the misery of ever revert
ing twelve stages of development).

Among these twelve Great Impediments 1) the one called „the 
cover" means (that the living world is affected) by a Transcendental 
Illusion which is an impediment to the perception of Absolute Reality, 

. (because it makes us mistake phenomenal Appearance for Absolute 
Reality); 2) by being forestalled" (or forecasted) means „through casting 
the germ-force left behind by former deeds into the run of a (present) 
consciousness; 3) „by being conveyed" means „by conducing consciousness 
to the place of rebirth"; 4) by „being determined" means that the (fate of) 
the new being is totally included in the embryo; 5) „by being completed" 
means (by the complete development) of the six sense-faculties; 6) „by 
being trebly definite" means by sensation (which is made definite 
by three elements, viz. consciousness, sense-organ and object); 7) „by 
being experienced" means „by feeling"; 8) „by being summarized" 
means „by the sexual desire" (of procreating) a new existence which 
was forestalled by former deeds; *9) „by being fastened" means „by 
attachments to cherished objects which are supposed to be propitious 
(to the new existence)"; 10) „by realization" means that the deeds 
committed during a former existence are now producing their manifest 
retribution in a new existence; 11— 12) „by suffering" means that the 
living world is tormented by birth, old age and death.
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[V. 4. a. 6] Further:
These twelve impediments proceed  
From  the Constructor o f  A ppearance .
They are d ivided in three groups:
A  group o f  three, a  group o f  two 
A n d a  group o f  seven members.

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

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

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

S t h i r a m a t i ' s  c o m m e n t

[29. 13] (The evolution of the Constructor of phenomena has been examined). 
It has been examined 1) wherefrom the evolution starts (i. e. from the 
subconscious Mind-Store); 2) what is its character (i. e. it is a process 
of causality); 3) what is its aim (i. e. exhaustive experiencing of retri
bution for all former deeds).

(This is its kinetic aspect as far as it represents a continuous run 
of conscious moments. Its kinetic aspect as far as it represents a conti
nuous run of rebirths will be now examined). (Vasubandhu says, that 
the author here) proclaims the (doctrine of the twelve) Great Defi
lers (or Impediments to Pure Consciousness). The essence of that 
doctrine consists (in showing) how the (three kinds of) Great Impedi
ments,40 to wit 1) the fundamental vices (of human nature); 2) its 
(prehistory, i. e.) its former deeds and 3) the different stages in the 
development of life (from birth to death and from death to a new 
rebirth), produce, in a process of constant evolution, nothing but great 
suffering to the living beings.41

[29. 15] This (process) is not a manifestation of an (eternal) Soul.42 It is the 
phenomenal outgrowth48 exclusively from (that Element of Pure
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Awareness which is) the Constructor of the world of phenomena (or 
our Productive Imagination). In order to demonstrate this, it is said:

( Tormented is the living w orld) —

1) by being covered  an d  2) being forecasted , 3) being conveyed  
an d  4) being determ ined, 5) being com pleted an d  6) by treble determi
nation, 7) by being experienced an d  then 8) sum m arized, 9) being  
attached and  10) being realized, 11— 12) by suffering it is tormented.

(What these terms mean will be now explained).

§  3. The root cause of phenomenal life. Transcendental Illusion

[29. 19] The doctrine of the twelve members of Dependent Origination 
(or of the ever reverting life-rotation) is here represented as an aspect 
of the evolution (of the Constructor of phenomena). By his „being covered" 
is the world tormented (or affected). The words fo m en ted  is the 
living world" though mentioned at the end refer to the whole series*

[29. 21] By what is it „covered" and how by being covered is it tormented? 
The answer is— it is covered by (Transcendental) Illusion. Illusion 
is a cover, because it is an impediment to the perception of reality. 
Indeed the essence of illusion is always non-perception (of reality). 
When (ultimate) reality is under cover, its perception cannot arise. 
(It cannot arise) in that domain of knowledge which is the domain 
ruled by (illusion).44 Therefore (Transcendental) Illusion is an impedi
ment to the perception of (absolute) Reality; it prevents the production 
of the Absolute knowledge (or of the Gnosis).

[29. 25] The Gnosis (or the knowledge of the Absolute Reality) is in first line45 
a supernatural (mystic) Intuition46 (of the Saint in a moment of transic 
vision when he has reached the Path of Illumination). But when the 
trance is over, he retains a subsequent47 conceptual knowledge of it, 
if it was (previously) prepared by learning, thought and profound 
meditation (while abiding in the Paths of Accumulating Merit and of 
Training). This is a l s o  called a knowledge of Absolute Reality, 
(because it follows in the track of its direct intuition).48 Since illusion is an 
impediment to the perception of reality, it becomes the (root) cause of 
those prenatal biotic Forces which produce phenomenal life. Thus it 
is that the living world is tormented by this „cover", i. e. by Trans
cendental Illusion.

§  4. The second member of Dependent Origination. The prenatal Biotic
Forces.

[30. 5] „By forecasting" says the aphorism. We must connect it with the 
words „the living world is tormented". By whom is it fo recasted "?  
Where and what is „casted" ?  The answer is (as follows). By (prenatal)
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Forces the seed (of a future life) re p re s e n tin g  a residue of former deeds 
(is „casted") into the Psyche (or into the run of subconsciousness).48 
The „Forces" (sam skara) here mean former deeds (karm a), corporeal, 
vocal or mental, (of uncertain or) of absolutely certain retribution. (Ety
mologically the word sarhskara  means) „working together", i. e. „striving 
to compose a new life".60 It casts (or composes) the not yet composed 
(new life). The word sam skara  means here only this, all its other mean
ings (are not implied).61

[30. 9] And this (Force of former deeds needing retribution) is capable of 
composing a new life (which will be the retribution for them) only 
when it is swayed52 by Transcendental Illusion. The mere existence (of 
former deeds cannot necessitate retribution in a new life). In this sense 
it is said (in the formula of the 12-membered Dependent Origination) 
that „prenatal forces are dependent on Transcendental Illusion". They 
indeed produce a new existence (of the simple man) who has not 
attained the Gnosis. They never can produce the rebirth of a Saint 
who has attained Omniscience.

[30. 12] However Transcendental Illusion is not only the fundamental condi
tion of the efficiency of prenatal forces in composing a new life, (it also 
is a direct cause); the origination of a new life is produced by a combi
nation68 (of a fundamental condition and an efficient cause).

[30. 13— 14] Indeed Transcendental Illusion is intimately associated with all 
phenomenalizing forces, and just as it is the associate cause 54 of the pri
mary phenomenalizers, it also is the immediate cause of all volitions and 
actions produced under their influence.

[30. 16] It is (also) the (general) cause of all virtuous deeds which have been 
committed in the hope of receiving for them some mundane advantage, 
since, when they are produced, Transcendental Illusion (mistaking 
phenomenal for absolute reality) is their (inevitable) proximate satellite.

[30. 17] It is likewise the (general and proximate) cause (of all solemn reso
lutions of a Bodhisattva to devote all his life to the final Deliverance 
of all creatures, these resolutions having an absolutely certain) „immo- 
vable"65 retribution (in a heavenly existence). (They nevertheless are 
products of Illusion, because they are) accompanied by a belief of 
quitting one’s high position (for a still higher one).

[30. 18] In this sense is it stated that Transcendental Illusion is the cause of 
prenatal forces producing a new life.56

[30. 19] When it is here said (by Vasubandhu) „in consciousness" (i. e. pre
natal forces throw the germ of a new existence into the run of a conscious- 
ness), what is meant is the (subliminal) Mind-Store (the Psyche), but not 
the actual run of consciousness, because (during a swoon etc.) there 
always can be a brake67 in the run of actual consciousness, (a brake 
which) would prevent it to be transferred from one place into another. 
(This can be achieved only by the Psyche which never has a brake).58
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[30. 21] Moreover the prenatal Forces cannot cast a seed into (the actual 
run of consciousness) because this actual run (h av in g  always the charac
ter of definite, either virtuous or bad deeds), cannot be associated with 
seeds having the contrary character.

[30. 22] (Vasubandhu) says „the germ-force of* a new life is the residue of 
former deeds (wanting necessary retribution)".

[30. 23] What is indeed this germ-force produced by former deeds? It 
represents the seed of a future life, its cause. Just as a (proper) soil, 
(suitable) air etc. (are the necessary special conditions for raising a. 
crop), (just so the seed of a new life develops under suitable condi
tions). (It has the character of an evolutional cause)59 producing through 
a process of change and maturation,60 in dependence on these conditions, 
a new life, (just as a rice-seed produces) at first the plant and then the 
rice crop.

[30. 25] (Vasubandhu) says „by depositing". Depositing is (here) a synonymous 
expression for „developing". Depositing (with reference to the seed of 
a new life is here) applied to the first moment of the development of the 
seed in this new section. (It cannot refer to the creation of an unprece
dented seed).61 Since there can be not a single new Element, neither 
in the life of the worldling nor in the pure life of a Saint, whose seed 
could be added (to the run of his subliminal consciousness, since the 
latter contains all seeds).62

[31. 2] Thus it is that prenatal Forces by developing in the Psyche the (old) seeds 
of future existencies (by this constant rebirth) torment the living beings.

S 5. The third stage* Intermediate existence

[31. 4] (The aphorism says) „By conveyance", i. e. the world of the living is 
tormented by being (constantly) conveyed (to a new birth-place). Since 
it is not clear by whom and whereto it is conveyed, (Vasubandhu) 
says „(it is tormented) because consciousness leads it to a (new) birth
place". (This means)68 that consciousness (of the moment of death) is fol
lowed by an uninterrupted run of conscious moments which, being 
influenced by (the moral character of) former deeds convey, or lead, 
the germ-force of a new life from the place of death to the place of 
rebirth.64 Indeed thus exactly is it shown that the immediate cause 
(producing rebirth) is the consciousness of intermediate existence and 
not the former deeds (directly); the former consciousness is alone 
charged with the efficiency of former deeds, but a cause which has 
disappeared can impossibly produce any result,65 (an intermediate 
existence must therefore necessarily be assumed).

[31. 10] However those individuals who are candidates for rebirth in the 
highest, immaterial worlds are reborn at that very place where they 
have died. How is it then to be understood that they are „conveyed"
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to the place of rebirth through an intermediate existence ? (They are 
not subject to an intermediate existence since they have liberated 
themselves from the influence of former deeds. The necessity of inter
mediate existence) must be understood according to the requirements of 
each case separately, just as the necessity of (the next), the embryonic,60 
stage (which also does not exist for rebirth in the highest immaterial 
worlds).

§  6. The fourth stage. The Embryo

[31. 13] (The stanza says) „By being totally enclosed", i, e., the living 
being is tormented by being „totally enclosed".67 By whom, where and 
who is enclosed? It is answered — „by the fact that one’s own future 
existence68 is totally enclosed in an embryo."69 (The embryo contains) 
mind-and-body or all the five groups (of the Elements of phenomftnal 
life). Having been produced from the intermediate existence they pass 
through the first, the second, the third and the fourth phase of the 
development of the foetus up to that phase when hands and feet begin 
to appear,70 but the six sense-faculties have not yet evolved. (This is 
the embryonic condition) of „Mind-Body as produced from (interme
diate) consciousness" (says Scripture).

[31. 17] The difference of the class of beings (into which the embryo 
develops) is produced by the difference of the germ-force (contained 
in each embryo).71 When the being is born72 the individual exist
ence is different according to whether it appears as a human being78 
or as a brute or as some other (class of being). Therefore it is said that 
the expression Mind-Body completely embraces an individual existence.

[31. 20] Further (the expression Mind-Body thus refers not to the embryo alone, 
but) it encloses also the whole of an individual’s existence (from birth 
up to the moment) of death, since all its Elements from the beginning 
are potentially determined (in the embryo).74

[31. 21] (The expression Mind-Body can also be taken either collectively or 
partitively). Collectively it means all Elements of an individual existence 
indiscriminately. Partitively it points to the difference between its mental 
and physical Elements. In the same manner the expression „the causally 
interdependent Elements of existence" takes all these Elements col
lectively. The expression „the five groups of Elements" (takes them 
partitively).75

[31. 23] As regards supernatural rebirths (the stage of the developed) six 
sense faculties is then directly produced from (the last moment of) the 
consciousness (of the preceding existence). Therefore we must know 
that the rule according to which life begins with an embryo,is condi
tional, i. e. (subject to exceptions).76
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§  7. The fifth stage. The Sense faculties

[32. 1] (The aphorism says) „By completion", i. e. the living being is affected 
„by becoming complete". (What does that mean?) By whom, when and 
who is becoming completed? (The answer is —  ) the body which was 
forecasted in the embryo becomes complete through (the development) 
of the six sense-faculties. Indeed the living being in the embryonic 
condition, since the organ of vision and other organs do not yet exist, 
is not quite complete. A lbeit77 the tactile sense exists even in this 
(embryonic) condition, it is by no means quite complete, since as a 
place78 (upon which other sensations) are based it does not yet exist. 
But at that stage (of development when all) the six sense-faculties are 
present, since the organ of vision and the other sense-organs have 
fully evolved, their places79 are also completely developed, and 

, thus the tactile sense becomes quite complete, because the organ of 
vision and the other sense-organs which are based on it are quite 
developed.

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

[32. 8] The inner sense is also included among the six sense-faculties, (it is 
the sixth sense-faculty). Then the living being becomes complete, 
because all the places of sensation are completely developed in him. 
Since at the stage of the developed six sense-faculties, the main 
members80 of the body, as well as the minor ones, are completely 
evolved,81 inasmuch as all the places (where the organs are located) 
are fully developed, the living being becomes affected by (the com
pleteness) of his six sense-faculties.

§  8. The sixth stage. Sensation

[32. 13] (The stanza) says „By (the anticipation) of a perception through 
(the concurrence) of three (elements)".82 The words „the living world 
is tormented (or affected)" must be connected with this. The three 
(elements) are the sense-faculty, the object and consciousness; their 
concurrence is meant. The process which is then started in the 
sense-organ and which anticipates the production of a feeling, either 
pleasant or (unpleasant or indifferent), which is the presentiment 
of its apprehension, (this process of a presentiment) is here called 
„ sensation".

[32. 15] Just therefore88 this process in the sense-organ is (metaphorically) 
called „contact" since there is some similarity between (the proce
dure of a physical) contact and a (mental) sensation.



C H . IV . T H E  D YN A M IC S O F  T H E  C R E A T O R  O F  T H E  W O R L D  ILLU SIO N 65

[32. 17] Or this can also mean that when the six sense-faculties have evolved 
on this basis, a threefold procedure in our sensibility is started which is 
the presentiment of a feeling, either pleasant or unpleasant or indifferent.84

§  9. The seventh stage. Feeling 
•

[32. 19] (The stanza says „through experiencing". Vasubandhu comments) 
„ through experiencing means „by feeling" (is the living world affected)".

First explanation . Experiencing means feeling, because feeling is 
emotionally experienced, i. e. enjoyed.

S econ d  explanation . Feeling means experiencing, because (the 
consequences) of former good or (bad) deeds are experienced through 
a (pleasant or unpleasant) feeling.

Third explanation . Feeling is not the expedient t h r o u g h  which 
the consequences of former deeds are being experienced, but feeling 
is itself experienced. Pleasant or (unpleasant) feeling is being experien
ced, (not the former deeds are being experienced). Engrossed85 
by pleasant (or unpleasant) feelings the living world is tormented (i. e. 
disturbed) by hatred, passion and infatuation.86

§  10. The eighth stage. Sexual desire

[32. 24] The living being becomes affected „by summing up" (the preceding 
development). W e however do not know (what that means), by whom 
and what is summed up? (The answer is — ) „by sexual desire" (is it 
summed up). That new existence which was forecasted by the deeds of 
former births is thus summed up (when sexual desire arises).

[33. 1] Indeed (we have seen that prenatal biotic) forces develop in the 
(intermediate) consciousness 87 a new life by fostering its germ, and just 
as a corn-seed is moistened by water, so is this seed of a new life 
(as though moistened) by sexual desire. There is indeed in all classes 
of living beings a desire for the continuation (of the kind). When it is 
fixed upon the production of a new life and its definite realization 
through sexual love, this is here called „the summing up" (of the pre
ceding development).88

§  11. The ninth stage. Attachment to cherished objects

[33. 4] (The living being is tormented) „by being bound up". It is the place 
to ask by whom, who and to what is it „bound up"? (Vasubandhu) himself 
answers: „by attachments of that conscious (life which was forecasted) 
to cherished objects and other (ideas) which are favourable to (the 
continuation) of life". The essence of such attachment is natural inclina
tion.89 There are four kinds of attachments: attachment to cherished 
<D. H. mep6«TCKoft 5
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objects, to (habitual) views, to the belief in the efficacy of religious 
rites and to the belief in the existence of a (personal) Soul. To these 
(ideas wh'ch are believed) to be favourable to (the continuation of) 
existence the individual gets attached. Indeed consciousness following 
its natural inclinations abides by them.90

§  12. The tenth stage. The full realization of a new life

[33. 9] (The aphorism says) „by turning its face". Since it is natural to 
expect from the hearer the question (what does that mean, Vasubandhu) 
himself answers, („it means that the living being is affected by the fact) 
that the deeds committed during a (former) existence are (now) produ
cing their manifest retribution in (this) new existence".91

[33. 11] Indeed the former deeds (good or bad) are the cause producing 
a new life. The intermediate existence contains the germ-force which deve
lops into a retribution-result (for these deeds). When this process is reali
zed, the new existence, since it actually exists, is „manifesting its face" 
in the direct realization of what was merely forecasted. Thus (it is said 
that the living being) is affected (by the fact that the forecast is 
realized) in an actual existence, it is showing its face", (i. e. becoming 
manifest).92

§  13. The eleventh and twelfth stages. The sufferings of a new birth on
which a new death follows

[33. 14] (The aphorism says) „by suffering", this means that the living being 
is tormented by a (new) birth and by a (new) old age and death. Thus 
when from a (present) existence a new birth is produced the living 
being suffers, because his consciousness is swooned in the semen and 
in the blood during pregnancy. The mother suffers by the difficulty of 
digestion,93 by the anxiety (of eating unsuitable) food and by (the 
restrictions) of cohabitation, by never being free from trouble (during 
pregnancy).94 The offspring suffers also when it passes through this 
narrow and impure passage (out of the womb).

[33. 20] After being born the living being suffers again by a new old age 
indicated by baldness and grey hair, by death consisting in the dissolu
tion of his mind and body, by the loss of his cherished youth and life.

[33. 22] (What does it mean when a being is called „living" ?). Living means 
moving. It moves towards an evanescent state from a homogeneous 
(equally evanescent) condition.

[33. 24] (What does it mean when it is said that the living being is 
^affected"?). Affected means oppressed, (tormented). It is tormented by 
birth, old age, disease and death, tormented in all the three spheres 
of being (in hell, on earth and in the heavens), coming and going, in 
constant instantaneous change.95
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[33. 25] Others again interpret the term „affected“ (tormented) as meaning 
„impure".96 It represents a twelve-membered (wheel) of interdepend- 
ently originating (impure phenomena). Its essential aim is to indicate 
the state of complete (phenomenal) depression (in which the pure 
reality of the Absolute appears to us). By its eleven characteristics of 
illusion, ^forecasting" etc. up to the characteristic of final „misery") it 
constitutes the direct counterpart of the pure (Reality of the Abso
lute). The consecution of the (twelve) items (of phenomenal oppression) 
indicates that every preceding member is the cause of the following one.

§  14* The twelve members of Dependent Origination nnited in groups 
and regarded from different standpoints

[34. 4] (It is now asked) how many are the groups of impediments (which 
oppress the purity of Absolute Reality) as indicated by this twelvemem- 
bered Dependent Origination? The twelve members can be distributed— 

'in a group of three, a group of two and a group of seven (members).
[34. 8] (Vasubandhu says) „So it is" (i. e. so does the Creator of the world- 

illusion proceed in creating the illusion of a world living through 
twelve ever reverting stages of development). The word „so" 97 has the 
meaning of summarizing (a group) and opposing it (to the sequel).98 
(The first group contains the first, the eighth and the ninth members, 
viz. transcendental illusion, sexual desire and attachment). They are 
vices which are impediments, i. e. they are vicious impediments. (The 
second group contains) the impediment of prenatal forces (and the third 
group contains) the impediment of (all the stages of a current) life 
(i. e. the second and the tenth stages refer to prenatal forces of the 
present and of the future life, the remaining seven members refer 
to different features of the current phenomenal existence).

[34. 9] Indeed (as regards the first group) a vice when it is practiced is an 
impediment, since it produces depression in oneself and in others. 
Accordingly it is said in Scripture — influenced by passion, over
powered by passion a man commits willful actions which are hurtful for 
himself, he commits willful actions99 which are hurtful for others, he also 
commits willful actions which are hurtful for both sides". This refers 
also to actions committed under the influence of hatred and infatuation.

[34. 13] Prenatal forces ( k a r ma )  and the different phases of a present 
existence are also impediments, because, (even if they are not vices 
by themselves), they produce impediments (on the path towards the 
moral perfection of a Saint).

[34. 14] Indeed (we have seen that) under the influence of vices man commits 
actions which (necessarily) forecast a new existence (in which they 
must be retributed). But a Saint who has intuited the Absolute Truth, 
even if he commits some actions, is free from projecting rebirth (and

5*
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retribution). With an ordinary man whose mind is subject to vices the 
rising* passions convert the g*erm of a future life into actual existence 
and thus his rebirth, through the bond of an intermediate existence, 
becomes the cause of a great impediment (on the path towards the 
attainment of Final Deliverance). Therefore the life of a Saint, his mind 
being liberated from the influence of vice, will not be continued in an 
intermediate existence (or in a new birth, which would be objectless).

[34. 18] Thus it is that the actions (of the ordinary man) whether good or 
bad, since they require his mental and corporeal efforts and must be 
retributed in a future existence, are impediment?.

The (run of a present) existence, (its seven different stages), is also 
an impediment (for the prospective Saint), since it makes him subject to 
all kinds of misfortune (and disturbs the quiet concentration of his mind).

§  15. The division of the twelve members in three and in two groups

[34. 20] Since those impediments which have the character of causes consti
tute two groups, the group of vices and the group of former deeds (and 
since all the remaining ones have the character of their results, we 
have together) three groups.100 The impediments having the character 
of vices are illusion, love and attachment. They all have the character 
of vice. The impediment of willful deeds (requiring retribution) are 
prenatal forces and (the willful deeds) of a current existence. Both 
have the character of being willful. The difference between them 
however is the following one. Actually committed actions of a past 
existence are real prenatal forces. The deeds of a current existence are 
only potential causes (of a retribution in a future life).101 The remaining 
(seven) members, to wit, the intermediate life, the embryo, the six 
sense-faculties, sensation, feeling, a new birth, (new) old age and death, 
since they constitute the run of a current existence, are the impediments 
(of a present life).

[35. 1] The impediments are double when regarded as causes and results: impe
diments having the character of causes refer to those members which 
have the character of vices and actions (requiring) retribution; impedi
ments having the character of results refer to all the remaining (seven) 
members.102

[35. 3] Between them the class of willful deeds (requiring retribution) and of 
vices has the character of a cause, since its function is to produce a 
rebirth consisting of a life which, starting in an internediate existence 
culminates in an experience (pleasant or unpleasant, the retribution), (but 
finally always contains) old age, death and lamentation.

The impediments having the character of a result consist of the 
remaining (seven) members, viz. intermediate existence etc., because they 
represent the result of former deeds requiring retribution and of vices.
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§  16. The division in seven groups

[35. 6] This same (twelve-membered) Dependent Origination (which has been 
interpreted above as the phenomenal counterpart of pure Absolute 
Reality) can be reduced to a series of seven causes which will represent 
1) the cause creating the error (of phenomenal reality), 2) the cause 
forecasting (a new life), 3) the cause leading to it, 4) the cause deter
mining it, 5) the cause experiencing it, 6) the cause bringing it (to full 
eclosion), and (finally) 7) the cause exhibiting the lamentable misery 
(of the whole job).

1) The cause creating „the error" of phenomenal reality is 
Transcendental Illusion. In the grips of this illusion ordinary men are 
mistaken in regard of Absolute Reality and consider evanescent things 
as eternal substances.

2) The cause „forecasting" a new life consists of prenatal (biotic) 
forces, since they throw into a consciousness the seed of one of the 
four modes of procreation.

3) The cause „leading" (existence from one place to another is 
the intermediate run) of consciousness, since owing to it the being 
which died in a certain place is transferred to the place of rebirth.

4) The cause determ ining" (the new existence) embraces the 
embryonic state of mind-body and the development in it of the six 
sense-faculties. (It is so called because) the being which has been 
transferred into the place of rebirth becomes now determined" in 
regard of the class of beings in which he is going to exist.

[35. 14]. In the preceding (classification of the twelve members) the cause 
called determination" referred only to the embryonic condition of life 
and its viviparous or other mode of procreation. But now (in this classi
fication of seven causes) it embraces also the next condition, viz. the 
development of the six sense-faculties, because it takes in consideration 
the supernatural mode of birth, (where there is no embryonic condition 
in the womb, but beings appear straight off with all their developed 
sense-faculties).102

[35.16] It is also possible that in the former classification the mere deter
mination (of the class) of being is taken in consideration, whereas in 
th i: (classification) the incomplete embryonic state as well as the complete 
condition of developed sense-faculties, both are considered (as represent
ing determination"). There is no contradiction (between the two clas
sifications).

[35. 18] 5) The cause consisting in experiencing" the new life consists of 
(the two items), sensation and feelings, because the retribution which is 
being experienced consists (of two items), feeling and its cause (sensation).

[35. 20] 6) The cause „bringing" (the full realization of a new existence) 
consists in love, attachments and new full life. Every ordinary man
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experiences the result of his former deeds and strives for enjoying some 
(pleasant) feelings. When his desires are in full swing he becomes 
attached to his cherished objects with a passionate reaction to their 
acquisition or loss. Being (reinforced) by these attachments, his former 
deeds, those that must be retributed in the (present) new existence, 
being in the condition of a germ-force and being gradually transformed, 
take a course of development towards receiving their forstalled retribu
tion. This constitutes the full realization of a new existence. It thus 
„brings" (to full eclosion) that existence which has been forestalled (and 
made necessary) by former willful deeds. „Brings" (into realization) 
means ,the same as „manifests its face" (in a realization). Thus (the 
three items of) love, attachment and fully realized existence are together 
called the Realization" cause.
Another explanation

[36. 1] The three members — sexual desire, attachments and a full life — are 
a Realization" cause (not because they realize a forestalled existence, 
but because), in accordance with the inclinations (of this new existence 
produced) from sexual desire, they realize a new k a r ma ,  (they become 
charged with a new force which will reap retribution in a next following 
existence).103

[36. 3] 7) The cause creating despondency (and lamentation) is (constant) new 
birth, old age and death. Indeed a rebirth among this or that class of 
beings is (necessarily) forecasted, and thus in every new existence the 
sufferings of birth, old age and death are being experienced, as well as 
all sorts of other misery and grief, and an infinite variety of corporeal 
and mental sufferings and (unpleasant) efforts.

[36. 5] By pointing to the threefold division of all impediments, (the impe
diments of .vice, of prenatal forces and of life stages) it is shown that 
phenomenal existence has a general and a special cause. Indeed vice 
(and illusion) are the general phenomenalizing cause of existence, just 
as the soil is the general cause of all growing plants. The influence of 
the biotic force of former deeds, on the other hand, is the special 
cause (determining the class of beings), just as the seed determines the 
kind of a future plant. The new existence always agrees in kind with 
its seed.

§ 17. Other meanings of the twelve-membered formula of Dependent
Origination

[36. 9] (The twelve-membered formula of Dependent Origination) also shows 
(that the process of phenomenal life) should not be divided in three 
sectors, to wit, life past, future and present,104 but it represents (one 
continuous beginningless run) of deeds, vices and their results.
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[36. 10] When the series is divided in two sectors, (the sector of causes and 
the sector of results, the aim is to emphasize that the world-process 
is quite impersonal), there neither is any active agent who produces it nor 
any passive being who (enjoys it or) suffers from it, (it merely is an im
personal beginningless run of causes and effects).105

[36. 11] But (the formula) can also have moreover (the following meaning). 
Former deeds and vices (necessitating retribution) are here the unique 

. source of phenomenal life, since we see that their presence or absence 
is always followed by the presence or absence of rebirths. (The Saint 
is never reborn.) Therefore rebirth (or phenomenal existence, the whole 
of it, all the 12 members) is only a result. We cannot distinguish here 
between cause and result. Every member contains (potentially) all the 
five groups, (i. e. the totality of the Elements of life).

[36. 15] However (when the twelve-membered formula is regarded as refer
ring) to the seven causes (of phenomenal life), we again can distribute 
it in two parts, the essence of the one will be forecasting, the essence 
of the other — realization. (The former embraces the first seven members 
of the series, the latter the remaining five ones). In the (first) seven 
members, it is shown, by whom is the new existence forecasted, how is 
it forecasted and what is (really) forecasted. The realization part, on the 
other hand, shows in its five members, by whom is the forecasted 
existence realized, how is it realized and what is (at all) realized, as 
well as the lamentable misery of the (whole job).

[36. 20] Indeed, by whom is it forecasted? By former deeds dependent on 
a transcendental illusion. How is that? (Ordinary humanity) being 
ignorant in regard of the Absolute makes efforts to perpetrate deeds 
either good or bad or prayers for final retribution.

[36. 22] How is a life forecasted by former deeds? By fostering its seed 
in consciousness utid by determining (the character) of its future deve
lopment.

[36. 24] What is (really) forecasted? The embryo of a new life, its sense- 
faculties, sensations and feelings respectively (are forecasted).

[36. 25] The thus forecasted existence by whom is it realized? It is realized 
in the manner stated above, by the „attachments" (of phenomenal exist
ence) i. e. prenatal (forces) produce the experiences (pleasant or unpleas
ant) of a current^ life. Dependent on them a sexual desire is produced 
(and a new existence), dependent on which (the attachm ents" realize 
a new full life).

[36. 27] How is it realized by this (attachment to cherished things)? By convert
ing to actual existence the (latent force) of former deeds which is 
present in consciousness106 in the potential condition of a germ-force.

[37. 1] Manifold indeed are the forces of reproduction which are (latent) in 
our consciousness, because it is influenced by various prenatal forces 
und because it is determined in its character by that kind of attachment
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which is natural in it. An existence is here called fully realized existence 
only because it will have a continuation in a next following one.

*37. 4] Now, what does this realization (at all) represent? It is the final 
appearance of that existence which was forestalled in the embryonic 
condition and (its further development).

[37. 5] When this existence is arrived at, why is it a cause of lamentable 
misery? It contains old age and death, the loss of the cherished 
youth and life.

[37. 6] But is not the cause „conveying" (life from the place of death to the 
place of rebirth, i. e. the intermediate existence between two rebirths, 
the third member of the series) superfluous? Nol it is not superfluous. 
It repudiates the belief that life being annihilated in death a completely 
new existence is produced at birth, (whereas life is beginningless, every 
birth is really a rebirth).

§  18. Summary of the theory of the Constructor of Appearance

[37. 8] Now, all these (twelve) Impediments, (the phenomenalizers of the 
Absolute) spring up from (that unique Element which is) the Construct
or of the world of Appearance, because they all depend on conscious
ness and its evolutes. Indeed it has been already stated that conscious
ness and its evolutes (our ideas) are the (real) constructors of Appear
ance in all the three spheres of existence". (Everything depends on 
consciousness and is mental). Such is the summarized meaning (of the 
theory) of the Constructor (of the world of phenomena). Its detailed ex
planation has the aim to facilitate comprehension. Its succinct formulation 
has the aim to assist memory. Both therefore have been here given.

[37. 13] (Thus nine chief characteristics of the principle of the Constructor 
of Appearance have been here given). 1) Its positive characteristic is 
given in the words (1.1) „the Constructor of phenomena exists". 2) Its 
negative characteristic is given in the words (1.1) „it does not contain “ 
the duality (of subject and object). 3) Its particular essence, (its essence 
so far as transformed in particular things) is expressed in the words 
(1.3) ^consciousness appears as transformed in ideas of things, of bodies, 
of Ego's, and of sensations". 4) Its general essence (consisting in the 
three aspects of every thing cognizable) is expressed in the words (1.5) 
„imagined (essence), interdependent (essence) and the Absolute". 5) The 
essence of the expedient which leads to the realization of the unreal 
character (of the phenomenal world) is given in the words (1. 7) „basing 
on the perception (of reality) the non-perception (of the phenomenal) 
is produced". 6) The essence of its division is given in the words 
(1.8) „all consciousness and all ideas in all the three spheres of life are 
nothing but Constructors of Appearance". 7) The indication of the 
synonym (of the term consciousness) is contained in the words (1 .8 )
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„what in respect of the (pure) thing itself is called consciousness 
(i. e. pure awareness) is called in regard of qualified objects ideas (or 
mental phenomenons". 8) The definition of its dynamical essence is 
contained in the words (1.9) „the one is fundamental (static), the 
other experiential (kinetic)". 9) Its essence as containing (the twelve) 
Impediments (on the Path towards the Absolute) is contained in the 
words (1.10) „By a cover, by being forecasted, by being conveyed, 
by being determined etc.".



Chapter V

T.HE A B S O L U T E

§ 1. The five topics to be considered in connection with 
the problem of the Absolute

V a s u b a n d h u ’s c o m m e n t

[V. V. a I.] After having thus examined (that Element which is) the Con
structor of phenomena, (Maitreya) declares how the Absolute1 should be 
conceived.

[Stanza 1.12]
The A bsolute, its essence an d  its nam es 
Their m eanings an d  its division  
The p roo f (o f  its existence)y 
(F ive topics) must briefly be exam ined .

S t h i r a m a t i ’s c o m m e n t

[38. 1] (Vasubandhu Fsays) „after having thus examined (the Element which) 
is the Constructor of phenomena", (after having examined namely) its 
nine characteristic aspects, „(Maitreya) declares how the Absolute 
should be conceived". What indeed is the narrow bond2 between (the 
two conceptions) here (alluded to)? He (Maitreya) has started by postu
lating (the reality of two great principles), a Constructor of phenomena 
and an Absolute. And just as pure (Absolute Reality)3 is prece
ded by impure (phenomenal reality),4 just so the knowledge of the 
absolute Totality5 of all Elements of existence reposes on a knowledge 
of the particular Elements6 (which are the Constructors of phenomena). 
That is the reason why after having thoroughly examined the Con
structor of (particular) phenomena, the author immediately goes over 
to a thorough examination of the manner in which the Absolute should 
be conceived. He says „its essence and its names", etc.

[38. 7] Its „essence" consists in the denial of the (ultimate) R e a l i t y  (of one 
thing and in the denial of the ultimate) U n r e a l i t y  (of another thing); 
(it denies the ultimate Reality of the division into subject and object, 
by maintaining their Relativity, and it denies the U n r e a l i t y  of their 
subjacent monistic Absolute, by maintaining its ultimate R e a l i t y ) .  By
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such a Relativity (and subjacent monistic Reality) all its different varie
ties are embraced.7

[38. 8] (The second topic are its synonyms). A synonym is another name. 
(The third topic is the special meaning of every synonym). The 
„meaning of a synonym" is the reason for using a special name (in 
a special context) according to (the shade) of meaning connoted by it.

[38. 9] (The fourth topic is „division“). The Absolute is like empty space, 
it can have no essential division,9 (it is unique), but nevertheless, although 
undifferentiated10 (in itself), it can assume and reject occasional impu
rities 11 (and thus be differentiated indirectjy).12

[38. 11] Another (explanation of the „division“ is the following one). (Some
times an eternal) Soul (and sometimes a plurality of ultimate) Elements 
are erroneously assumed (as absolute Realities). (All such theories are 
here rejected and replaced by two theories, the theory of the Relati
vity of all the supposed ultimate Elements of existence, and the theory 
of the really ultimate monistic Absolute subjacent to them). (The reject
ed realities can be arranged in) a system of sixteen items. (They can be 
regarded as representing indirectly a system of 16 varieties of the 
Absolute Reality subjacent to a system of 16 varieties of Relative 
Reality).18

[38. 11— 12] (The fifth topic is the „proof" of the existence of the varieties 
of the Absolute). It represents the argument which establishes these 
varieties of Relativity (and the unique ultimate Reality subjacent to them).14

§  2. Another explanation of the five topics

[38. 13] What is the further reason that the Absolute should be considered 
from these (five) points of view? It is as follows.

1) Those who aspire to become omniscient Saints15 must know 
the essence of Absolute Reality, because the Absolute represents the 
pure object, (purified from all the filth of phenomenal existence, the 
object which they strive to cognize).16

2) They must know it by its names, in order not to be led astray 
when in different scriptural works it is alluded to by different names.

3) They must know it according to the (precise) meaning of 
these names, because when the identity of the meaning of all these 
names is realized,17 we will know with precision that the Absolute is the 
absolutely pure objectivity of the transcendent world.

4) They must know it according to its „division“. (The division 
really affects only the phenomenal aspect of reality, but) its absolute 
purity is attained by removing all the influence of phenomenal impurity. 
Therefore in order to stimulate the effort for the (gradual) extinction 
of (all vestiges of) phenomenal impurity, the Absolute must be known 
according to its (indirect) division.18
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5) They must know the argument establishing the division, because 
when this argument will be well known it will be easy to understand 
that the Absolute, although it represents an undifferentiated unity, is 
nevertheless divided (indirectly, through the degrees of its attainment 
by the Saint).

§  3. The definition of the Absolute

V a s u b a n d h u ’s c o m m e n t

[V. 5. a. 2] How is the essence of the Absolute to be conceived?

[Stanza 1. 13]
The unreality o f  both 

(T h e  object an d  the subject),
A n d  the reality (subjacent) o f  this unreality,
(T h is is the essence o f  the Absolute).

V is neither (exclusively) assertion ,
N or is it (exclusively) negation .™.

(A n d  the Constructor o f  phenom ena)
Is neither different from  it 
N or is it quite the same.

„The unreality of both", i. e. of the apprehended object and 
the apprehending subject. The real existence of this kind of unreality, 
(i. e. the merger of the object and the subject) constitutes the essence 
of the Absolute. It is thus precisely established that the Absolute is 
(Monism, i. e.) that (ultimate) reality which excludes (every dialectical 
duality).

[V. 5. a. 3] (Now) the reality (subjacent) of this unreality is —

Neither an assertion nor a  negation.

Why is it not a mere assertion? Because it is a negation of duality ► 
• Why is it not a mere negation? Because it is an assertion of the 

(monistic) reality subjacent to the negation of duality. This is the 
essence of the Absolute.

From the Constructor of the (particular) phenomena it is —

Neither separate
N or is it essentially the sam e.

If it were separate, then the universal would be separate from its 
particular and this is an impossibility.20 Indeed (e. g.) the universal instanta
neousness of all the real Elements of existence which is inherent in 
every single instantaneous Element (is not something separate from the 
latter).21 Neither is the general phenomenality (inherent in every parti
cular phenomenon something separate from the latter).22 But if the 
Constructor of phenomena would be quite the same thing as the
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Absolute, the latter would not represent that (transcendent) Pure Reality 
(which the Superman alone can cognize directly in a moment of mystic 
intuition), nor would it be a Universal Ens (and therefore eternally 
the same). It is thus very clearly established that the essence of the 
Absolute is something quite free of being either identical or separate 
from the Constructor of phenomena.23

S t h i r a m a t i ’s c o m m e n t

J38. 20] (Vasubandhu asks) „how is the essence (of the Absolute) to be con
ceived?" The „essence" has been mentioned in the first place, therefore 
the first question concerns the (essence of the Absolute). It must be 
conceived as —

The unreality o f  both9 
(T h e object an d  the subject).
A nd the reality (subjacent) o f  this unreality .
This is the essence o f  the Absolute.

„Of both", i. e. of the apprehended (part) and of the apprehend- 
er (part). (Their unreality) in the Constructor of phenomena, or (their 
unreality) owing to (the unique reality) of the Constructor of pheno
mena, means that they do no exist as (two separate) realities, since 
(their relation) is constructed by productive imagination. And the 
reality of this (double) non-existence (the reality subjacent] to the non
existence of separate Matter and to the non-existence of separate Mind 
is the reality of Monism), the essence of the Absolute.

138. 25]. Owing to the requirements of prosody (the abstract term s u n y a t a  
meaning the foundation" of the Relative i. e. the Absolute) appears 
here (in the stanza) without the generalizing abstract suffix (ta). (It 
should be regarded as understood, although) not expressed.24

[38. 26] (Vasubandhu says) „and the reality of (this) unreality". What are they 
both (this reality and this unreality?). The non-existence of duality is 
necessarily itself a reality. If this were not the case, the duality would 
exist (and there would be no Monism).

[39. 3] Therefore (Vasubandhu) delivers himself in the following way 25 — „It is 
thus precisely established, that the Absolute is (Monism, i. e.) the ulti
mate reality (underlying) the absence (of every duality)". Its essence 
excludes the reality (of the subject-object Relativity).

£39. 4] A n  o b j e c t i o n .  Since the term „non-existence" means denial of 
existence, the word „reality" (in the phrase „the reality of this unreal
ity") is superfluous. The meaning would remain just the same if this 
word were omitted, („unreality" simply and „reality of unreality" mean 
quite the same).

A n s w e r .  No, it is not superfluous! Because if it were simply 
said „the unreality of two things" 26 constitutes the essence of the
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Absolute (without adding the words „and the reality of this unreality") 
it would mean the non-existence of two things, as e. g. the non-existence 
of two horns on the head of a hare; it could not follow (that the 
unreality of one thing eo ipso means the reality of the other), as e. g. 
the unreality of the phenomenal world eo ipso means the reality of 
the Absolute.27

[39. 8) Thus it is that we maintain that the Absolute is absence of duality; and 
that this absence (of duality) is present in (the Thing-in-Itself which is) the 
foundation of all phenomena. The Absolute is a positive concept, the 
counterpart of a negation. It is clearly shown that it means the sum 
total of all the Elements of Reality.28

[39. 11] (The following explanation is) also given. The word „non-existence“ 
has many meanings. When it is therefore maintained that Absolute 
Reality is absence of Duality, we do not know in which of its many 
meanings the term „non-existence" should be taken, (whether it means 
the preceding non-existence of a thing before its production, or its 
subsequent non-existence after its destruction, or mutual non-existence 

.of two things the one in the other, or absolute non-existence in every 
respect). In order to show that it here means absolute non-existence2i* 
it is said that the Constructor of phenomena (i. e. the Thing-in-Itself) 
contains the non-existence of duality, (its absolute nonexistence).

S e c o n d  e x p l a n a t i o n

[39. 13] Indeed neither the previous non-existence of a thing before its 
production, nor its following non-existence (after its destruction) can 
be said to exist anywhere except in the substratum (of this production or 
destruction). Nor could the mutual non-existence of two things the one 
in the other be said to reside in one substratum, since it (always) resi
des in two different things.

[39. 15] (Remains total non-existence). Indeed since reality30 assumes (in our 
system) a negative essence, what is here declared is this, that just total 
non-existence of (the division into) object and subject constitutes the 
(monistic) Absolute.

[39. 17] But if the essence of the Absolute is thus a negation, how can it be 
called the Highest O b ject?31 It is so called because it is the object of 
a Gnosis (of the highest mystic intuition of the Saint in trance), not 
because it is a real thing (v a s tu ).

[39.18] Be it s o l32 This „reality of unreality"33 however does not exist 
(at all), because it is —

Neither an affirm ation , nor a  negation .

[39. 21] Why not an affirmation? Because it denies duality. If it were a 
(simple) affirmation it would not be a „total non-existence" of duality, 
we would not have the principle 34 of „unreality imagined as reality".



C H . V . T H E  A B S O L U T E 79

[39. 22] Why is it neither (exclusively) a negation? Because it is an affirma
tion of that (monistic) reality which is subjacent to the dualistic unre
ality. The denial of this duality is not a denial of the subjacent reality.

[39. 24] Without this (reality of negation of duality) we would have an affir
mation of duality,35 and we would not have (vindicated our) principle of 
unreality imagined as a reality. Just as the principle of Impermanence 
and the principle of phenomenal Misery (the first Truth of Buddhism) is 
neither affirmation nor negation,36 since their essence consists in this, 
that human bemgs erroneously imagine momentary things as stable 
and miserable things as blissful.37

[40. 2] (Now, if the Absolute is nothing but the reality subjacent to unreal
ity and the Constructor of phenomena is also nothing but a point- 
instant of reality subjacent to the construction of an unreal phenomenon), 
if the Absojute is thus an attribute of Ihe Constructor of phenomena, is 
it something separate from the Constructor, or is it identical with him?

[40.3] (Having also this question in his mind) Vasubandhu answers „ T h i s  
i s  t h e  e s s e n c e  of  t h e  A b s o l u t e " ,  n a m e l y  „ t h e  R e a l i t y  
of  U n r e a l i t y  “.

[40. 4] On the other side (as an answer to the same question may be quoted 
the general proposition that) affirmation itself is nothing beyond the ne
gation of a negation, (it is a double negation, i. e. it has a dialectical struc
ture, being both positive and negative).38 Therefore in regard of the 
(single) Constructor of unreality the Absolute (being the universal prin
ciple . of all such constructions) is —

Neither a  separate thing 
N or is it essentially the sam e .

[40. 7] „If it were a separate thing (says Vasubandhu) then the Universal 
would be {separate from its particular (and) this is an impossibility". 
Why is it an impossibility? If the Universal were a separate reality, 
different from the particular (under it), then the Universal would be 
a reality (by itself), just as every other reality. If then the Universal and 
the particular were two separate realities, the one could not be the 
attribute of the other, and we would be obliged to find39 for this 
second reality (i. e. for the Universal) a further reality (in guise of its 
respective Universal) and so on in infinitum .40

[40. 10] „Just as instantaneousness or phenomenality" (says Vasubandhu), i. e 
just as instantaneousness is not separate from a particular instantaneous 
Element, and just as phenomenality is not separate from a particular pheno
menon, just so (is the universal „Elementness“ of all Elements of reality 
not separate from the particular Element and) the universal foundation of 
all things relative is not separate from the particular relative Element.41

[40. 12] But if the (particular) Constructor of phenomena (says Vasubandhu) 
would be quite the same thing as the (universal) Absolute, the latter
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would not represent that (transcendent) Pure Reality (which the 
Superman alone can cognize directly in a moment of mystic intuition), 
nor would it be a Universal Ens (and therefore eternally the same).

[40. 13] Purification is that through what something is made pure, (the instru
ment of purity), it is the Path towards the attainment of Buddhahood. If it 
were not different from the particular Thing(-in-Itself), it could not 
represent the aim of the Path, just as every other particular Thing (does 
not represent it). Neither could it represent a Universal Ens, if it were 
not different from the particular Thing. If that were the case, it would 
then be mutually different with any other particular thing, as it is the 
essence of particular things (to be mutually different from one another). 
Its Universal character would then be lost.

[40. 17] We can also42 (argue tljus): if the particular Thing-in-Itself (i. e. the 
particular Absolute) were not something different from this (Universal 
Absolute), the character of reality (in the particular things) would not 
be differentiated and consequently there would also be no Universality, 
because the existence of Universals depends upon the existence of 
(respective) particulars.

[40. 19] W e further42 can (argue thus): if we will concentrate our mental 
efforts on the particular Thing-in-Itself, (although it be transcendental), 
we will never attain the Pure (Transcendent Reality). This Pure Object 
is so called because it must be made pure (by the efforts of the 
Saint on his Path of Purification). Otherwise (if the knowledge of 
particular things could produce saintliness) every living being would be 
a Saint.43

[40. 21] O b j e c t i o n .  (We thus maintain that the Absolute, being the Uni
versal Thing-in-Itself, is neither separate nor is it quite the same as the 
Constructor which represents the particular Thing-in-Itself. Now the 
J  a i n a philosophers are known by their theory of universal indetermina
tion which allows them at the same time to affirm and to deny every 
predicate in regard of every subject). When we maintain that (the 
Absolute) is indeterminable as being at the same time neither separate 
nor identical (with the Constructor), do we not side with the J a i n  a s ?  
Indeed that philosopher who maintains that a thing which is a 
reality (a real Element) is indeterminable as to whether it is the 
same or not (in regard of another real thing) has embraced the 
J  a i n a view.44

[40. 23] A n s w e r .  The accusation (of J a i n i s m )  is not founded, since our 
Absolute is not a thing, (it is a Universal and we only maintain that 
a Universal is neither quite the same nor is it separate from the parti
cular under it).45

[40. 24] C o n c l u s i o n .  We have thus elucidated the essence of this our 
Absolute from all (kinds of view-points, viz.) 1) it has a negative essence 
(as a negation of (duality), 2) it has a positive essence (subjacent to)
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the negative one,46 3) it has a monistic essence (as the merger of object 
and subject), 4) it has an (undefinable) essence, being neither identical 
nor separate (from the Thing-in-Itself).47

§  4. Other names of the Absolute and their meanings

V a s u b a n d h u ’s c o m m e n t

[V. 5. a. 6] What terms must be considered as synonyms (of the term Abso
lute)? (The stanza 1.14 says) —

Reality Self-sam e, the Highest Truth,
Reality Undifferentiated, the Ultimate Pure Object,
The foundation o f  ( the B u d d h as) powers,
These are in short the synonyms o f  Absolute.

[V. 5. b. 1] What is to be considered as the (precise) meaning of these terms:

[Stanza 1.15] They mean in order quoted:

1) Never d ifferent an d  2) never wrong,
3) (A ll difference) extinguished,
4) 7 he object by the Saint intuited\
5) Foundation o f  his (m ystic) pow ers .

1) It is Self-same Reality (or Suchness), because not being subject 
to change it remains eternally the same. 2) It is the Highest Truth in the 
sense of not being an object of (Transcendental) Illusion, (being cogni
zed by non-discursive, direct, mystic intuition). 3) It is (Reality) undif
ferentiated because extinct in it are the distinctive marks (of all objects), 
and differentiation exists no more. 4) It is the Ultimate Pure Object, 
(it is the Transcendent World) because it is the object known to the 
Omniscience of the Saint (alone), it is the object of his highest mystic 
intuition. 5) It is the foundation of his (miraculous) powers, because it 
is the cause producing them. Indeed the (wonder working) attributes 
of the Saint arise on this foundation (of absolute knowledge).48 The term 
d h a t u  in this passage means „cause“.

S t h i r a m a t i ’s c o m m e n t

[41. 1] Now, after having finished with the definition of the Absolute, its dif
ferent names must be considered —

[Stanza 1. 14]

Reality Self-sam e, the Highest Truth,
Reality undifferentiated, the Ultimate (Pure) Object,
The foundation o f  the B u d d h as  Powers,
These are in short the synonyms o f  Absolute.

[41. 4] A synonym is (another) name, the designation49 of the same thing 
through another word. (It really means) „a turn" of names, because
O. H. LLJep6aTCKoft 6
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all those names can „in turn" be used for the designation of the same 
thing. This same Absolute is designated in different scriptural works by 
these (five) different names,

[41. 6] These five names are (however only) the principal designations 
arranged in metrical form. There are other names not mentioned in this 
list. They can be supplemented from Scripture,50 e. g. Non-duality 
(or Monism), the (Transcendent) World (mystically cognized) in direct 
intuition, „Elementness" (or absolute whole of all the Elements of 
existence), Reality Unutterable, Reality Undistroyable,51 Reality Uncau
sed, Nirvana etc. etc.

[41. 8] How are we to understand the meaning of the term „synonym“ 
(in this context)? (Synonyms are different words having one meaning, 
but here it is assumed, that each has its own different sense?) This 
is to be explained in the following way. All these terms are not meta
phors,52 but the words themselves have all the same general meaning 
and each term at the same time expresses a different shade of it.5* 
(This is shown in the next stanza, 1. 15).

They mean in order quoted:

1) N ever different, 2) Never Illusion ,
3) (A ll d ifference) extinguished .
4) ( 1  ranscendent) object by the Saint intuited,
5) Foundation o f  his (m ystic) pow ers .

[41. 13] (Vasubandhu explains) „it is (Reality) Self-same (or Suchness) in the 
sense of (never) being „other“, i. e. of (never) changing. This means 
that being the expression of the core of the reality (in every 
thing), it remains „eternally self-same". „Eternally" means in all times. 
It does not change, because it is not produced by causes, (it is eter
nally the same).

[41. 16) It is the Highest Point of Truth, because it „never is Illusion". 
Truth is the exact54 (knowledge of reality), the non-illusion. The highest 
point means the limit. The highest point of truth, the limit of truth, is 
that point beyond which there is nothing to be cognized.

[41. 18] In what (sence) does Self-same Reality (or Suchness) represent the 
limit of the cognizable? In the sense of being cognized (by the Omni
scient only), by that (supra-mundane) intuition55 of the Saint which is 
quite pure of all (mundane) illusion.56

[41. 19] (Vasubandhu’s words) „in the sense of never being illusion" (also 
mean) „in the sense of neither assuming any reality57 (where it is not), 
nor denying it (where it exists)".

[41. 20] (Vasubandhu) indicates the cause of just this (feature viz.) „it is not 
a point of (Transcendental) Illusion".58 Indeed (what is) Transcendental 
Illusion? It is conceptual thinking (or logic in general). Since (the Abso
lute) cannot be cognized by conceptual, (logical methods), it is a point
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free from Transcendental Illusion. (It can be cognized only by the direct 
mystic intuition of the Superman).

[41. 22] (Vasubandhu says) „because extinct are (all) distinctions".59 The 
extinction60 of all distinctions means non-manifoldness (or Monism). 
In order to point it out it is said „(it is the non-manifold) because 
there is in it at all no differentiation". The Absolute Reality is „de- 
void" of altogether every differentiation, e. g. the differentiation into 
realities caused and uncaused,61 therefore it is called („devoidness" or) 
differencelessness. It is differenceless, because every differentiation is 
absent. Undifferentiated means just (this feature) of the absence of 
differentiation (or Monism).

[42. 2] (Vasubandhu says, „the Absolute is called the ultimate, pure object), 
because it is the (transcendent) object intuited by the direct intuition 
of the (omniscient) Saint". There is a highest, supra-mundane direct 
intuition, its object is the ultimate pure object. Pointing to it (Vasu
bandhu) says „it is the ultimate (pure) object, because it is the object 
intuited by the direct intuition62 of the Saint, (the Omniscient)".

[42. 4] (Vasubandhu further says) „it is the source of Buddhas powers, 
because it is the cause producing the (miraculous) faculties of the 
Saint". (The term d h a r m a - d h a t u  is here used in a special sense)* 
The term d h a r m a  „attribute" refers to the special attributes (or powers) 
of the Saint, beginning with his powers of rightly intuiting68 (the Buddhist 
theory of the Elements of existence) and other attributes up to his eight de
grees of Liberation64 (from the bonds of Materiality) and (final) Omni
science.65 Their d h a t u means their cause. By way of explanation66 
he says „because the powers of the Saint arise from that source".67 The 
word d h a t u is also used in the sense of an Element of existence ser
ving as a support for its own particularity and for the secondary Ele
ments (evolved from the primary ones), therefore (says Vasubandhu) 
„this word has here the meaning of a cause",68 as e. g. when the 
expressions the „cause (or source) of. gold", „the cause (producing) 
copper" are used in the sense of a „mine" (producing these metals).

[42. 9] All other names of the Absolute found in different scriptural works 
can be explained as to the identity of their import according to the 
method here indicated, (i. e. they express the main idea of Monism 
each in its special way).

§  5. The varieties of the Absolute

V a s u b a n d h u s  c o m m e n t

[V. 5. b. 4] The Absolute is unique, there are no various Absolutes. In what 
sense can we speak of its varieties? (The answer is given in stanza 1.16):

It either is phenom enalized  
Or it is the Pure Absolute.

6*
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These are the two (main) varieties of the (unique) Absolute.
When is it phenomenalized, when is it the real Absolute?
(In answer to this the stanza states):

It either is impure or it is pure.

It is impure when regarded as situated behind phenomenal reality. 
It is pure, when this impurity is cleared away.

[V. 5. b. 6] If it can change into impure and change into pure, it then 
possesses changing qualities. It then cannot escape from being imper
manent. How can it then remain (eternally the same)?* It is so (i. e. 
eternally the same and changeless) because —

Its purity is adm itted ,
A s we adm it the purity 
O f (elem entary) water,
O f gold  or ether.

When cleared of accidental impurity its essence never changes.

S t h i r a m a t i ’s c o m m e n t

[42. 12] Since the essence of the Absolute consists in this that there is no 
difference between the apprehended object and the apprehending 
subject, it is impossible to imagine how indeed can a division (of that 
unique Absolute be produced)? Therefore a question about this is raised. 
It has also been stated above that after the synonyms the varieties must 
be indicated. That is (also) the reason why (Vasubandhu) asks „how is 
the possibility of varieties in the Absolute to be understood?" (The answer 
is the following one). The Constructor of phenomenal Appearance, (the 
Thing-in-Itself, represents the Absolute) as manifested in the phenomenal 
world.69 When it is removed remains the pure Absolute. In both these 
conditions, of phenomenal impurity and purification, there is nothing but 
the Absolute itself which is being either phenomenalized or purified.70

[42. 16] Therefore, in order to declare71 that although there are two condi
tions, the one of oppression (by phenomenal impurity), the other of 
purification (from the bonds of phenomenality), there nevertheless 
exists but only one unique Absolute Reality which is being oppressed 
and purified. (In order to declare this, the stanza 1. 16 says):

O ppressed and purifiedy 
These are its varieties.

[42. 19] But this is not enough in order to know when it is marred and when 
purified. Therefore it is asked, when is it marred, when purified? The 
answer is in the next half stanza 1. 16 b):

It is either impure or it is p u re72 
Its purity is like pure watery 
L ike unalloyed gold  or pure ether.
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[42. 22] (This means that when aBodhisattva has attained Omniscience a com
plete revulsion in the foundations of his personality has taken place, he is 
another being*, a Superman). In accord with this Fundamental Transsub
stantiation,78 (in accord with) whether it has not yet taken place 
or already taken place, the Absolute is distinguished as being either 
impure or pure.

[42. 23] (Ordinary men) are bereft of (transcendent) knowledge, they are in 
the grips of the habit of distinguishing object from subject, their men
tality is infected by emotional and (intellectual) blemishes, they fail to 
understand or they misunderstand (the problem of the Absolute). To 
them the Absolute is not revealed. For them it is distinguished as 
being impure.

[43. 1] But in respect of the Saints who have attained Omniscience, whose 
intellect is infallible, the Absolute Reality appears (eternally) without any 
interruption as pure, as dustless pure ether; for them it is declared 
to be free from all (phenomenal) impurity.

[43. 2] Thus it is that the Absolute can .be impure, but not in itself. By its 
nature it is r e s p l e n d e n t l y  pur e .  Its impurity or purity are 
relative, (depending on the category of beings contemplating it).74

[43. 4] „But, (says Vasubandhu), if it can be either impure (or pure, it evi
dently possesses changing qualities)'*. Indeed (experience) shows that 
a change of condition is never possible without (some kind) of evolution 
and evolution is always connected with a process of creation and de
struction. (Vasubandhu) therefore asks „how does it then (escape) from 
being impermanent, since it possesses changing qualities?" (The answer 
is the following one). The pure condition of the Absolute does not re
present a new transformation different from its impure condition; its con
dition of being the Absolute cannot change in whatsoever any essen
tially different condition. (What happens is only this) that accidental 
impurity is removed, because—:

Its purity is adm itted  
(A s we adm it) the purity 
O f water-element,
O f gold  or ether.

Therefore it is not impermanent. Just as elementary water, gold or 
ether cannot be impure in their essence, because this impurity does not 
belong to their nature; and just as this their nature is not changed when 
some accidental impurity is removed from them and they become quite 
purified without a change in their nature; just so the pure Absolute can 
become infected by the accidental impurity (of phenomenal existence), 
albeit in its genuine nature it has never changed; it can be puri
fied, when the impurity (of the veil of phenomenal appearance) is 
removed.
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[43. 15] Indeed those (who do not admit that phenomenal appearance is only 
an accidental veil of ultimate reality), who maintain75 that the same 
reality is at first phenomenal in its essence and then becomes abso
lute in its essence; they never will be able to explain the disap
pearance of one condition and its replacement by another.76 Neither will 
those who maintain that both (the phenomenal and the absolute) are 
accidental be able to explain (the cessation of the phenomenal life and 
the attainment of eternal Nirvana). Therefore (this our Absolute) is not 
touched (even in the slightest degree) by impermanence.77

§  6. The sixteen modes of Relativity-Reality

V a s u b a n d h u s  c o m m e n t

[V. 6. a. 1] There also78 is another division. The Absolute Reality is six
teenfold, (since it is subjacent to sixteen modes of Relative Reality)

viz. —  (The Absolute subjacent to) —
1) the Relativity of the internal Elements of life;
2) the Relativity of the external Elements;
3) the Relativity of our body (which is the residence of both) the 

internal and external (Elements);
4) the Relativity (of Space), i. e. of the world which is the resi

dence of that residence;
5) the Relativity of (the knowledge) of Relativity (itself);
6) the Relativity (even) of the Highest Truth;
7— 8) the (mutual) Relativity of both the conditioned and uncondi

tioned Elements of life;
9) the Relativity (of that Element of the Bodhisattva) which is sup

posed never to have an end;
10) the Relativity (of that feature of the Bodhisattva) which is 

supposed to have neither beginning nor end;
11) the Relativity (of the resolution of the Bodhisattva) never to 

forsake the living beings;
12) the Relativity of the permanent nature of a Bodhisattva;
13) the Relativity of the (beautiful) tokens on the body of a Buddha;
14) the Relativity of the miraculous powers of a Buddha;
(To summarize)
15) the (general) Relativity or Unreality in all these points; and
16) the general subjacent ultimate Reality in all these points.

[V. 6. a. 3] If reduced to a system (this theory of Relativity-Reality must be 
represented in such a form of 16 items). Among them (the 1st) the Rela
tivity of the internal Elements refers to the Relativity, (i. e. the not ulti
mate Reality) of the Enjoyer, (i. e. the Ego); (the second), the Relati
vity of the external Elements, refers to the Relativity of the enjoyed objects; 
(the 3d), the Relativity of the internal and external Elements of life, re
fers to the Relativity (i. e. non-ultimate Reality) of our body, since our 
carcas is the place where the internal as well as (some) external Elements 
of our life are residing; (the 4th) is called the Great Relativity, since 
its compass is very great; it is the receptacle-world where our body dwells; 
(hence) it is the residence of the residence of the Elements of our life.
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[V. 6. a. 6] The question now arises by whom (or by what kind of knowledge) 
are these four varieties of Relativity perceived? They are perceived by 
our knowledge of Relativity. (However this knowledge is itself relative) 
and the Relativity of this knowledge of Relativity is called Relativity 
of Relativity.
How is the concept of the Highest Truth conceived? (It is also relative). 
The Relativity of this concept is called the Relativity of Highest Truth.

S t h i r a m a t i ’ s c o m m e n t

[43. 19] In that section (of this work), which is devoted to a (systematical) 
specification of the chief varieties (of the manifestations) of the Absolute, 
(completeness is the aim). Every division must be mentioned, therefore 
(Vasubandhu) declares „there also is another division; the Absolute 
is sixteenfold". It is sixteenfold (not by itself, but) according to a distinc
tion of the (chief) objects (in which it is concealed). (There are sixteen 
main items of phenomenal Relative Reality of which it constitutes the 
background of Absolute Reality). There is no difference in th£ essence 
of the Absolute (which is always the same, viz.) absence of duality (or 
Monism). In the „Discourse on Supreme Intuition" there is a passage79 
on these sixteen aspects of the Absolute, it begins with that aspect of 
Absolute Reality which corresponds (to the Relativity) of all the subject
ive Elements of life and concludes with that aspect of it (the 16th) which 
represents the „reality (subjacent) of unreality", (i. e. that Absolute Real
ity which is hidden behind phenomenal unreality). „W e (now) must con
sider, says Vasubandhu, that very Absolute as a (coherent) system (of 
sixteen items in which phenomenal Reality conceals Absolute Reality).

[Stanza 1. 17]
The subject who enjoys,
H is enjoyed objects9
His body , his surrounding world ,
A re Elements o f  Relativity
(W hose background is Absolute R eality).
That know ledge also which cognizes th is ;80 
The m anner in which it is cognized  
The aim  fo r  which it is cognized ,

(T h is  know ledge) is also R elativity ,
(W hose background is Absolute Reality).

[43. 25] Absolute Reality is a Universal.81 Its essence is Monism. It appertains 
to all the separate Elements (of Relative Reality which in their ultimate 
essence are not divided in the two parts of subject and object).82 Since 
it is impossible otherwise to demonstrate the varieties (of what is unique 
in itself), its division, into varieties is made from the standpoint of those 
(phenomenal) objects (in which Reality is concealed).
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[44. 2] First of all (the Ego) who experiences (arid enjoys life) must be minu
tely examined83 in order to clear out the inveterate habit of cherishing 
it. Indeed this inveterate habit of cherishing the Ego represents the main 
obstacle on the way of attaining Buddhahood and of reaching (the eight 
degrees) of Liberation from the bonds of materiality.84

[44. 4] After that his enjoyments and after them the body which supports 
both (the enjoyer and the enjoyments), after which85 the residence of 
the body supporting them, the surrounding world, should be minutely 
examined. (The latter) since it is subservient to the enjoyer (must be 
examined critically) with the view of diverting from it the grips of 
egoistic passion (for enjoying them).86

[44. 7] These are the four categories of objects, (viz. the enjoyer, his enjoyments, 
their residence and the residence of their residence). Their Relativity 87 
(and the subjacent Absolute Reality) are called Relativity of objects, (in 
contradistinction from the following categories of the Relativity of know
ledge).

[44. 8] „The Relativity of the enjoyer, says Vasubandhu, refers88 here (to the 
relativity) of the internal bases of cognition". They are (the five organs 
of outer sense), the eye etc. and include the mind, (the sixth, the inter
nal sense-organ).

[44. 9] Simple people89 ascribe to these faculties (and to the intellect) the 
high office90 of being the enjoying agent, because they notice that they 
are engaged in experiencing the sensible objects and because they admit 
of no other enjoying subject than them. Therefore the relativity (or 
phenomenality) of these six subjective bases of cognition are said to 
represent the enjoying subject’s Relativity (and its corresponding 
subjacent Absolute Reality).

[44. 12.] The Relativity of enjoyments is constituted91 by the external (six 
bases of cognition). They are (the five categories of sense-data), the 
colours and shapes etc.92 and the objects of reflection by the inner 
sense.93 They are called the „food", because in them the external 
ob jects94 are ( q ua s i )  savoured.95 Therefore the Relative Reality of 
the objects of the external world (and the mode of Absolute Reality 
corresponding to them) are called External Relativity.

[44. 14] Since both the enjoyer and the enjoyment reside in inseparable mu
tual union in the body or in the carcas (therefore the latter also repre
sents a variety of relative reality). „Therefore, (says Vasubandhu), its 
relativity is called Outer-and-Inner Relativity".96

[44. 16) The thing (serving as) a residence is the outer world, it is the recep
tacle-world, since in every respect97 we recognize it (as representing 
nothing but) a supporting thing98 for the living beings, (annexed to 
them as a support). „Therefore, says Vasubandhu, since it is overwhelm
ingly extended, this (aspect of Relativity) is called the Great Relati
vity".
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[44. 18] The word „object“ (or thing) must be connected separately with each 
of these four varieties. (They represent the Relativity of things as con
trasted with the Relativity of knowledge).

§  7. The Relativity of Relativity and the Relativity of the Highest Truth

(The stanza 1. 17 further says—)

The know ledge also which cognizes this,
The m anner in which it is cogn ized—
The aim  fo r  which it is cognized .
A ll this is also Relativity
(W hose background is Absolute Reality).

[44. 19] The Bodhisattva absorbed in deepest meditation during a fit of tran- 
sic enlightment intuits the Absolute Reality behind the veil of the 
phenomenal Relativity of the four categories of these cognizable objects 
(viz. the sense faculties, the sense objects, the body and the world); 
(he intuits directly the unique Reality concealed by the manifoldness of 
phenomena). But (when the trance is over and) he realizes the same 
Absolute by attentive discursive (conceptual) thought, a new form 
of the objectivizing habit manifests itself.99

[44. 21] Indeed that intuition of the Absolute through which he realizes the 
inanity of the internal and external Elements of existence (being then 
realized in a special variety of conceptual thought requires an object 
and thus) the subject-object habit of thought (reappears anew).

[44. 22] (On the other hand) we must consider the manner in which this 
renewed conception, attained again after it was lost in the direct intui
tion of the Absolute, presents itself as having the form of Ultimate 
Truth. Now, both these conceptions, the conception of the inanity of 
the Elements of phenomenal existence and the conception of this (know
ledge) as being the Ultimate Truth, both are the consequence of a direct 
mystic experience, they prove after minute examination to be themselves 
also relative. They contain that objectivity which constitutes a variety of 
Transcendental Illusion, that variety which still persists after (some of 
the highest) degrees of transic enlightment have been attained. We thus 
have two further varieties of Relativity covering the subjacent Absolute 
Reality, they are called the Relativity of Relativity and the Relativity 
of Ultimate Truth. They mean l)th e  Relativity of the conceptual „know- 
ledge" of Relativity and 2) the Relativity of the „form“ (or of the concept) 
of Ultimate Truth. They represent the manner in which the Absolute is 
conceived in the moments following on the moment of mystic vision. 
The word „knowledge“ in the first case and the word „form“ (con
cept) in the second case are omitted and they are simply designated 
as the Relativity of Relativity and the Relativity of Ultimate Truth.100
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[44. 26] (These last two modes of Relativity-Reality can also be explained 
thus). It has been mentioned that the knowledge of Relativity is itself 
also called Relativity because Relativity is its object. The „devoidness“ 
in this notion of its object-subject relation102 is called the Relativity of 
Relativity.108 (It also has subjacent Ultimate Reality).

[45. 1] (As to the expression Relativity of the Highest Truth, it has also the 
following meaning). When all the Elements of Existence, internal and 
other, have been intuited (as inane) owing to a knowledge of the Abso
lute, this is the Highest Truth. The subjacent Absolute Reality corre
sponding to this form of knowledge is called the Relativity (and the sub
jacent Absolute Reality) of the Highest Truth.104 Why? Because the 
Highest Truth is an intuition, it is devoid of every feature constructed 
by abstract thought.

(These are the first four aspects of object-Relativity and the two 
first aspects of knowledge-Relativity which conceal the subjacent unique 
Absolute Reality).

§  8. The seventh and eighth modes of Relativity-Reality

[45. 8] Now what indeed is the aim for which (the Bodhisattva) realizes the 
Absolute?
The stanza 1. 18 says —

F or the attainment o f  the double w eal.
F or everlasting help to living creatures,
F or not-forsaking the phenom enal worlds 
A n d fo r  attaining B liss Eternal.

V a s u b a n d h u ’s c o m m e n t

[V. 6. b. 1] Now the aim for which the Bodhisattva realizes the Absolute is 
also relative. Indeed whatfore does he realize it? For a double weal. 
The double weal is the conditioned (preliminary) one and the uncondi
tioned (final) one, (they are relative). They constitute the seventh and 
the eighth mode of Relativity (and subjacent Reality).

S t h i r a m a t i ’s c o m m e n t

[45. 5] There is however a further objectivity-prejudice which is a calamity 
on (the Path) of realizing the Absolute, (viz.) the aim for which the 
Bodhisattva realizes105 the Absolute is imagined as an objective 
reality.106 In order minutely to examine and repudiate 107 that pre
judice (the following eight modes) of Relativity which conceal Abso
lute Reality have been established, (viz.) beginning with (the 7th mode), 
the Relativity of the causally-interconnected Elements of Existence, and 
concluding with (the 14th mode), the Relativity of all Elements (without 
exception).



C H . V . T H E  A B S O L U T E 91

[45. 10] The Bodhisattva realizes the Absolute, i. e. actualizes108 it in order 
to attain the „double weal" (and further results) up to the attainment 
of the pure,109 (transcendent, miraculous) powers of a Buddha. „Weal" 
is the Path towards Nirvana and Nirvana itself. They correspond to the 
causally interconnected (non-eternal) Elements of existence and to the 
uncaused (eternal) one’s. In connection with both (these classes) respec
tively we have the (7th mode) the Relativity (and subjacent Reality) 
of the caused Elements and the (8th mode) the Relativity (and subja
cent Reality) of the uncaused Element (or Nirvana).110

§  9. The ninth mode of Relativity-Reality

V a s u b a n d h u ’s c o m m e n t

[V. 6. b. 2] (The stanza says) „For everlasting help to living beings" (does 
the Bodhisattva realize Salvation). This means that the Bodhisattva 
devotes his life to the eternal help to living beings (on their path towards 
Salvation). (Since this is also relative it constitutes the ninth mode of 
Relativity and subjacent Reality).

S t h i r a m a t i ’s c o m m e n t

[45. 13] (The stanza says) „For everlasting help to living beings". (This 
means that the Bodhisattva takes the great vow in the form of) „in 
everyway and at any time will I work at the general welfare of all 
living creatures".111 (This great vow of the Bodhisattva, since it implies 
the subject-to-object relation, represents also a mode of Absolute Real
ity which is concealed behind a cover of phenomenal Relativity). It is 
called the Endless Relativity (which conceals the monistic all-embracing 
Reality).

§  10. The tenth mode of Relativity-Reality

V a s u b a n d h u ’s c o m m e n t

[V. 6. b. 3] (The stanza says) „For never forsaking the phenomenal world" 
(does the Bodhisattva realize the Absolute). Indeed not perceiving that 
the phenomenal world has neither beginning nor end the Bodhisattva 
gets desperate and is (willing) completely to forsake it. This his desire is 
also a mode of Relativity (concealing the subjacent Absolute Reality). 
(It is entered into the system of the modes of Relativity-Reality as its 
tenth mode).

S t h i r a m a t i ’s c o m m e n t

[45. 16] (The stanza says) „For not forsaking the phenomenal world". (This 
means that the Bodhisattva takes the great vow in the form of) „for 
the benefit of all living creatures I will not forsake the phenomenal 
world". If the Bodhisattva will really forsake the phenomenal world, 
(he for ever will disappear in Hinayanist Nirvana), he never will attain 
(real) Enlightment and will (for ever) remain (extinct) in a Deliverance
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(according to the ideal) of the Hinayanists.112 This mode of Relativity- 
Reality is called Relativity without Beginning and End.113

[45. 19] Whatfore is this mode of Relativity-Reality mentioned? (Vasubandhu 
answers) — „the Bodhisattva not perceiving the inanity of the pheno
menal world which has neither a beginning nor an end (if he does 
not intuit its subjacent monistic Absolute Reality) becomes despe
rate and is willing to forsake it completely (in a Hinayanistic Nirvana)"..

§  11. The eleventh mode of Relativity-Reality

V a s u b a n d h u ’s c o m m e n t

[V. 6. b. 3] (The stanza says) „And for attaining Bliss Eternal" (does the 
Bodhisattva realize Salvation). This means that even in that Nirvana 
where no rest of the Elements of phenomenal life are at all left, even 
then he will not forsake, not throw away (the root-Elements of virtue, 
they will remain immanent in his Nirvana. But this is Relativity. This is 
the eleventh mode of Relativity-Reality).

S t h i r a m a t i ’ s c o m m e n t

[45. 22] (The stanza says) „And for attaining Bliss Eternal". (These words 
refer, Vasubandhu explains, to the fact) that even (in Final Nirvana), 
in Nirvana without any rest (of phenomenal Elements) (there neverthe
less remains something which the Bodhisattva does not throw away, 
does not forsake). (He takes the great vow) „even in Final Nirvana 
I will not reject the roots of good".114 (The words) „does not throw 
away" express just the same as „does not forsake". (And in realization 
of this great vow some of the phenomenal Elements of his personality 
remain immanent in the Absolute Reality of his Final Nirvana).

[46. 1] O b j e c t  ion of  t h e  H i n a y a n i s t .  But if that be so, how can 
then the Absolute Reality of Final Nirvana be realized, since it (is sup
posed) that no Elements of phenomenal life are at all left living in it?115

A n s w e r  of  t h e  Y o g a c a r a .  It is our established dogma 
(in this matter) that the Cosmical Body of our Lords the Buddhas 
continues to exist even in that Nirvana in which there is at all no rest 
of the Elements of phenomenal existence.116 Therefore this mode 
of the (forsaken) phenomenal Relativity (with its subjacent Absolute 
Reality) is called the Relativity-Reality of Non-rejection.

§  12. The twelfth mode of Relativity-Reality

(The stanza 1. 19 says) —
F or the Purification o f  his L ineage ,
(For Transsubstantiation)
The Saint does realize Salvation .
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Va s ub a n dh ul l ’s c o m m e n t
[V. 6. b. 4] The Lineage is the Nature, (the family of the Buddhas). Its puri

fication is a change) of essence (or Transsubstantiation). (But inasmuch 
as it is objective, it is also partly relative, it constitutes the twelfth 
mode of Relativity-Reality).

S t h i r a m a t i ’ s c o m m e n t
[46. 6] (The stanza says) „And for the Purity of the Lineage" (i. e. the 

Absolute Reality is realized under the cover of phenomenal Relativity).
[46. 7] This mode of Relativity-Reality is termed the Absolute of Nature. 

(Vasubandhu states the reason for this). „Lineage, says he, is Nature". 
Why is that? (He says) — „it is essential". Essential means (primor
dial), existing from beginningless time, not accidental. How is that? In 
the beginningless run of phenomenal existence there are animate beings 
and inanimate things. Just so here, (on another plane), there are among 
the sentient beings those who belong by their lineage to the family 
of Buddhas and there are those who belong to the family of Hinayana- 
Saints, etc. This family descent is not accidental, it comes from a begin
ningless, eternal sequence (of births). (The difference is as fundamental 
as that) between the animate and inanimate world.

£46. 12] However there are some philosophers who maintain that all living 
beings belong to the family of Buddhas. The term „lineage" must be 
then accordingly interpreted.

§  13. The thirteenth mode of Relativity-Reality

(The stanza 1. 20 says)
F or the attaining (on his body)
O f attributes an d  tokens 
The Bodhisattva then proceeds .

V a s u b a n d h u ’s c o m m e n t
[V. 6. b. 5]. (This means) „for obtaining the great and minor marks of the 

body of a Superman (does the Bodhisattva realize Salvation). Indeed 
a Superman possesses beautiful marks, great and minor, on his body. (This 
however is also relative, it constitutes in the system the thirteenth mode 
of Relativity-Reality).

S t h i r a m a t i ’s c o m m e n t
[46. 14] (The stanza says) „In order to attain the attributes and tokens" (sc. in 

order to attain this manifestation of the Absolute, this mode of mani
fested Relativity and its subjacent Reality are established in the system).

[46. 15] The Superman (i. e. Jhe Buddha in his manifestation of the Body 
of Supreme Bliss) possesses a body marked by 30 great and 80 minor 
attributes of beauty. Their Relativity (and the subjacent Absolute 
Reality) are called the Relativity(-Reality) of the Attributes.11'

[46. 16] And further —



94 V A D H Y A N TA -V IBH A N G A

§  14. The fourteenth mode of Relativity-Reality

The stanza 1.19 says —

F or (the absolute) Purity 
O f Buddha's (m ystic) powers,
(F or Transsubstantiation)
T he Bodhisattva then proceeds .

V & s u b a n d h u ’s C o m m e n t

[V. 6. b. 5] (The stanza says) „For (Transsubstantiation), for the absolute puri
fication of the Buddha’s miraculous powers, the Bodhisattva then pro
ceeds". This refers to the (ten) miraculous powers of the Buddha, to the 
modes of Buddha’s intrepidity and his other exceptional endowments. 
(They also, inasmuch astheyimply the subject-to-object relation, are rela
tive, and this constitutes the fourteenth mode of Relativity-Reality).

S t h i r a m a t i ’ s c o m m e n t

[46. 18] The word „proceeds"118 placed at the end (of the stanza) should 
be referred to all (the proceeding aims of the cognition of the Abso
lute) likewise, e. g. the Bodhisattva proceeds towards „the realization 
of the double weal" (stanza 1. 18a), he proceeds towards „the everlasting 
help to all the living beings" (stanza 1. 18b), etc. etc.

[46. 20] What are the pure transcendent powers of the Buddha aimed at 
by the Bodhisattva? (Vasubandhu answers) — „his ten great powers, 
his intrepidity and other exceptional attributes". In short he makes 
the following resolution —  „To attain all the attributes of a Buddha 
I must make a (creative) effort (of the mind)", therefore he „realizes", 
(i. e. creates by thought).118

[46. 23] This mode of the Absolute is termed the Absolute (subjacent to) 
the Relativity of the totality of all the Elements (of phenomenal exist
ence).119

What is here meant by „thought creation"? It means (a mystic 
vision), a direct procedure of (mystic) knowledge120 towards the cogni
zed thing.

§  15. The last two modes of Relativity-Reality

V a s u b a n d h u ’s c o m m e n t

[V. 6. b. 5] This is the manner in which we first of all must envisage the 
system of the first fourteen varieties of phenomenal Relativity (con- 

' cealing the subjacent Absolute Reality). (We again must ask) what is 
here that Relativity (behind which lurks Absolute Reality)?
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[Stanza 1. 20] (declares— )

This Relativity (is double):
O f Individual an d  o f  its Elem ents.
H ere R elaiivity m eans unreality.
But to this unreality (subjacent)
There is an Absolute R eality
It is the Counterpart o f  R elativ ity }21

[V. 6. b. 6] The term s u n y a t a  „ voidness" refers to the fact that both the 
living- Individual (of the realists and its 75 ultimate). Elements (as estab
lished by the S a r v a s t i v a d i n s ) 122 (are only relative Reality), they 
are not real ultimate Reality in itself.123 However there is another, a real 
Ultimate Reality subjacent to the phenomenal Relative Reality of the 
Elements assumed by the Sarvastivadins. This we have already stated 
above when giving- the definition of (our term) Relativity-Reality, on the 
occasion of dealing with „Intemal Relativity" and other modes of it.

[V. 7. a. I] Now in order to repudiate the imputed reality of the Individual 
(by the Vatsiputriyas) and of its Elements (by the Sarvastivadins), (on 
the one hand) and in order to repudiate the debasement124 of their 
Relativity (into absolute unreality by the Madhyamikas, on the other 
hand); we now at the conclusion (of this section on the various modes 
of the Absolute) will (supplement our system) by establishing two 
further (general) varieties, (the 15th and 16th variety, viz. the 15th), the 
Unreality (of the object-subject relation) and the (16th), the Reality 
(subjacent) of this unreality, (i. e. the ultimate pure Reality subja
cent to the object-subject Relativity).

S t h i r a m a t i ’s c o m m e n t

[46. 24] „This is the manner, says Vasubandhu, in which we first of all must 
envisage the system of the first fourteen varieties of the Absolute", i. e., 
the varieties beginning with the Relativity of the internal Elements and 
ending with the Relativity (and subjacent absolute Reality) of all the 
Elements of life.

[47. 2] (Vasubandhu asks) „What is here that Relativity (behind which 
lurks Absolute Reality)?" „Here" namely (in the section devoted to) 
the Relativity (and subjacent Absolute Reality) of the enjoying Indivi
dual and all its other modes?

To this (the stanza) answers —

This Relativity (is double):
O f Individual an d  o f  its Elements.
H ere R elativity m eans Unreality.
But to this unreality (subjacent)
There is an Absolute R eality .
It is the counterpart o f  Relativity.

[47. 5] The word „here" (in the phrase „here Relativity") refers (to the sec
tion about the 14 modes of Relativity-Reality), viz. the Relativity of the
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Enjoyer, (the. Individual)etc. The term s u n y a t a  (which literally pieans 
„voidness") refers to the unreality of the Individual and of its Elements 
and also means that Absolute Reality (which is subjacent) to this unreality, 
(i. e. the denial of ultimate reality of the Individual in Hinayana, the 
denial of ultimate reality of all Elements in the Madhyamika system, 
and the assertion of a subjacent ultimate reality in the Yogacara system 
are the three meanings of the term s 0 n y a t a).125

[47. 6] Here (says Vasubandhu) „the unreality of the Individual and (the 
unreality) of the Elements of life constitute (the 15th mode of the 
Absolute, it is called) Relativity of Unreality. The ultimate Reality 
(subjacent) to this nonexistence (constitutes the last, 16th mode) of the 
Absolute and is called Reality of Unreality.

[47. 7] Whatfore are these two last modes of the Absolute added (to the 
list of the fourteen modes, whereas they represent only its general 
definition)?126 This (Vasubandhu) explains — „because they put 
a stress127 on (our) definition of the Absolute".128

[47. 9] Whatfore has it been found necessary to put a stress on the defini
tion of the Absolute? (It has been found necessary to establish two 
additional modes) in order respectively to repudiate 1) the imagined 
(ultimate) reality of the Individual as well as of the Elements (on the 
one hand), and 2) the denial of their (subjacent) Absolute Reality 
(on the other).

[47. 11] In order to repudiate the imagined ultimate reality of the Individual 
and of all its Elements, the Unreality-Relativity, (the 15th mode), has 
been established and in order to repudiate the denial of their (subja
cent) Absolute Reality (the 16th mode or) the Reality (subjacent to 
this Unreality) has been established.

[47.13] If the unreality-aspect of Relativity would not have been emphasized,129 
we would be obliged (to face) the consequence of assuming the ultimate 
reality of the Individual and of all the Elements (of his life), whereas 
they really are nothing but constructions of our productive imagination. 
If, on the other hand, the „reality of unreality" (i. e. the ultimate reality 
of the subjacent) Absolute would not have been emphasized,129 we would 
be obliged to face the consequence of assuming that our subjacent 
Absolute Reality 130 does not exist at all, and then, since there would 
be no (Absolute with which the relativity of all the Elements of pheno
menal life could be contrasted), the final reality of the Individual and 
of all his Elements would be again established as before.

§  16. Review of the 16 modes

[47. 16] Here (among the 16 modes of the unique Absolute Reality subjacent 
to the 16 aspects of Relative Reality) the first item corresponds to the 
unreality of the subject. It is constituted by the five sense organs and
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the intellect as the internal sense-organ. (According to our system 
these organs) are nothing but ideas, appearing as a mature result of 
the processes going on in the subliminal) sphere of the Psyche. Simple 
humanity is agreed to ascribe to these ideas the role of an „Enjoyer“, 
i. e. of a concrete Individual (pudgala) and to designate them as his eyes 
and other (sense-organs), although in their essence (according to our 
system) they are nothing but constructions of our imagination. Their 
unreality, and the (mental) reality subjacent to this unreality, consti
tutes the first mode of the Absolute, (it is the Absolute hidden 
behind) the unreality of the subject.131

[47. 19] (The second mode of the subjacent Absolute is characterized by 
objective unreality). It is constituted by the five categories of sense-data 
(corresponding to the five sense-organs and by those mental objects 
which are reflections of our mind). (According to our system these 
six categories of objects are) nothing but ideas appearing as sensations 
intimating (the presence in the ken) of colours and other sense-data 
{inclusive of the mental objects of the inner sense).132 Simple humanity 
is convinced that in these sensations they have real enjoyed external 
objects. The non-existence of these personally enjoyed objects and 
the non-existence of coloured surfaces or of all other sensible external 
objects which, in our opinion, are but constructions of imagination, 
(their non-existence) as well as the Ultimate Reality subjacent to this 
non-existence constitute our second mode of the Absolute called external 
Absolute, (it is the Absolute hidden behind the phenomenality of the 
external sense-data).133

[47. 22] (The third mode of the subjacent ultimate Absolute is termed the 
subjacent Absolute of outer and inner unreality). Both the Enjoyer, the 
Individual (or the Ego) and objective sense-data, pieces of coloured 
matter etc., are imagined by simple people to have a common residence 
in the body, i. e. in the carcas of a living being.134 The non-existence, 
(i. e. the not ultimate reality) of them as well as of the body itself, and 
that Ultimate Reality which underlies this unreality is termed the 
Absolute (subjacent to) oute.r and inner Elements.135

[47. 24] (The fourth mode of manifestation of ultimate Absolute Reality 
is termed the Great Absolute, it embraces the external world). It is 
constituted by the unreality (of the imagined fact) that all the living 
beings reside in an inanimate material world which is their receptacle. 
The unreality of the imagined reality (of such a receptacle) and the 
Ultimate Reality (which is subjacent) to this unreality are called the Great 
Absolute.

[47. 25] (The fifth and sixth mode of the Absolute as manifested in pheno
menal Relativity, according to our system), are respectively called the 
Relativity of the knowledge of Relativity itself and the Relativity of the 
Absolute itself.136 (This means that when the Bodhisattva has had, in
<X>. H. I£Jep6aTcicoft 7
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a moment of mystic ecstasy, a direct vision of the Absolute and when 
after that he, in digesting such an ecstatic experience, meditates on 
the Absolute in concepts, then the object-subject relation reappears to  
him). Such a cognition of the Absolute and such an idea itself of the 
Absolute are relative, because they are constructed by the productive 
imagination of the cognizer and of that individual who has given to this 
idea its form. (However subjacent to this unreality there is an Ultimate 
Reality). The two modes are called respectively 1) Relativity (of the 
cognition) of Relativity and 2) Relativity of the Highest Truth itself. 
(They constitute in our system the fifth and sixth modes of the Absolute 
as hidden bfehind phenomenal Appearance).187

[48. 4] (These are the fundamental six modes of phenomenal relative Reality 
behind which lurks the non-relative, unique Absolute Reality). Now 
(after them the further eight modes) beginning with the Relativity of all 
those Elements of phenomenal existence which are dependent on causes188 
(the 7th mode) up to the possession of all the miraculous powers of a 
Buddha (the 14th mode) are described189 in order to elucidate the aim 
for which the Bodhisattva exerts himself, since their r a i s o n  d ’e t r e  
is to represent those expedients140 through which the condition of a 
Bodhisattva is being realized. The Relativity of all the Dependent 
Elements (the 7th mode and all the other modes) up to the Relativity 
of all the miraculous powers of the Buddha (the 14th mode), gra
dually elucidate the fact that the Individual and all its Elements, 
inasmuch as constructed by our productive imagination, have no 
ultimate reality, but that behind this phenomenal unreality there is the 
Ultimate Reality of the Absolute.

[48. 7] Indeed the dependent Elements of existence (are dependent on their 
causes), they have no proprietor, no real Individual disposing of them. 
Neither is there in every such a dependent Element141 itself any ulti
mate reality142 as assumed by the simpleminded (Sarvastivadins).

[48. 9] The sixteen modes of Relativity (which overlay the unique ultimate 
reality of the Absolute) have been taught (by the Buddha) in order 
tersely to counteract all habit of discursive thought-construction and 
to indicate in a concise manner the concealed deep meaning of all 
Buddhist Scripture. They are a special Bodhisattva doctrine (of 
the Mahayana); they do not equally belong to the Hinayana.143

[48. 11] By this (doctrine) our Lord has established144 (three things), 1) the 
scope of the Absolute, 2) its essence and 3) the aim of its realization. 
Its scope embraces (the totality of all things) beginning with (the inter
nal Elements of a personality), the Enjoyer (of the fruits of his 
former deeds) and so on up to the (special, miraculous, transcen
dent) powers of the Buddha. This indeed is taught in order to inti
mate that the Absolute embraces the totality of all the Elements of 
existence.



C H . V . T H E  A B S O L U T E 9 9

[48. 14] The essence of the Absolute consists in the unreality (of the object- 
to-subject relation) and in the ultimate Reality (which is subjacent) to 
that unreality. This is taught for (the double aim) of repudiating the 
exaggerated realism and the exaggerated scepticism, and in order thus 
to promote (the intuitive direct) cognition (of the Absolute), (that mystic 
vision) whose essence it is to dislodge all theoretic constructions.145

[48. 16] The aim for the attaining of which the Absolute must be 
realized (by purifying it from all phenomenal impurity) is indicated 
beginning from stanza 1. 18—viz. „for attaining the double weal“, (i. e. 
of Nirvana and of the Path towards it), including the stanza 1. 19—viz. 
„for attaining the transcendent Purity of Buddha-powers".

[48. 18] It is also suggested by these words that the realization of the 
Absolute in profound meditation is the only direct expedient of 
attaining transsubstantiation into a Budda’s Body of Supreme Bliss for 
one’s own Final Deliverance and into the Buddha’s Cosmical Body for 
Final Deliverance of all living beings. (This double result represents) 
the highest reachable point of personal and altruistic perfection.146

[48. 20] „Thus, (says Vasubandhu), should we envisage the system (of the 
sixteen varieties of the manifestation) of the Absolute". This means that 
the Absolute which is impure in the phenomenal condition and pure 
in the (transcendent) purified form, this unique Absolute, can be 
recognized (in another form, viz.) a form divided into sixteen varieties 
called the Absolute (subjacent to the Relativity) of the subjective Ele
ments of existence and to all other varieties (of relative reality).147

§  17. The proof establishing the existence of the Absolute

V a s u b a n d h u ’s c o m m e n t

[V. 7. a. 2] How is the argument (in favour of the existence of an Absolute 
Reality behind the veil of the phenomenal world) to be determined? 
(The stanza 1. 21 says) —

I f  there were no phenom enal impurity 
A ll living beings would be Saints,
But i f  the Pure Transcendent Absolute d id  not exist,
The effort fo r  Salvation  w ould be vain .

[V. 7. a. 3] If the Absolute Reality underlying all Elements of phenomenal 
life could remain uncovered by accidental, non-substantial, phenomenal 
impurity, then, in the absence of phenomenal impurity, all living beings 
would attain Final Deliverance (automatically), without any effort, even 
without having recourse to purifying remedies. But even if the purifying 
remedies would be applied, they (also) would not attain complete 
purity; in that case the work for reaching Salvation would remain 
fruitless.

7 *
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[V. 7. a. 5] In that case (says the stanza 1. 21 the Absolute will b e—)

Neither obscured nor non-obscured,
Neither pure nor non-pure.

[V. 7. a. 6] How can it be (both) not-obscured (by phenomenal impurity) and 
also not impure, (i. e. pure)? (This double negation is an emphatic asser
tion. Scripture declares) „consciousness is by its nature resplendently 
pure“. How can it be (both) „not non-obscured" (by phenomenal impurity, 
i. e. obscured) and also „impure"? (This double characteristic emphasizes 
the fact) that phenomenality is accidental. By this argument the division 
of the Absolute (in impure and pure) is established.

But this general meaning of (the term) Absolute must moreover 
be considered from the standpoint of its (chief) characteristic features —  
a negative characteristic and a positive characteristic, (i. e. unreality 
and reality).

S t h i r a m a t i ’s c o m m e n t

48. 23] (Stanza 1. 21 determines the topics to be discussed in connection 
with the problem of the Absolute). Following on the topic of division, the 
argument (establishing the existence of the Absolute is mentioned). 
Therefore after a discussion of its division (into different modes) the 
question is raised (by Vasubandhu), „how is this argument to be con
ceived?" Indeed what is here the thesis to be proved (by argument)? 
(It is double), the fact of the obscuration of the Absolute by accidental, 
non-substantial, phenomenal impurity and (the fact of) its natural 
condition of absolute purity.148 Regarding (the first, i. e.) the proof 
establishing the existence of a phenomenal veil, (the first half of stanza 
1. 21 says) —

I f  there were no phenom enal impurity,149 
A ll living beings would be Saints .

[49. 2] (What is Salvation?) Salvation means annihilation of phenomenal 
oppression,150 and this annihilation of phenomenal oppression can be 
attained by the creative effort151 (of the Mind) on the Path of Purity. 
Now if that (unique) Absolute Reality152 (which is subjacent) to all the 
Elements (of phenomenal existence) would not be concealed and oppres
sed by occasional non-substantial phenomenal impurity, then in that case, 
there being at all no phenomenality (in the world), all living beings 
would be saved without any effort on their part.

(Vasubandhu says) „Even without applying the remedies against 
phenomenal Jimpurity" (all beings wou|d be saved automatically). The 
word „even" suggests that the result would be the same if the remedies 
were applied, (since the remedies would be then applied against a non
existing phenomenality).
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[49. 6] „Without any effort" means without the creation of the antidote. But 
without the creation of an antidote (on the Path of Saintliness) the living* 
beings are never saved (from the bonds of phenomenality). It is therefore 
necessary to assume the existence of a Unique Reality which manifests 
itself in the condition of a worldling as oppressed and concealed158 
by adventitious impurity.

[49. 8.] Thus (by this argument) the existence of the phenomenalized variety 
of the Absolute is established.

[49. 9.] Now154 in order te establish the other variety,155 the Pure Absolute, 
the stanza says —

But i f  the Pure Transcendent Absolute did not exist 
The effort (towards Salvation) would be vain .

W e must understand (the effort) of the living beings.
[49. 12]. „Then (says Vasubandhu) even if the antidote (against phenomenal 

impurity) would be created"— the word „even" suggests that the same 
would happen if the antidote were not created — „if the Pure Absolute did 
not exist, then, in that case, the effort towards Salvation would be vain". 
In that case (sc. if the pure Absolute did not exist, the phenomenal) 
impurity (of our life) could never disappear, even when profound 
meditation would create an antidote against it.

[49. 15]. However the Salvation of a being (as long as it is enveloped in 
phenomenal) impurity is impossible. Neither can we a p r i o r i admit155 
that the (natural striving for Final Deliverence157 is senseless and) can 
remain fruitless. Therefore we necessarily must admit the existence of 
a Pure Absolute and the possibility of its realization through the creation 
of the antidote,158 (i. e. by entering the Path towards Salvation) where 
the accidental, non-substantial phenomenal impurity must disappear.

[49. 18]. We have thus established the existence of the Pure Absolute as 
one of its varieties. However we cannot admit neither that this impurity 
nor that this purification belong directly to the Absolute itself. It is 
impure when its impure attributes are perceived and it is pure when 
its pure attributes are perceived. Indeed the Absolute depends on the 
attributes (with which it appears). It is just in this sense that the stanza 
says „all living beings would be saved" (automatically if there were no 
impure attributes in the Absolute). Under the expression „all living 
beings would be saved" we must understand that the Absolute Reality 
subjacent to them would be purified. Otherwise, if the Absolute itself 
could be (in its essence) impure or pure, the intervening function of the 
living beings would be useless. (The living being would have no raison  
d'etre). But so (as the things stand) the purity of the Absolute produces 
the purity, (i. e. the t r a n s s u b s t a n t i a t i o n )  of the living being; the 
impurity of the Absolute produces the phenomenal impurity of the living 
beings.159
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[50. 1]. Now, if the Absolute is cbvered by phenomenal impurity for the 
simple man, and if it becomes pure when the condition of Saintliness 
is reached, it is then (in itself) —

(The stanza 1. 22 says)

N either obscured nor non-obscured  
Neither pure nor non-impure.

This is established. 160

F i r s t  e x p l a n a t i o n

[50. 4]. How can it be both „not obscured (by phenomenal impurity) and 
also not impure?" (asks Vasubandhu). (Whatfore this double character
istic „non-obscured" and „non-impure“?) The meaning which 
follows from the general trend of this section is purity simply, through 
the double characteristic it only is emphasized.161 (Vasubandhu) quotes 
Scripture —  „the intellect is by its nature resplendently pure". In this 
(scriptural passage) the term „intellect"162 is to be taken just in the 
sense of the Absolute,163 although the term intellect generally (in other 
contexts) means the phenomenal164 Mind.

[50. 7]. How can it be both not non-obscured and not pure?, (i. e. twice 
impure). The double negative characteristic only means that it is just 
quite obscured (in phenomenal life). But it is obscured by occasional 
vices which do not affect its (pure) essence. This has been (sufficiently) 
indicated. This also is confirmed by Scripture which says „it is occa
sionally obscured by occasional vices".

S e c o n d  e x p l a n a t i o n

[50. 10]. When this main division into two varieties, impure and pure, has 
been established, whatfore is it further divided into four varieties? 
According to some (authorities) it is done in order to make a distinction 
between (the Absolute, on one hand) and the mundane and the supra-mun- 
dane Paths of Purity (on the other). Indeed on the mundane Path 
of Purity (the Absolute) is obscured by those vices which still remain 
unextinguished on the respective stage of the progress, but not by the 
vices which have been eradicated on the preceding lower stages,165 
because for those vices an impediment has been (there) created.

[50. 13]. The supra-mundane Path (can be feeble, middle or intense. When) 
it is feeble or middle it is still impure. When it is intense and absolu
tely free from every trace of „influence" by the obscuring forces 
of phenomenal life, it becomes pure. The Absolute is not so (divided). 
(The Absolute is thus fourfold, 1) obscured and impure on the mundane,
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preparatory Path of the Saint, 2) non-obscured, but still partly impure 
on the lower stages of the supra-mundane Path, 3) non-obscured 
and pure on the highest „uninfluenced" stage of the supra-mundane 
Path and 4) the Absolute itself, i. e. the Buddha, which is to be distin
guished from the Path, or from the Saint, when the final point is reached).

T h i r d  e x p l a n a t i o n

£50. 14—15]. According to another opinion (the text) after having said160 
„not obscured" (repeats) „not impure" in order to make a distinction 
between (the principle of the Absolute and a special category of Ele
ments which also are non-obscured although for another reason). 
The (sense-organs), the organ of vision etc. belong to the category 
of those Elements of phenomenal life which are non-obscured, (i. e. 
not vicious) because they have by themselves no outspoken moral 
character at all, (they are neither virtue nor vice).167 Hence they also 
are non-obscured (although in another sense of the term). But since they 
belong to the category of Elements influenced" (by the forces produ
cing phenomenal life) they are not „pure" by their nature; they are 
called „impure". (They are thus „non-obscured", not vicious, but 
nevertheless impure). *

[50. 17]. (And v i c e  v e r s a  along with Elements which are not-obscured, 
but nevertheless impure there are other Elements or events which are 
although obscured, but nevertheless pure). Therefore when it is stated 
(in the stanza) that this our Absolute is neither not obscured168 nor pure, 
(i. e. it is both obscured and impure), it is thereby intimated that 
it is distinguished from (those Elements or events of phenomenal life 
which) are morally good, but phenomenal.169 Indeed those morally good, 
but phenomenal Elements belong to phenomenal life, they cannot be said 
to be „unobscured" (by phenomenality). Nevertheless they are „pure", 
(in that sense namely that) they are the ripe retribution for former 
virtuous deeds and afford a happy and pleasant experience.1'0 The 
Absolute is different. In its phenomenal condition it is obscured.171

[50. 20—21] Thus it is established that this (supposed) classification (of the 
sixteen varieties) of the Absolute represents nothing but a discrimina
tion between the impure and the pure Absolute.172

§  18. Summary

V a s u b a n d h u ’ s c o m m e n t

•[V. 7. a. 6] Summarizing the contents (of the chapter dealing with) the 
Absolute we can regard it (as divided in two sectors dealing respec
tively, the one) with the definition (of the Absolute, the other) with 
the establishment (of that definition). This definition contains two 
features, a negative one (negation of duality) and a positive one (subjacent



reality). The positive feature is a£ain double: 1) being „the reality 
of unreality", the Absolute is neither mere affirmation nor mere nega
tion, 2) it is neither separate from nor identical with (the Thing-in- 
Itself).

[V. 7. b. 1] The establishment of this definition can be regarded as the 
establishment of the names of the Absolute and their (different shades 
of) meaning, its division into varieties and the proof (establishing its 
existence).

[V. 7. b. 2] By indicating here these four topics, (i. e. definition, names, 
division and proof, four other topics have indirectly been) suggested, 
viz. 1) the proper essence of the definition, 2) the essence of its 
results, 3) the essence of its (division) in a phenomenalized condition 
and purifying function and 4) the essence of the arguments (establishing 
its reality). Their importance is to react against the four minor vices 
of uncertainty, fear, want of energy and doubt (respectively).
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End of the first book of Vasubandhu’s comment upon the 
Discourse on Discrimination between Middle and Extremes, 

the book on the Essence of Reality.

S t h i r a m a t i ’s C o m m e n t  c o n t i n u e d

[50. 21] (Vasubandhu) says „in summarizing we can regard (the chapter on  
the Absolute as giving) its definition and as establishing it. The definition 
is negative and positive". The negative is indicated in the words „the 
absence of duality" (stanza 1. 13), the positive in the words „and the 
reali y of that unreality" (ibid.).

[51. 1] This positive definition173 however is very far removed from (our 
usual concepts) of affirmation and negation, (it is dialectichl inasmuch 
as the Absolute is here characterized as the Reality of Unreality). It 
is accordingly stated in stanza 1. 13 c that it is —

Neither an affirm ation  
Nor a negation .

[51. 3] (It also must be regarded as a dialectical definition in that sense that 
it refers us to an irrational condition which) lies beyond (our concepts) 
of identity and difference. 171 It has indeed been stated above (p. 40. 
3— 6, trsl. p. 79) „This is the essence of the Absolute, (viz. Reality 
of Unreality,. . .  affirmation itself is nothing beyond a double negation,, 
therefore in regard of the single) Constructor of phenomenal Unreality 
the Absolute (as the universal principle of all such constructions) is—*

Neither a  separate Ens 
N or is it essentially the sam e .
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Such is the summary (of the chapter on the Absolute) as far as 
the definition is concerned.

[51. 5] And what is the summarized meaning in regard of the establishment 
of that definition? (Vasubandhu) says „its establishment is to be regard
ed as the establishment of its names etc.“, i. e. its names, their special 
meanings, its division and its proof.

[51. 8] By the indication175 of these four topics, (viz. definition, names, division 
and proof), (four other topics) having the aim of reacting against four 
(respective) minor vices are indirectly suggested, viz. 1) the proper 

♦ essence of the Absolute (against uncertainty), 2) its results176 (against 
fear), 3) its phenomenalized and purified aspects (against want of 
energy) and 4) the essence of the argument177 by which it is established 
(against doubt).

[51. 10] Indeed in order to react against all uncertainty the proper essence 
(of the Absolute is definitely stated). (Four features have been clearly 
indicated), they consist in realizing that it has a positive essence, 
a negative one, a double one (which neither is pure affirmation nor 
pure negation), and the essence of being neither separate from nor iden
tica l178 with (the Thing-in-Itself).

[51. 11] (In order to react against the feeling of alarm inspired by the defini
tion of the Absolute, the result of that definition is explained). Indeed 
when uninitiated persons hear that definition, they become terrified (at 
the idea that neither the surrounding world nor they themselves really 
exist). Against such a state of mind that essence of the definition which 
explains its results is pointed to. The results are 1) the meaning of 
a never changing Selfsame Reality;179 2) the meaning of the (Highest 
Truth), never illusion;180 3) the meaning (of Reality unique), all differen
tiation extinguished;181 4) the meaning of the Ultimate Object intuited 
only by the transcendent supra-mundane Omniscience182 of the Saint; 
5) the meaning of the source183 of the miraculous powers of the Buddha 
and the Bodhisattva.

[51. 14] (In order to react against the want of energy in the effort to attain the 
condition of a Buddha the graduation of that path is explained). There 
are indeed indolent persons who, having learnt the essence and the 
result of the definition of the Absolute, have enough184 of it (despairing 
ever to attain the goal). In order to react against this state of mind 
the division of the Absolute (showing the gradual progress from pheno- 
menality to sanctity is brought home to them).

[51. 16] In order to react against the feeling of doubt the essence of the argu
mentation (proving the reality of the Absolute is indicated). There are 
indeed persons who are in the grips of scepticism,185 (they ask), how at



106 M A D H Y ^N T A -V IBH A N G A

all is phenomenalization possible? how is sanctity at all realizable? In 
answer to them the argumentation186 (establishing the reality of the 
Saint and of the Buddha is indicated).187

End of the first part of S  t h i r a m a t i’s subcomment on the 
D i s c o u r s e  on D i s c r i m i n a t i o n  b e t w e e n  M i d d l e  

a n d  E x t r e m e s .



N O T E S

These notes were at first intended to contain, besides the original 
technical terms, 1) text corrections to the edition of V. Bhattacharya and 
G. Tucci, 2) elucidations of some difficult passages. In the mean while the 
edition of S. Y  a m a g u c h i contains already the emendation of many wrong 
readings and part of my notes are thus made superfluous. The other part 
contains chiefly literal renderings which it was unadvisable to leave in the 
translation because they often were by themselves quite unintelligible. The 
difficulty of translating the technical terms of a new system is well known. 
In the majority of cases I have followed Prof. L. de L a  V a l l e e  P o u s s i n ’s 
V i j n a p t i - m a t r a t a - s i d d h i .  The Collections of our Academy (Nova, 
n° B 380) contain a commentary on the Madhyantavibhanga by the Labrang 
lama J a m y a n g - t e n p a i - n y i m a ( H j a m - d b y a n s - b s t a n - p a i - n i - m a )  
which bears the title M i - p h a m - d g o n s - z a b - g s a l - b a i - l e g s - b s a d -  
s g r o n - m e  (here quoted Labrang). The kolophon is composed by lama 
K a l z a n - t h u b - t e n - w a n g - c h u g  ( b s k a l - b z a n - t h u b - b s t a n - b b a n -  
p h y u g )  who was the fourth incarnation o f j a m y a n g - z a d p a ,  it contains 
140 folios of the usual Tibetan size.

Part I, Chapter I
1 p r ay e n a * p h  a 1-ch e r.
2 s i s t a - k r a m a  - ( a n u v a r t i n )  = y a - r a b s - k y i  t s hu l .  S. Y .— 

u 11 am a- j  ana.
8 The Middle Path is a fundamental tennet of Buddhism, but in early 

Buddhism it means the middle between materialism and rationalism ( u c c h e -  
d a v a d a  and s a s v a t a - v a d a ) ;  in the Madhyamika system it means radical 
relativism or scepticism, nothing to be asserted as ultimate reality; in the 
Yogacara system it means the middle way between the Hinayana pluralism 
for which whatsoever is a d h a r m a  i s e o i p s o  real ( s a r v a m  a s t i  = 
s a m a r o p a )  and the scepticism of the Madhyamikas for whom not a 
single d h a r m a  is ultimately real, all are only relatively real ( s a r v a m  
s u n y a m  = p a r a s p a r a - a p e k s i k a m  = a p a v a d a ) .

4 p r a n e t r = m d z a d - p a .
5 v a k t r  = b s a d - p a .
6 Read 3.4 with S. Y . v i b h a g a y a  = r n a m - p a r - d b y e - b a r ,  instead 

of v i n i s c a y e.
7 a b h y - a r c y  a = a t y - a r c y a ,  cf. 5.5, perhaps a b h y - a r h y a .
8 s u - g a t a ~ s u s t h u - g a t a  'having succesfully reached (Nirvana)’.
9 The work is called both s a s t r a  and s 0 1ra,  cf. 3.io, it pretends to be 

a revealed s a s t r a ;  it is a g a m a  = s a s a n a m ,  corresponding to a brahmanic 
s r u t i.

10 Read 3.7 p u j a y a m  = m c h o  d-n a, instead of p u j a y a i s a m; there 
is in Tib. nothing corresponding to either y e s a m  or  e s a m.

11 gu n a va  t = y o n-t  a n-d a n-1 d a n-p a.
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12 u p a k a r  a k a  = ph a n - h d o g s - h d o g s - p a ,  S.  Y.  has h i t a - k a r i -  
b h y a s.

18 s a m - a r a m b h a  analysed as s a m y a g -a  r a m b h a ~ y a n - d a g - p a r -  
b r t s o m - p a .

14 v i g h n a - v i n a y a k a i h = v i g h n a i r  v i n a y a k a i s  c a = b a r - c h a d  
d a n  b g e g s - k y i s ;  vi  n a y  a k a  Obstacle, impediment’ = b g e g s; b a r -  
c h a d  corresponds to v i g h n a.

15 a l p e n a  p r a y  a s e n a = t s h e g s - c  h u n-n u s.
16 Read 3.9 p r a n e t r o k t a s y a  v a k t r a  c a  v i v r t a s y a  s a m y a k -  

p r a t i p a d a n a-k a t h a n e n a = m z a d-p a s g s u n s - p a  d a n  h c h a d - p a s  
b s a d - p a  y a n - d a g - p a r - b y  i n - p a r  b s n  a d - p a s .

17 s a r v a m  u k t a m ~ t h a m s - c a d  s mo s - s o .  S. Y . 2 .2  omits u k t a m  
altogether(?).

18 S u t r e  = mdo.
19 The Tib. translation suggests in 3.12 a reading p r a n e t r o k t a -  

p r a d a r s a n a t  = m d z a d - p a s  b s  a d - p a r  b s t a n - p a s ,  instead of p r a -  
n e t r - p r a n e y  a-p r a v a c a n a t .

20 These characteristics clearly show that S t h i r a m a t i  did not believe 
that M a i t r e y a was an historical personage on earth, cf. E. O b e r m i 11 e r, 
1HQ, v. IX, p. 1024.

21 k l e s a - a v a r a n a  and j n e y a v a r a n a  are meant. Cp. H a r i -  
b h a d r a ’ s Aloka, p. 14.4—19.

22 a b h i j n a, cf. M. Vyut. § 14, O b e r m i 11 e r, Abhis., p. 44, H. D a y a 1, 
p. 140. According to the Dasabhumika a Bodhisattva acquires the a b h i j fi a’s 
on the eighth b h u m i, but they are also sometimes represented as possessed 
even by an a r h a t, cf. pali c h a l a b h i n n a ,  Vin. III. 88; bibliogr. in LVP, 
AK, VII, p. 97.

28 Every Bodhisattva possesses his own d h a r a n !  or glottolalic formula; 
a b h u m i, or stage of his perfection, is defined by H a r i b h a d r a ,  op. cit.,. 
p. 93.17, thus —  p r a p t a - d h a r a n l k a s y a  u t t a r o t t a r a - a d h i g a m a -  
p r a t i s  t h a - y o g e n a  t a j  j a - g u n a - a d h a r  a - y o g e n a  c a  a d h i g a m a -  
a v a s t h a v i s e s a  b h u m a y a i t i . — T h e d h a r a n i i s  of three kinds, viz. 
k s a n t i - d h a r a n i ,  g u h y a - m a n t r a - d h a r a n i  and p a d a r t h a - d h a -  
r a n i .  All three varieties are characterized as s a m a h i t a - p r a j n a ,  the first 
is g n a s - l u g s - s t o n - n i d - k y i  d o n - l a  m i - s k r a g - p a i  t i n - n e - h d z i n  
d a n  s e s - r a b - b o ;  the second as — s d i g - p a - s o g s  z i - b a r - b y e d  
n u s - p a i  g s a n - s n a g s  r t s o m - n u s - p a i  t i n - n e - d z i n  d a n  s e s - r a b -  
bo;  the third a s—  t s h i g - d o n  b s k a l - p a r  m i - b r j e d - p a r  h d z i n - n u s -  
pa i  t i n - n e - h d z i n  d a n  s e s - r a b - b o ,  cf. the work Y u m - g y i  md o i  
h g r e s - r k a n  b r g y  a - r t s a - b r g y  ad g s a l - b a r - b y  e d - p a  by lama 
B s a d - S g r u b  of the C o n i  monastery in Kan-su (born 1675). For the 
simple man the m a n t r a d h a r a n i  is a magic spell, for the educated man it 
is a formula (it can be long, middle or short) reminding of the unlimited 
firmness and never failing, extending over infinite aeons, memory of the 
Boddhisattva. The fundamental meaning seems to indicate firmness and abso
lute memory as charasteristics of the Superman. The d h a r a n a  of the 
Yogasystem seems to be only indirectly connected with the d h a r a n i s  of 
the Buddhists. The M. Vyut.§ 2 5  mentions twelve varieties o f B o d h i s a t t v a -  
d h a r a n l ;  cf. H. D a y a l ,  p. 267 ff., B o d h i s a t t v a - b h u m i  mentions four 
varieties, cp. LVP, p. 613—615.

24p r a t i s a m v i d ,  pali p r a t i s a m  b h i d a ,  cf. M. Vyut.§ 1 3 ,H. D a y  a 1, 
p. 259 ff., cf. S a m d h i - n i r m o c a n a - s u t r a  (ed. E. L a m o t t e ) ,  ch. VIII, 
§ 19 ff.
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25 Read 3 .1 5  with S. Y . s a m a d h i = t i n - n e - h d z i  n, instead of s a m a -  
p a t t i  which always is s n o m s - p a r - h j u g - p a .

26v a s i t a ,  cp. H. D a.yal, p. 140. S. Y . reads i ndr i . ya ,  cp. ibid., 
p. 141.

27 k s a n t i ,  cf. its sense in a n u t p a t t i - d  h a r m a - k s  ant i ,  cf. MSA, 
XI. 52 and the note of S  y 1 v a i n L e v i ,  p. 123 of his translation; LVP, AK, 
VI. 174. k s a n t i in this context does not mean forbearance, but, as 
S . Levi puts it, „la k s a n t i  est de l’ordre intellectuel, elle ne procede pas 
du sentiment". It is that stage in the progress of the Bodhisattva’s meditation 
when he realizes that the external world does not exist, that all objects are 
Mind-only, but he still is conscious of his perceptive faculty. This stage 
k $ a n t y - a v a s t h a  precedes the final, but still phenomenal, stage of 1 a uki -  
k a g r a - d h  a r ma ,  cf. MSA b h a s y a  ad X IV .26. k s a n t i  is a p r § t h a -  
1 a b d h a condition, the afterthought of trance, cf. E. O b e r m i 11 e r, Analysis, 
p. 229; it |is s u n y a t a - r u c i ,  cf. L a n k a v . ,  p. 125, i. e. the Saint realizes 
that s u n y a t a  is not Nihilism, but p a r a m a r t h a .

28 Read with S. Y. 3 . 1 5  v i m o k s  an am = r n a m - p a r - t h a r - p a ;  the 
eight degrees of liberation from the bonds of materiality, mentioned Digha 
III, 62 and M. Vyut. § 70. Cp. R h y s  D a v i d s ,  Sacred Books, II, p. 47—4 8 . 
They are usually translated r n a m - p a r - t h a r - p a - b r g y a d ,  whereas v i- 
m u k t i » m o k s a  is rendered by r n a m - p a r - h g r o  1-ba.

29 m u k h e n a * s g o - n a r .  Lit. 3 .n „Reverence to the commentary of 
the expositor is produced through the medium (of assuming) that it gives the 
right teaching". Acc. to S. Y . the four first words of 3.17 are missing in the MS.

80 Read (with S. Y .) 3 . 1 8  b h a d a n t a - V a s u b a n d h u  = b r t s u n - p a -  
d b y i g - g n e n .

81 p r a j n a „ analytical understanding", p r a j n a  a m a l a - d h a r m a -  
p r a v i c a y a, cf. AK, 1.2.

Read 4.i y e  p u d g a 1 a-p  r a m a n i k a s t e § a m ,  as contrasted with 
the following d h a r m a - p  r a t i  s a r i n  as,  Tib. g a n - d a g  g a h - z a g  
t sh a d- ma r - b  y e d-p a - d e - d a g . . .

38 Read 4.3 y e ' pi  d h a r m a - p r  a t i s a r i  n as,  Tib. g a n  y a h  c h o s -  
la b r  t o n-p a - d e - d a g .  On p u d g a l a - p r a t i s a r i n  and d h a r m a -  
p r a t i s a r i n ,  cp M. Vyut. § 74.

84 Read 4.4 n i s c a y a s  c e d  u t p a d y a t e  s a  p r a n e  t r - v a k t r -  
a v a b o d h a d  a p i  p r a b h a v i t o  b h a v a t i ,  na k e v a l a m  a g a m a -  
m a t r e n a  t a r k i k a i h  p r a b h a v i t o  b h a v a t I t i . . .  = n e s-p a s k y e s -  
na  h d i  m d z a d - p a - d a n - h c h a d - p a - y a h  r t o g s - p a s  r a b - t u - p h y e -  
b a - y i n - g y i ,  r t o g - g e - p a  l u n - t s a m - g y i s  r a b - t u - p h y e - b a r - n i  ma-  
z  a d - d o  z e s . . . ;  The Tib. ma - z a d  is usually a rendering of n a k e v a 
lam;  t a r k i k a i r  a g a m e n a  in the sense of „by reasoners on scripture". 
^ f ° g ,- g e - p a  points to t a r k i  ka  = mlmamsaka, «theologian», cp. MAV, 
p. 128, 11. The Peking T. r e a d s  r t o g - g e - d a n - l u n  = t a r k e n a  a g a m e n a  
c a  where t a r k a  could be „hypothetical judgment", „a guess" of the kind — 
y a d i  g h a t a i h a a b h a v i ^ y a d  b h u t a l a  i v a  a d r a k § y a t a .

85 Read 4.7 (probably) k l d r s a m  for k i m ( s v a r u p a m) ,  Tib. c i -  
h d r a - b a  dan.

. 36 Read 4 . 8  (with S. Y.) n a m a - p a d a - v y  an j a n a - k a y  a (instead of
a k s a r a - s a m u h a ) ,  Tib. m i n - d a n - t s h i g - d a n - y i - g  e- t  s h o g s ,  cf. 
M. Vyut. § 104, where these v i p r a y u k t a - s a m s k a r a ’s are found wrongly 
classified as c a i t a s i k a  d h a r m a ’s.

37 a t h a v a .
38 s a b d a - v i s e s a .
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89 j n a n a  = ye - se s *
40 Read 4 . 10—n p r a n e  t r-v a k t r-v i j n a p t i - p r a b h a v a t v a c  c h r a -  

v a n a - v i j  n a p t l n a m  n a t r a  d o s a h ,  Tib. m dz a d - p a  d a n  h c h a d - p a -  
rn am- p ar - r  i g-p a-1 as  n a n - p a i  r n a m - p a r - r i g - p a - r n a m s  s k y e -  
b a s  h d i - l a  n e s - p a  me d - d o .

41 Lit. 4. 7— 13. „Now, what is this nature of s a s t r a ?  What is s a s t r a ?  
We answer: s a s t r a  are „pure intimations" appearing in the form of word-, 
phrase- and articulate-sound-complexes; or s a s t r a  are „pure intimations" 
appearing in the form of special words conducive to supra-mundane know
ledge. How are „pure intimations" revealed and explained? Because 
auditive intimations are produced from „intimations" of a revealer and of 
an expositor, there is no fault. Indeed a man being trained, since he pro
duces special morality, exstasy and intuition, turns away from deeds —  
corporeal, vocal, mental— which do not produce p u nya-s a m b h a r a  and turns 
towards such deeds which produce s a m b h a r a " .  — In order to understand 
this literal translation we must consider the following points. First of all 
s a s t r a  is here not contrasted with s u t r a ,  it is its synonym, it means Reve
lation or Holy Scripture, Tripitaka. This is also the original meaning of the 
term in brahmanical literature where it is used as a synonym of v i d h i  or 
n i y o g a ,  a vedic injunction to perform sacrifice leading to rebirth in heaven, 
just as a Buddhist s a s t r a  leads to l o k o t t a r a - j n a n a ,  i. e. to Buddha- 
hood. Cp. M a n d a n a m i s r a ’s V i d h i v i v e k a  and V a c a s p a t i m i s r a ’s 
N y a y a k a n i k a ,  p. 20 (Reprint from the Pandit), s a s t r a ,  Revelation, is 
here said to be v i j n a p t i, i. e. pure, unutterable sensation underlying a super
induced form of words and sentences. The meaning of this is the following 
one. v i j n a n a-s k a n d h a is defined in early Buddhism (cp. my CC, p. 1 2 . 16) 
as p r a t i v i s a y a - v i j n a p t i h  and contrasted with s a m j n a-s k a n d h a 
which is defined as n i m i 11 a-u d g r a h a n a ,  i. e. abstraction of the marks of 
the object. The first is thus unutterable pure sensation, the second is utterable 
definite representation. In the v i j na p t i - m a t r a t a  system the v i j n a p t i  
which in the Sarvastivada was, so to speak, p r i m u s  i n t e r  p a r e s  among- 
the Elements of existence, became the unique monistic reality, all other 
Elements (d h a r m a’s) became borrowed realities or transcendental illusions, 
v i j n a p t i  etymologically means „announcement", especially announcement to 
a person of a higher rank. In philosophy it means announcement to our senses 
of the presence of something in the ken. v i j n a p t i m a t r a  means pure 
sensation, unutterable and unrepresentable, the bare fact of the existence of 
something ( v a s t  u-m a t r a m  = s v a l a k s a n a  m). In early Buddhism v i j n a n a 
L therefore n i r a k a r a .  It becomes s a k a r a  in the vi  j napt i - m a t r  a sys
tem, but the a k a r a  is b h r a n t a ,  ultimate reality belongs to mere pure 
v i j n a p t i  and a k a r a  is then simply v i j f i a p t i k r i y a .  Cp. LVP, p. 196; 
MAV, 16.16. The problem of the reality of the external world thus loses all 
its importance, because when the extreme point of pure sensation is reached 
there is absolutely nothing beyond it which would not be an illusion. Applying 
these principles to the definition of Revelation S t h i r a m a t i  here says that 
the Holy Scriptures are no exception to the rule, the words and phrase-comple
xes are external objects, hence mere illusions, absolutely real are only the 
pure sensations subjacent to them. However the auditive sensations subjacent 
to the Buddha’s preaching have the force ( s r u t a - v a s a n a )  to produce the 
l o k o t t a r a - v i s u d d h i ,  what we can call Transsubstantiation ( a s r a y a -  
p a r a v r t t i ) .  The corresponding doctrine is developed in detail by Asanga 
in his Mahayanasamgraha (at the close of the first chapter). The v i j n a p t i’s 
and all their illusive superstructure are produced from germs (b i j a) lying
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dormant in one’s own Psyche ( a l a y a - v i  j na na ) .  These germs can be 
pure ( a n a s r a v a ) ,  they then lead to Transsubstantiation, cp. LVP, 
pp. 100— 101 and 113— 114. The revealer and the expositor are thus nothing 
but illusion. When an objector asks, how is it that unutterable pure intimations 
are revealed and explained by another person, the answer o f S t h i r a m a t i  is 
the same as the one always given by all solipsists, namely „the revealer and the 
expositor are themselves nothing above our ideas of them", nothing beyond 
pure v i j n a p t i’s, there is no exception to' the rule that ultimately nothing 
exists beyond our v i j n ap t i ’s, cp. LVP, pp. 18 and 83; the ideas of one man 
can never grasp directly the ideas of another man. A quite free paraphrase 
of the passage 4. i— 13 would have been the following one— „Revelation is for 
the consequent Idealist nothing but his own ideas, the outcome of their germs 
lying concealed in the subliminal consciousness of his own Psyche (a 1 a y a). 
The words and phrases are mere illusions. However these germs ( s r a v a n a -  
v a s a n a )  are germs of purity ( a n a s r a v a b i j a )  leading to Transsubstan
tiation and omniscience in the eternal Body of a Buddha. If it is asked how 
can my own germs of Transsubstantiation be revealed and explained to me 
by another person, the question is futile, since these revealer and explainer 
are themselves nothing beyond my ideas of them and beyond the respective 
subjacent „intimations" or germs. However that does not interfere with the 
fact that a Bodhisattva through his training in morality and knowledge attains 
transcendental powers leading to Transsubstantiation into a Buddha; by his 
training he clears away the impurity of phenomenality and attains the purity 
of the Absolute". —  The implications of this passage seem to be the following 
ones. S t h i r a m a t i  is perfectly aware that in a monistic Universe the Bodhi
sattva cannot be an ultimate reality, since there is only one ultimate reality— 
e k a m  d r a v y a m  (= substantia sive Deus), all the rest is phenomenal and 
illusion. He is also aware that consequent Idealism leads to Solipsism and 
consequent phenomenalism undermines all moral teaching. He e x p r e s s i s  
v e r b i s  says p. 25.11: this would be an enormous calamity for our religion = 
m a h a n  c h a s a n  a-u p a p l a v a h  p r a s a j y a t e .  Therefore an escape forcibly 
must be found. Buddhists must q u a n d m e m e ,  in spite of logic, assert the 
efficiency of their system of morality, in order to save religion. Logic must 
be condemned, not religion. This condemnation of logic is conditional in the 
Yogacara system, absolute with the Madhyamikas.

Among all Buddhist schools the Vaibhasikas are known to refer the 
Tripitaka to s a m s k a r a - s k a n d h a  as consisting of n a m a - p a d a - v y a n -  
j a n a - c i t t a - v i p r a y u k t a - s a m s k a r a ’s. The Vijnanavadins, as is seen 
from this passage of S th  ir  a ma t i ,  refer it to s a m s k a r a - s k a n d h a  in 
first line and ultimately to v i j n a n a - s k a n d h a ,  however to a monistic 
v i j n a n a - s k a n d h a ;  the Sautrantikas and all other schools which do not 
admit the n a m a - p a d a - v y a n  j a n a - s a m s k a r a ’ s refer it to r u p a -  
s k a n d h a  as being s a b  da, thus siding partly with the M i m a m s a k a s  
for whom the veda is abso s a b d a .  Cp. V i n l t a d e v a ’s Comment on S  a m- 
t a n a n t a r a s i d d h i  (in the Introd.)

42 Read 4.n — s a i k s a - d h a r m a n a m ;  s l o b - m a  c h o s - p a - n i  „a reli
gious student"; s l o b - m a  is usually a rendering of s i s y a ,  not of s i k s a  
or s a i k s a  which are rendered by s l o b - p a ,  but here the meaning remains 
the same, it includes every individual practising the Path up to the degree 
of the a r h a t  who is a s a i k s a .  Cp.LVP, p .279 and 507 s i s y a - d h a r m a n  
or s a i k s a - d h a r m a n  is a formation like v i d i t a - d h a r m a n .  Y/s retrans
lation of the following phrase seems to be quite all right, the term sam-  
bh a r a-u t p a t t  i - kar m an and s a m b h a r a n u  t p a t t  i - kar m an must then
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be taken as technical terms where s a m b h a r a  is p a r s  p r o  t o t o  and 
embraces s a m b h a r a - ,  p r a y o g a - ,  d a r s a n a -  and b h a  v a n  a - m a r g a ,  
not s a m b h a r a - m a r g a  alone.

43 a t h a v a « y a n - n a .
44 Read 4.14 — s a s t r a - l a k s a n a - y o g a c  c h a s a n a c  c h a s t r a r a ,  

the Tib. has b s t a n - b c o s - k y  i m t s h a n - n  i d- du h t h a d - p a i - p h y i r  
b s t a n - b c o s - t e ,  it omits the equivalent for s a s  an a t, the Sanscrit omits 
y o g a t, which hardly is an invention of the translators. The original pro
bably had both words.

46 In place of y a d - u p a d e s e n a  the Tib. has — 1 ufi-m n o s - p a - g o  ms-  
p a r - b y e  d-p a s = up a d e s a - a b h y  as  en a.

46 Read 4.16 — v i v i d h a  t i v r a - d u h k h a - b h a y a n a k a - d u r g a t i -  
b h y o  b h a v a c  c a  t r a n a m ;  Tib. s d u g - b s n a l - d r a g - p o - s n a - t s h o g s -  
k y i s  h j i g s - p a i  n a n - s o n - r n a m s  da n  s r i d - p a - l a s  s k y o b - p a  
( s k y o b  is usually t ra ,  neither r a k ^ a n a  nor s a ms a r a ) .

47 Read 4.17 — k l e s a - s a t r u - s a s a n a d  d u r g a t i - b h a v a c  c a  t r a -  
n a c  ( c h a s t r a m  i t i )  s a s t r a - l a k s a n a m ;  Tib. n o n - m o n s - p a i  d g r a -  
h c h o s - p a  d a n  n a n - h g r o i  s r i d p a - l a s  s k y o b s - p a s  b s t a n - b c o s -  
k y  i m t s h a n - n i d - d e .  This is an etymological explanation, therefore the 
roots s a s  and t r a  are here rendered by their usual Tib. equivalents 
h e h o s - p a  and s k y o b - p a .

48 An often quoted verse from the V y a k h y a y u k t i  of V a s u b a n d h u ,  
cp. MV, p. 3.

49 p r a t y a k § a .
60 s a n g r a h a .
51 Lit. 4. 24— 25 „Through the medium (m u k h e n a) of the three y a n a s 

a summary of seven topics"; but the meaning is, on the contrary, that the 
seven topics are examined directly and the three y a n a s  through them, indi
rectly.

52t r i - y a n a ,  s r a v a k a - ,  p r a t y e k a -  and b o d h i s a t t v a - y a n a .
68 k l e s a - j n e y a - a v a r a n a .
54 Read 5.2 — p r a - s a b d a - s a m v y a h r t a h ,  Tib. r a b - k y i  s g r  a=dan 

s g r o g s - n a .  The editors read in the MS k a r a n e  where S. Y . reads 
v i s e s a r t h a k o  (?I).

55 Cf. MV, p. 5.
56 This phrase is translated in Tib. after the explanation of c a in 5 .2 3  

where we read m ho n- mc  h o d  z e s - b y  a-b a r j e d-p a o (xyl. r j e s - p a o ) ,  
mn o n- pa r  z e s - b y  a - ba- ni  md u n - n a s . . .

57 s u - g a t a  = s i n t u  g s e g s - p a  successfully gone (sc. to Nirvana), 
a t m a j a does not here mean „a son", but „produced (-j a) out of the essence 
( a t ma)  of a Buddha", i. e. out of t a t h a t a ,  s u n y a t a .

68 Read 5 .7 — k l e s a - a v a r a n a - j n e y a - a v a r a n a d  a p r a t i s t h i t a m  
n i r v a n a m  g a t a  i t i  s u g a t a h ,  Tib. n o n s - m o n s - p a i - s g r i b s - p a -  
d a n  s e s - b y a i  s g r i b s - p a - 1  as  m i - g n a s - p a i  m y a - n a n - l a s - h d a s -  
p a r  s i n - t u  g s e g s - p a s  b d e - b a r  g s e g s - p a o ;  k 1 e s a - j  n ey a - a v a -  
r a n a can be rendered as emotional and intellectual obscurations or limita
tions; v as a n a = b l j a .

59 a p r a t i § t h i t a - n i r v a n a  can be rendered as „illimited" or ab
solute Nirvana, because it is not limited b y  th e  H l n a y a n i s t i c  i d e a  of  
c o m p l e t e  a n n i h i l a t i o n  in Nirvana. It also can be called „Mahayanistic 
Nirvana". For the Mahayanists it is the only real Nirvana, its synonym is 
d h a r m a k a y a .  It is difficult for me to admit that this term means residence 
somewhere between s a m s a r a  and n i r v a n a ,  LVP, p. 672. But it means
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that owing to m a h a - k a r u n a  (the mahayanistic t h u g s - r j e - c h e n - p o )  
the Buddha makes the sacrifice of his personal (Hlnayanistic) Nirvana and 
this sacrifice constitutes his real Salvation, cp. MAV, p. 68.15. (S. Y.).

00 s a r v a - v a s a n a - a v a r a n a - p r a h l n a h  ^completely liberated from 
all obscuration habits"; v a s a n a  here means the habitual properties of a. 
thing, its potential causality, cp. LVP, p. 80. The Bodhisattva has eradi
cated the habitual properties of a human being and has become a being of 
.another kind, a superman, a divine being.

61 i. e. he has attained the s a r v a k a r a - j f i a t a  or the Mahayanistic 
Omniscience which is the property only of the Buddhas. There are two kinds 
of omniscience, s a r v a k a r a - j n a t a  and s a r v a  j n a t  a simply or s a r v a -  
v a s t u - j  n a t a ,  Tib. r n a m - s e s  and g z i - s e s .  The first is attained only in 
the mahayanistic a p r a t i s t h i t a - n i r v a n a .  The second is attained in 
Hlnayanist Nirvana. The latter, speaking generally, supposes a knowledge of all 
elements (d h a r m a s) as realities, the first is the knowledge of all d h a r m a s 
as un-realities, of their Relativity or of their s u n y a t a .  Cp. O b e r m i l l e r ,  
Analysis.

02 Read 5.9 — a s r a y  a - b h u  ta - instead of b h u t as, since it must be 
referred to v i g r a h a  as a part of the b a h u v r l h i .  The Tib. drops the 
word for v i g r a h a  „body“; the body for the Vijnanavadin is spiritual, 
a l a y a - v i j n a n a - s v a b h a v a h  k a y a h ,  cf. K a m a l a s i l a ,  TSP , p .537.8.

08 j n a n a ~ y e - s e s .
64 Cf. D i g n a g a’s verse quoted in my introduction to the ed. of Abhisa- 

mayalamkara in Bib. Buddh. XXVI, where the Buddha is identified with 
p r a j  n a - p a r a m i  ta.

05 t a t h a t a ,  synonym of s u n y a t a ,  cf. MAV, 41.2.
66 v i s u d d h i ,  synonym of s u n y a t a .  Read either v i s u d d h i s  t a 

t h a t a ,  or v i s u d d h a - t a t h a t a , T i b .  r n a m - p a r - d a g - p a i  de- bzi n- ni d.
67 n i r v i k a l p a k a  = r n a m - p a r - m i - r t o g - p a .
08 j n a n a ~ y e - s e s  is not a mere noetic phenomenon, but G n o s i s ,  a 

transic condition, the experience of a union with the Absolute, the experience of 
enjoying the flavour and rapture of such meditation. On the eighth stage of 
the Bodhisattvas progress his a 1 a y a - v i j fi a n a is no more a v i j n a n a, 
but a j n a n a ,  it is a d a r s a v a t ;  the Tib. translators very judiciously always 
mark the difference by using the term y e - s e s .

69 i. e. he possesses the s a r v a k a r a - j n a t a ,  omniscience in the 
Mahayanistic sense.

70 Read 5 . n —20 (according to the Tib.) —  a t r a  s u g a t a t m a j a  i t i  
s a s t r a - p r a n e t u s  t a t t v a v a b o d h a - s a m p a n  n i r d i s t a ,  l a b h a -  
s a t k a r a - n i r a p e k s a - p r a n e t r t v e n a  k a r u n a - s a m p a t  p r a j n a- 
s a m p a c  c a  n i r d i $ t a ,  Tib. h d i r - n i  b d e - b a r - g s e g s - p a i  b d a g -  
n i d - l a s s k y e s - p a s  b s t a n - b c o s - m d z a d - p a  d e - k h o - n a - t h u g s -  
s u - c h u d - p a - p h u n - s u m - t s h o g s - p a r  b s t a n - p a  dan,  r n e d - p a  
d a n  b k u r - s t i - l a  m i - b l t a - b a r  b s t a n - b c o s  m d z a d - p a s  t h u g s -  
r j e  p h u n - s u m - t s h o g s - p a - d a n  s e s - r a b - p h u n - s u m - t s h o g s -  
p a r  b s t a n - p a o .

71 Read 5 .22 — d h a r m a - s r o t a s a  s a s t r a m  i d a m a v i r - b h u y o k -  
t am,  Tib. c h o s - k y i  r g y u n - g y i s  b s t a n - b c o s - h d i  m n o n - d u  
g y u r - c i n  b s a d - d o .  The d h a r m a - s r o t a s - s a m a d h i  is practiced by 
the Bodhisattva beginning from his p r a y o g a - m a r g a. Cf. E. O b e r m i 11 e r, 
Analysis.

72 These words sound like a confession that the real author of MAV 
was A s a n g a .

ip. H. I£Jep6aTCKoft ®
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73 In Tib. the explanation of the words a s m a d  a d i b h y a  i t i  pre
cedes the explanation of c a  (yah) and the latter is followed by the expla
nation of the words a b h y a r h y a  which in the Sanscrit text is attached to the 
mention of this word on p. 5.5.

74 The Tib. adds the words g a n - y a n r u n - b a - d a g - l a .  The inter
pretation of „and“ (c a) as „etc." is usual, especially in sutras, cp. LVP, p. 377.

75 After the words a s m a d - a d i b h y a  p. 5.26 the Tib. adds — h d i - n i 
b d a g - n i d - k y i  m i - s l u - b a - l a s  l u n - m n o s - p a r  s t o n - t o  = sa  hi  
s v a y a m  e v a  a v i s a m v a a i t v a d  u p a d e s a m  n i r d i s a t i . — I cannot 
understand the retranslation of this passage by S.Y . p. 5 .2—3.

76 The Tib. renders i y a m c a  n i m i t t a r t h a  s a m p t a m i  by 
b s g r i m - p a r - b y a - p a i - p h y i r  (before which a cheda must be inserted) 
z e s - b y a - b a  h d i - n i  r g y u i  d o n - t e .  The regular translation of 
n i m i t t a  is r g y u - m t s h a n ,  s a p t a m l  is not translated at all and 
b s g r i m - p a r - b y a - b a i - p h y i r  is added.

77 Drop the word s a m b a n d h e  in 6.5.
78 d h a r m a - n a i r a t m y a .
79 a b h y a s a  repetition, intensification, production of k a r ma .
8 0 n i h s e s a - s a v a s a n a - k l e s a - j f i e y a - a v a r a n a - p r a h a n a ,  6 .7

lit. „absolute annihilation of the obscuration of vices and (of the obscuration of) 
the cognizable, with their germs, without any residue".

81 Read 6.8— 10 — d h a r m e  n a i r a t m y a m  a p i  s a r v a - d h a r m a -  
n a s t i t v a - d h a r m a - n a i r a t m y a m ,  a n t a r - v y a p a r a - p u r u § a - n a s -  
t i t v a m  c a  d h a r m e s u  n a i r a t m y a m  i t y  e t a y o r  v i s a m a - v a d a y o r  
n i r a s e n a  y a t h a - b h u t a - d h a r m a - n a i r a t m y a - p r a t i p a d a n a r -  
t h a m  s a s t r a r a m b h a h ,  Tib. c h o s - l a  b d a g - m e d - p a - y a n  c h o s -  
t h a m s - c a d - m e d - p a - n i d  c h o s - l a  b d a g - m e d - p a  dan,  n a n- 
n a - b y e d - p a i  s k y e s - b u  m e d - p a - n i d  c h o s - r n a m s - l a  b d a g- 
m e d - p a o  z e s  m i - m t h u n - p a r  s m r a - b a  - d e - d a g  b k a g - p a s ;  
c h o s - b d a g - m e d - p a  y a n - d a g - p a  j i - l t a - b a  b z i n - d u  b s t a n -  
pa r - b y a - b a i - p h y i r b s t a n - b c o s b r t s a m - m o .  Lit. „In every (single) 
d h a r m  a there is n a i r a t m y a ,  this is n a i r a t m y a  of d h a r m a ,  meaning 
non-existence of all d h a r m a s; and the absence of an internal active soul 
meaning n a i r a t m y a  in the d h a r m a s  (collectively); by the repudiation 
of these two wrong theories, in order to establish the really right doctrine 
of d h a r m a - n a i r a t m y a  this s a s t r a  has been undertaken".

Thus the two competing theories of the mahay anistic s a r v a - d h a r m a -  
s u n y a t a  and hinayanistic p u d g a l a - s u n y a t a  are here interpreted as 
d h a r m e  s u n y a t a  and d h a r m e s u  s u n y a t a  respectively. Cp. LVP, 
p. 568. According to the Yogacaras these theories do not exclude the ultimate 
reality neither of the p a r a t a n t r a  -Element in every d h a r m a  singly taken,, 
nor the p a r i n i s p a n n a  -Element in all d h a r m a s  taken collectively. But 
according to the Madhyamika school these Elements are likewise relative 
and ultimately unreal. S .Y .’s retransition. 5.14 ff. is quite incomprehensible.

82 According to the Tib. the five categories of the cognizable here 
quoted are l o k a - d h a t u ,  s a t t v a ,  d h a r ma ,  v i n a y a  and u p a y a .  
Y. 5.21 reads u p a y a - d h a t u  in the place of u p a y a t v a ,  but this 
seemingly c oes not agree with the division being fivefold. In 6.14 read c i 11 a- 
s a n k o c a s  with S.Y ., p. 5.23.

83 Cp. above, text p. 4. i ff.
84 ay a ta n  a, here the same as d h a r ma .
85 Read 6. 26(insteadof v i s t a r e n a  etc.)—d r s t a - b h u m i - n i h s a n k a -  

a s v a - d h a v a n a m  i va,  Tib. d k y u - s a - b s t a n - p a i  r t a  t h a g s - t h o g s -
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me d - p a r  r g y u g - p a  b z i n - t e .  Xyl. reads d k y u s - k y i s ,  evidently 
a very early confusion, if not to be read d k y u s - k y i - s a ;  d k y u - s a  „race 
g r o u n d " ; t h a g s - t h o g s - m e d - p a r  = n i h s a n k a m .  The Labrang Commen
tary reads f. 9.b.3 — d k y u s - b s t a n - p a i  r t a  b z i n  without explaining. 
This can only mean „like a horse which has been trained to run (a certain 
length on the race-course).

86 Read 6 .26 — n a n y a t h a ,  Tib. g z a n - d u  m a - y i n - n o ;  drop the 
following s a n t i with Y.

87 After the words s a m p u r n a m  i t y  a r t h a h ,  7 . 2, (S. Y.  6 . 12  
s a m a p t a m )  Tib. has s e s - p a r - b y a - b a - y i n - p a s  d o n - d e  k h o n -  
d u - c h u d - p a r - b y a - b a  z e s - b y a - b a i  t h a - t s h i g - g o ,  this seems to 
correspond to a r t h y a n t a  i t i  a r t h a  a d h i g a m y a n t a  i t i  y a v a t .

8 8 s a m k l e s a - l a k s a n a m  = s a m a l a m ,  cf. below MAV, p. 4 2 .21. The 
sam  k l e s a s  are the 1 2  nidanas, the ever reverting stages of phenomenal 
life, regarded as „phenomenalizers" or agencies which convert absolute pure 
reality into a phenomenal or impure (s a m a 1 a) one. Cp. LVP, p. 215.

89 Read 7 .8  (with S. Y.) — s a p t a d h a b h o t a ,  i. e. a b h u t a  for bhuta, 
cf. MAV, p. 3 4 . 7. Tib. r n a m - b d u n  y a n - d a g - m i - r t o g - l a s ,  evidently 
for y a n - d a g - m i n - r t o g - l a s .  The nine l a k s a n a ’s are rehearsed 
p. 37.13— 25.

90 s a m k l e s a - v y a v a d a n a b y a m  b h i n n a m .
91 Read 7 . 1 1  i t i  c e t ,  n a i t a d  e va m,  Tib. ze  na, d e - n i  d e - l t a  

ma - y  i n - t e .
92 s v a b h a v a  e v a  hi  b h a v a n a m  l a k s a n a m ,  Tib. d n o s - p o -  

r n a m s  r a n - b ? i n - n i d - d e ,  lit. „of the Ens-es the essence (or the defi
nition) is the own-Ens (itself)", i. e. the essence of a reality is the real 
itself, not something extraneous to it, i. e. the essence of a thing is the 
Thing-in -Itself.

93 k h a k k h a t a t v a ,  Tib. s r a - b a - n i d .  (S. Y.  —  k h a r a t v a ) .
94 p r t h i v l - d h a t u h ,  Tib. s a i - k h a m s .  Cp. LVP, p. 65— „la solidite 

n’est pas distincte de la terre".
95 i. e. l a k s a n a  can be analysed as a k a r a n a - s a d h a n a ,  it then 

means l a k § y a t e  a n e n a  i t i  l a k s a n a m ,  or as a b h a v a - s a d h a n a ,  
it then means l a k s y a t e  e t a d  i t i  l a k s a n a m .

96 s a m k l e s a - v y a v a d a n a b h y a m  (Instr.).
97 Thus the two main principles, the two central conceptions of the 

system are here brought in connection with the division of reality into pheno
menal and absolute. The Particular (sv a l a k s a n a )  in the sense of the 
extreme concrete and particular, the absolute particular, the Thing-in- 
Itself, is nothing but that Constructor of phenomena which will be described 
in the next stanza. In the idealistic system of the Yogacaras it of course 
cannot represent an efficient point-instant of external reality which the 
s v a l a k s a n a  represents in the Sautrantika system, but the meaning of a 
pure sensation, of an extreme concrete and particular Ens remains. The 
Thing-in - Itself becomes spiritual, its other names are p a r a t a n t r a ,  
s a m s k r t a  or a b h u t a - p a r i k a l p a .  It is transcendental, still phenomenal 
although the extreme limit of phenomenality, it is s u d d h a - l a u k i k a ,  
cp. MAV, p. 19.19. The other central conception is s u n y a t a ~ t a t h a t a  = 
p a r i n i s p a n n a  etc. etc. It represents the v y a v a d a n a - p a r t ,  the 
transcendent (1 o k o 1 1  a r a), pure (v i s u d d h a) aspect of Reality; the stanzas 
of MAV beginning with 1 . 12 describe it.

98 sa  b h a v y a t a  i t i  b h a v a n a ,  Tib. d e g o m s - p a r - b y a - b a - n i  
b s g o m - p a o ,  the term b h a v a n a  implies the meaning of meditation and

8*
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mental creation, in an idealistic system creation in general, it is originally 
a term of the M i m a m s a k a s ,  cp. M a n d a n a m i s r a ’s work B h a v a n a -  
v i v e k a.

99 g o t r a - a v a s t h a ^ g o t r a - b h u m i ,  Tib. r i g s - k y i  g n a s ,  the 
Element of Buddha’s lineage is eternal according to the Madhyamikas, 
non-eternal according to the Yogacaras, cf. E. O b e r m i l l e r ,  Pr. P., 
p. 49. >

100 7.25 p r a t i p a t t i ,  Tib. s gr ub - p a .
101 a d h  i m u k t i - c a r y  a = p r a y o g a - m a r g a ,  Tib. m o s - p a s  s py-  

o d - p a, cf. E. O b e r m i l l e r ,  Pr. P., ibid.
102 Read 8 .7  — t a t  t a t t v a m  i t y  a v a g a n t a v y a m ,  Tib. d e - n i  

(d e-) k h o - n a - f i i d  y i n - p a r  k h o n - d u  c h u d - p a r  b y a o  (xyl. d e - n i  
k h o - n a  y i n - p a r ) .

103 Read 8 .8  —  t a d - a l a m b a n e n a .  Tib. d m i g s - p a - d e s .
10 4 g o t r a - a v a s t h a ,  cf. above, note 99.
m Read 8 . 1 1  —  s r o t a - a p a t t i - p h a l a d i - j n e y a m ,  Tib. r g y u n - d u  

h i u g - p a i  h b r a s - b u - l a - s o g s - p a r  s e s - p a r - b y a o  (instead of 
p h a l a d i  s a m t a n a - g a t a m ) .

106 Read 8 . 12 (according to E. O.) — s a s i s y a - s r a v a k a d l n a m ,  Tib. 
s l o b - m a - d a n - b c a s - p a s .  The Tib. context points to a reading — 
e t a c  c a  s a r v a m  s a s i § y a - b o d h i s a t t v a n a m  s r a v a k a d l n a m  c a  
s a d h a r a n a m  = d e - d a g  t h a m s - c a d  k y a n  s l o b - m a - d a n - b c a s -  
p a i  (xyl .  pa s )  b y a n - c h u b - s e m s - d p a h  d a n  n a n - t h o s - l a - s o g s -  
pa  d a n  t h u n - m o n  s t e .  The Peking T. reads b l a - m a  instead of 
s 1 o b - m a whence S. Y., 8 . 5  has probablly derived his s o*t t a r a c (?).

107 k a u s a  1 a, Tib. m k h a s - p a r - b y a - b a  „cleverness", „deeper 
insight", „learning". Drop the cheda before t a t a h  in 8 . 20.

108 Read 8 .23. (with the MS) — b o d h i s a t t v a s y a .
109 Read 9 .5  — a p a r e ’pi  m a n y  a n t e  s a d - a s a d - d h a r m a  mo h a t ,  

Tib. g z a n - y a n  s e m s - p a  y o d - p a  d a n  m e d - p a i  c h o s - l a  r mo n s -  
nas .  The sentence is continued up to a t r a  n i r d i § t a m  in 9 . 1 1 , where, 
in accordance with the Tib., a n t e  n i r d i $ t a m must be read. Tib. t ha-  
ma r  b s a d - d o  s n a m - m o .  Just as on p. 29.7 and 29.ii the editors have 
mistaken s e m s - p a  = c e t a n a  for c i t t a  = s e ms ,  so they have here 
mistaken s e m s - p a - m a n y a t e  for c i t t a ,  since they identify s n a m - m o  
with m a n y a n t e ,  s e m s - p a  with c i t t a s y a ,  whereas s n a m - m o  
i s  „i t i "  s e m s - p a  corresponds to m a n y a n t e  and c i t t a s y a  is alto
gether superfluous, s e m s - p a  is never c i t t a ,  but either c e t a n a ,  or 
c i  n t a y  at i .

1 1 0 k a u s a l a ,  k u s a l a  = m k h a s - p a  = p a n d i t a .  A s a n g a ’s theory of 
the b h u m i ’s is here alluded to.

111 Read 9 .9— a v a s t h a y a  p h a l a m  p r a b h a v i t a m  i t i ,  Tib. g n a s -  
s k a b s - k y i s  h b r a s - b u  r a b - t u  p h y e - b a s .

118 Read 9 . 10— 11 — s a r v a m  e t a n  m a h a y a n a m  a g a m a y a t i t i  
(or a g a m a y y e t i ) ,  Tib. d e - d a g  t h a m s - c a d - k y a h  t h e g - p a - c h e n  
p o - l a  b r t e n - p a s ;  lit. „all this serves as an introduction (to Mahayana)". 
The Tib. means that the preceding topics are founded on Mahayana, but 
this stands in contradiction to the preceding three explanations according 
to which the preceding six topics are not the real Mahayana, they also 
are found in Hinayana, but the last topic alone shows the difference of 
Mahayana.

113  Read 9 . 1 1  with V., 9.8 — a n t e  n i r d i § t a m  i t i ,  cf. above, 
note 109.
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Part I, Chapter II

1 The whole first part of MAV is devoted to the definition and detailed 
description of two items, a b h u t a - p a r i k a l p a  and s u n y a t a .  Their 
meaning1, I hope, and all their fargoing implications will clearly emerge at the 
end of this translation.

The term a b h u t a means „unreal", but not unexistent; the Tib. 
translators accordingly do not render it by „not-existent" (m e d-p a or d n o s -  
p o - m e d - p a * a b h a v a ) ,  but by „not quite real", „not ultimately real" (yan- 
d a g - p a - m a - y i n - p a ) ,  which can be rendered as ^relatively real", „phe- 
nomenal", „not absolute", its synonym is v i t a t h a ,  i. e. n o n - t a t h a t a .  
Indeed it will be seen that it must be distinguished, on one side, from an absolute 
non-Ens ( a b h a v a o r  a t y a n t a - a b h a v a ) ,  on the other side, from an absolute 
Ens ( b h u t a r t h a  = t a t t v a  = t a t h a t a  = p a r i n i § p n a n a  = s u n y a t a ) .  We 
thus have the full right to call it phenomenal appearance, Appearance simply, 
illusive appearance, world-illusion, transcendental illusion, phenomenal world 
or worlds, since all single phenomena, as well as all the worlds, everything 
except the transcendent Absolute, are embraced by it. „p a r i - k a 1 p a" is 
rendered in Tib. as k u n - n a s - r t o g - p a  „universal constructor", but the 
characteristic of „universal" can be dropped, the term can be replaced by 
v i k a 1 p a and even simple k a 1 p a, cf. MSA, XI. 31 and MAV passim. In logic 
we have rendered v i k a 1 p a by imagination", productive imagination" (in the 
Kantian sense). In the early V i j f i a n a - v a d a  (a g a m a - a n u s a r i n )  it 
would be a grave mistake to retain this interpretation, because p a r i k a 1 p a 
is here contrasted with p a r i k a l p i t a  „the thing imagined". We must dis
tinguish and even oppose „creative imagination" to, ,  c r e a t e d  by  i ma 
g i n a t i o n " .  Therefore „ I m a g i n a t o r " ,  „Constructor of phenomena", 
^Creator of Appearance", „Creator of the phenomenal worlds", „Creator of 
the world-illusion", „Creator of a transcendental illusion" will be adequate 
renderings for a b h u t a - p a r i k a l p a  with the proviso that it is by no means 
a personal Creator, but simply the human Mind as the faculty of Imagination. 
This is the „ r e a l  c r e a t o r  of  t h e  u n r e a l " ,  i. e. of all phenomena; 
it is that R e a l i t y  w h i c h  c r e a t e s  A p p e a r a n c e .  On the difference 
between p a r i k a l p i t a  and v i k a l p i t a  cp. MAV, karika HI. 17 and LVP, 
p. 516.

8 d v a y a  „division" or „duality". The division of concrete reality in 
two parts, the one grasping the other, the object and subject, is the first 
step of the constructive Mind, when consciousness just arises in the sub
conscious Mind-store.Cf. K a m a 1 a s 11 a’s remark, T a t t v a  sp. 369.8, that in 
the logical Y  o g a c a r a  school v i k a 1 p a means construction of an image capa
ble to coalesce with a name (cp. N. b i n d u ,  p. 7.20 a b l i l a p a - s a m s a r g a -  
y o g y a - p r a t i b h a s a - p r a t i t i ) ,  whereas in the early Y  o g a c a r a  it means 
first of all g r a h y a - g r a h a k a - k a l p a n a ,  construction of subject and 
object, or division into subject and object. The construction manifests itself 
in a division, v i k a l p a  means both division, construction and constructor 
(p a r i k a 1 p a y i t r).

3 s u n y a t a ,  the meaning of this term will be clearly established later 
on, it has in the V i j n a n a v a d a  system the meaning of an Absolute Ens as a 
positive all-embracing reality in itself, whereas in the M a d h y a m i k a system 
which denies the existence of all reality-in-itself, the same term means just 
the opposite, i. e. Relativity, the absence of an Absolute. Cf. below MAV, 
p. 38 ff.
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4 v i k a l p a  = r t o g - p a - n i .  Xyl. corresponds to — t a t r a  a b h n t a -  
p a r i k a l p o  g r a h y a - g r a h a k a - v i k a l p a h .  Read k u n - t u - r t o g - p a -  
ni  instead of k u n - t u - r t o g - p a i - n i .

5 Read■— g n i s - p o - n i  g z u n - b a - d a n - h d z i n - p a i  d n o s - p o - o ,  
d e  d a n  b r a l - b a - o .  g r a h y a - g r a h a k a - b h a v a ,  cp. k a r y a -  
k a r a n a - b h a v a ,  d n o s - p o  = b h a v a ,  relation.

6 s a r v e  d h a r m a h .
7 The M a d h y a m i k a s  have never maintained that they do not exist at 

all, that they are a b h a v a .  They maintained that they are s v a b h a v a -  
s u n y a  (or simply s unya ) ,  d i r g h a - h r a s v a - v a t ,  real only r e l a t i v e l y  
as „the long and the short", cp. MV, pp. 10, 252, 264, 458. 529; cp. the em
phatic protest against a b h a v a - a b h i n i v e s a ,  ibid., p. 248.

8 According to the M a d h y a m i k a s  there is absolutely nothing real in 
itself, every thing is relative; they deny the Thing-in-Itself, because it is 
dependent; the Y o g a c a r a s ,  on the contrary, maintain the reality of every
thing causally dependent, cp. Tr i ms . ,  p. 16.16 —  v i j n a n a m  p u n a h  pra-  
t i t y a - s a m u t p a n n a t v a d  d r a v y a t o ’ s t i t i .

9 The p a r i k a l p a  is d v a y a r a h i t a  but s u n y a t a  is d v a y a r a -  
h i t a t a and that is all the difference, cp. below, p. 19.20; the passage 10.2-3 
(and S. Y . 11.2) must be sublined.

10 Lit. „not saved".
11 Read 10.9 —  a t h a v a  c i t t a - c a i t t a s i k a v a d  r u p a m  api  

d r a v y a t o ’ s t l t i . . . =  Tib. y a n - n a  s e m s  d a n  s e m s - l a s - h b y u n - b a -  
r n a m s - l t a r  (Xyl. r n a m s - s o )  g z u g s  d a n  r d z a s - n i d - d u  yod-  
p a r . . .  Cf. T r i ms . ,  p. 16.9 — v i j n a n a v a d  v i j n e y a m  a p i  d r a v y a t o ,  
s t i  (cf. H. Jacobi’s translation). Cp. S. Y., p. 11. 10, o n y a t r a  (?)•

12 Read 1 0 .n — sa  e v a  a s t i  d r a v y a t a h  (cp. S .Y . 1 1 .13).
13 Lit. 10 . 1 4  — „the bare thing deprived of apprehended and apprehender".
14 Lit. 10.16 — „and what is the cause of what ( yad y a s y a ) ,  its pro

duction in the absence of that, (i. e. of its cause) is impossible".
15 Read 10. 18-19 — g r a h  a k a s y  a b h a v a d  a s a t i g r a h y e  g r a h a -  

k a b h a v o n a  y u j y a t e .  Cf. A b h i s a m a y a 1., v. 7. This of course does 
not interfere with the existence of the Absolute. But the Madhyamikas on this 
score, viz. on the score that subject and object are relative, deny the absolute 
reality of consciousness, they thus deny the reality of the c o g i t o  = ma n a s ,  cf. 
Ma d h y .  a v a t a r  a, VI, 48 and VI, 51.

16 Lit. 10. 20— „apart from the universal arranger of the not-ultima- 
tely-real".

17 r O p a m .
18 Salvation consists in this that the Saint reaches absolute knowledge 

and perceives Nirvana. This is called the Pure Object ( p a r i s u d d h a - a l a m -  
b a n a). It transcends the boundaries of the phenomenal world, it is 1 o k o t- 
t a r a ,  it is t r a n s c e n d e n t ;  whereas a b h u t a - p a r i k a l p a  is s u d d h a -  
l a u k i k a - g o c a r a  (cf. below 19 .22); i. e. it is still in the phenomenal world 
(as its condition), it is not t r a n s c e n d e n t  ( l o k o t t a r a ) ,  but t r a n s c e n 
d e n t a l ,  to use Kantian terminology.

19 Read IO.22— 23 — v i s u d d h y a l a m b a n a m  = Tib. r n a m - p a r - d a g -  
p a i  d m i g s - p a - s t e  (not d m i g s - p a - c a n ) .

20 Lit. IO.23  „And it is the universal (-ta) deficiency of apprehended 
and apprehender". Indeed the definition or essence ( l a k s a n a - m t s h a n -  
nid)  of the Absolute ( s u n y a t a )  consists in the concerted u n i v e r s a l  
absence of both the object and the subject and the presence of their 
subjacent substratum, i. e. in Monism.
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21 Lit. 11.6 „But those who think that just as the material (Elements) 
>etc. appear, just so, separately from the Constructor of the unreal, they exist 
in their own reality, against them it is said in order to repudiate imputation 
(of reality) upon the non-real «there is here no duality»".

22 Read 11.7 — p a r i k a l p a t  = k u n - t u - r t o g - p a - l a s  (with S. Y .,
p. 12.12).

23 u c c h e d a - r u p a  = u c c h e d a - s v a r u p a ,  materialism, denial of the 
law of k a r ma .  S. Y. — cheda - r u p o (?).

24d h a r m a n a m  s u n y a t a ;  thus it is clear from this passage that 
s i i n y a t a  means for the S a u t r a n t i k a s  no other ultimate reality than the 
d h a r m a s, for the M a d h y a m i k a s  no absolute Ens altogether, every thing 
relative, and for the Y o g a c a r a s  every thing relative save one, the Absolute 
Ens. The latter unfairly accuse the Madhyamikas of Nihilism, whereas they 
are Relativists, they only deny the Thing-in-Itself. Although s u n y a t a ,  
s v a b h a v a - s u n y a t a  and n a i r a t m y a  or b h u t a - n a i r a t m y a  are 
synonyms, S t h i r a m a t i  uses here s u n y a t a  in the Y o g a c a r a  implica
tion as a repudiation of the denial of every ultimate reality, and n a i r a t m y a  
in the S a u t r a n t i k  a-V a i b h a s i k a sense as p u d g a l a - n a i r a t m y a ,  
or p u r u s a - r a h i t a t a .

' 25 a n t a r - v y a p a r a - p u r u s a .
26 b h u t a - n a i r a t m y a ,  i. e. real non-substantiality or the phenomenal 

non-substantiality regarding the (absolute) reality.
27 11*15 —  sam  k l i s  t a  = s a m a l  a, cf. below, p. 42. What the s a m 

k l e s a  s are will be ecxplained below, p. 29 ff.
28 Read 11.15 — v i s o d h a y i t a v y a  -  Tib. r n a m - p a r  - s b y a h s -  

d g o s - p a s .
29 Cf. above, p. 8.17 ff.
30 p a r l k s a r t h a m  (1 1 . is).
31 s a m k l e s a  (11 .19) is the phenomenal life ( s a mv r t i )  or the 12 stages 

of that ever reverting process, cf. below, p. 29 ff. a b h u t a - p a r i k a l p a  
belongs also to the phenomenal world, it is s u d d h a - l a u k i k a - g o c a r a h  
(19.14). Therefore there is an existential identity between them, a b h u t a -  
p a r i k a l p a ,  alias p a r a t a n t r a ,  is according to the definition of the 
Tibetans ( g r u b - m t h a h - c h e n - m o )  h k h r u l - p a  d a n  hkhr ul - gzi «= 
b r h a n t i r  b h r a n t e s  c a  a s r a y a h ,  it is the Thing-in-Itself ( sva 1 a k s a -  
n a m) which is the foundation of the construction of the corresponding illusive 
phenomenon, and also this phenomenon itself, a b h u t a - p a r i k a l p a - s v a -  
b h a v a h  has here the sense of a b h u t a - p a r i k a l p i t a - s v a b h a v a h .

82 Lit. I I .22 „The illusion-essence is clear through the imputed 
( p r a k h y a t e n a  = p r a t i b h a s i t e n a )  object-subject form".

38 Lit. ( I I .17 12 .2) „Or essence is not different from the above-men
tioned essence of great oppression and purification. Therefore in order to 
consider the essence of great oppression and purification, he says „the con
struction of unreality exists, etc". Great oppression has the essence of a 
general construction of unreality, because it has the essence of illusion. How 
is it known that it has the essence of illusion? Because „duality is not found 
here". The essence of illusion is evident through the form of apprehended 
and apprehender which does not exist in itself, (but) appears. Now in order 
to consider the purification - essence he says „the Absolute is found here". 
Purification has the essence of the Absolute, because it Jias the essence of 
non-duality. And we must know that here extinction and the path are both 
taken,since they are made powerfull ( p r a b h a v i t a )  through the Absolute. 
Only from the part of great oppression ( s a m k l e s a )  the part of purification
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can be path-converted ( m a r g a y i t a v y a ) ,  but it has no separate exi
stence; in order to indicate this he says «here»“.—  The Tib. points to a reading 
na s v a s a n t a n a t  p r t h a k  s a t t v a m  a s y a  a s t i  instead of na pu n  ah 
p r t h a k  s a t t v a m  a s y a  a s t i .  This would mean that the Absolute must 
be found introspectivly by deep meditation in the depths of one’s own 
consciousness, it is p r a t y a m a - v e d a n l y a ,  every one can find it in 
himself, an idea very much in vogue in the schools of Mahayana. Probably 
both readings go back to some discrepancy in early Mss. Tib. —  r a n - g i  
r g y u d  g u d - n a  m e d - p a r  r a b - t u - b s t a n - p a i - p h y i r  h d i - l a  
z e s - b y a - b a  g s u n s - s o .

84 v i k a l p a h  (12 . 4) = a b h u t a - p a r i k a l p  ah.
85 Read 12.4 — h a s t y a d i - s u n y a - m a y a y a m ,  Tib. s g y u - m a - n i  

g l a n - p o - c h e  l a - s o g s - p a s  s t o n - y a n ,  g l a n - p o - c h e - l a - s o g s -  
p a r  s n a n - b  a-11 a - b u o .  Drop a k a r a  after h a s t y a d i  in 12.4.

86 v i k a l p a h  (12. 12) in the sense of both construction and division.
87 Read 12. 16 with S .Y . — v i v i k t a t a  instead of the second r a h i t a t a. 

(E. O.). The Tib. has here two different words or synonyms — b r a l - b a -  
n i d - d e ,  d b e n - p a - n i d - n i ,  the Sanscrit must probably also have had two 
different words.

38 Lit. 12.15 „The fact (-ta ) of devoidness from the relation ( b h a v a }  
of grasped and grasper, the fact of its non-existence, is the „devoidness“, 
(the Absolute) which belongs to the constructor of the unreal".

39 Thus the a b h u t a - p a r i k a l p a - E l e m e n t  which above, p. 11.2<v 
was characterized as unreal (b h r a n t a) is here emphatically characterized 
as real. The reason is this, that it represents a r e a l i t y  c o v e r e d  b y  an 
u n r e a l i t y ,  the Thing-in-Itself under the cover of the phenomenon, s u n y a t a  
the Absolute is thus the appurtenance, or the universal quality (d h a r m a) 
of all things non-absolute, which become the possessors (d h a r m i n) of this 
quality, they are na a n y a  na a n a n y a .  Cf. below, p. 14 .2. The same 
relation obtains between p a r i n i § p a n n a  (= s u n y a t a )  and p a r a t a n t r a  
( > a b h u t a - p a r i k a l p a ) .  Cf. below, p. 1 4 .1— 2.

40 u p a k 1 i § t a (12 .20).
41 This means that v i j n a n a is sakara, but both parts ( n i m i t t a b h a g a  

and d a r § a n a - b h a g a )  are only one reality, the a k a r a  (or s a m i j n a )  is 
b h r a n t i - m a t r a m ,  cp. below, MAV, p. 27.2

42 Two things remain, viz. 1) the t r a n s c e n d e n t a l  pure reality of 
the (idealistic) Thing-in-Itself remains, it is s v a l a k § a n a ,  k § a n i k a  and 
p a r a m a r t h a s a t ,  but not p a r a m a r t h a - s a t y a ,  and 2) the t r a n s 
c e n d e n t  pure reality of the (idealistic) Whole remains, it is s a m a n y a -  
1 a k § a n a, n i t y a ,  both p a r a m a r t h a - s a t  and p a r a m a r t h a - s a t y a ,  
but p a r a m a r t h a - s a t  only for the yogi who perceives it directly; in 
other words two limits remain, viz. 1) the extreme concrete and particular, 
the point-instant, the Thing-in-Itself, and 2) the other limit, the extreme 
abstract and universal. Both these limits alone remain.

43 Read 1 2 .25'— p a s y a n  y a t h a b h u t a m  pr a j a na t i =Ti b .  mt h o n -  
na y a n - d a g - p a - j i - l t a - p a - b z i n - d u  r a b - t u - s e s - s o  (instead of 
s a m y a g - y a t h a v a t ) .

44 The Voidness in the Yogacara sense as the unique absolute, the 
absence of relativity, would not exist if we would share in the S a u t r a n t i k a  
view that all Elements ( s a r v e  d h a r m a h )  are absolutely real, are p a r i n i s -  
p a n n a (cf. below, p. 27 .2). According to the S a u t r a n t i k a s a l l  are p a r i n i § -  
p a n n a, according to the M a d h y a m i k a s  not a single one i s p a r i n i § p a n -  
n a and, according to the Y o g a c a r a s  there is one unique Element, Pure Awa-
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reness ( v i j n a p t i - m a t r a t a )  that is really p a r i n i $ p a n n a .  Naturally if we 
adhere either to the S a u t r a n t i k a o r t o  the M a d h y a m i k a  views we cannot 
share in Jthe Y o g a c a r a  view. The correct reading is probably the reading of the 
MS—s a r v a - b h a v a - a b h a v a u  t u v i p a r l t a m  s u n y a t a - l a k § a n a m  
(without the na). The Tibatans have rightly rendered it by t h a m s - c a d -  
m e d - p a - h a m  t h a m s - c a d - y o d - p a - n i  since in the following expla
nation as everywhere else, the reputation of the M a d h y a m i k a s  precedes 
the reputation of the S a u t r a n t i k a s .  In Sanscrit the author in accordance 
with the requirements of the sastra-style must express himself in a compound 
wheresoever possible, but then he was obliged to invert the order of 
a b h a v a  and b h a v a  according to Panini II. 2. 33— 34.

45 Read 13 . 5  —  d h a r m a t a y a  hi  b h a v a y a t t a t a y a  a n i t y a t a 
ri i v a t = Tib. c h o s - n i d - n i  d n o s - p o - l a  r a g - l u s - p a i - p h y i r  m i- 
r t a g - p a - n i d  l a - s o g s - p a  bz  i n - n o ,  cp. below, p. 39.25.

46 Lit. 13.3—8. „Non-existence of everything and existence of every
thing are wrong definitions of s u n y a t a ,  because of the consequence that 
s u n y a t a  itself will not exist. If there is deficiency of the „it is devoid", 
devoidness is not possible, because the fact of being a general quality 
depends on the existence of things, just as momentariness and other (gene
ral qualities). „Duality exists", if thus, then non-existence of voidness. If dua
lity is similar to the horns of a hare, how through it the voidness of the Con
structor of the unreal is possible. Indeed voidness is observed of the one 
through the other, as of the cloister through the monks".

47 Read 13 . 1 0  — g r a h a n a - n i r a k a r a n a t  = h d z i n - p a  b z l o g - p a i -  
p h y i r  (instead of g r a h y a - g r a h a k a - n i r a k a r a n a t ) .

48 Lit. 13.8— 13. „Just as a rope or a magical vision appears (pra-  
k h y a y a t e  = p r a t i b h a s a t e )  as though in the form of a snake or of a man 
etc. which in themselves do not exist and this is said to be „void" of any 
serpent or man etc., because their perception has been dismissed, even so 
the constructor of the unreal also appearing in the form of grasped and 
grasper which does not exist in itself, in order that simpledons quit their 
habit of apprehending, this is said to be devoid of duality".

49 The s t a n z a  i n  S a n s c r i t  r u n s  t h u s  —
na s u n y a m  n a p i  c a s u n y a m  
t a s m a t  s a r v a m  v i d h i y a t e ,  
s a t t v a d  a s a t t v a t  s a t t v a c  c a  
m a d h y a m a  p r a t i p a t  c a  sa.

It is quoted in the MV, cf. LVL’s edition, p. 445, where in the third pada 
s a t t v a c  c a  must be supplemented.

50 Read(V. 2*6 .2) — s t o n - p a - n i d  = s u n y a t a ,  instead of s t o n - p a.
51 Lit. (V. 2 .6 .4 )  „all are not exclusively void, nor exclusively non

void",—  „void" in the sense of devoid of duality. There are, so to speak, 
two absolute or final Elements, the one is all-embracing, it is real Monism, the 
other represents the extreme limit of particularity, the „point-instant".

52 s a m s k r t a m  13 .22; it is clear from this passage that s a m s k r t a ,  
a b h u t a p a r i k a l p a  and consequently also p a r a t a n t r a  are synonyms. 
Drop the chedas before s u n y a t a  13.22 and before v i d h i y a t e  13.23.

53 Lit. 13.21— 14.1. „The Constructor of the unreal is established in the 
P r a j n a p a r a m i t a  etc. as causal ( s a ms k r t a ) ,  since its realization is depe
ndent on causes, but „voidness" as uncaused ( a s a ms k r t a ) ,  since it is indepe
ndent of them.,, Because of existence", namely of the Constructor of the unreal, 
that s a m s k r t a  whose essence is a b h u t a - p a r i k a l p a  is not s u n y a .
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„ Because of non-existence, i. e. (non-existence) of duality; in its grasped-grasper 
essence it is s u n y a “. —  It follows from this passage that s a m s k r t a  is a 
synonym of p a r a t a n t r a, i. e. those Elements of existence which jn  early 
Buddhism were called s a m s k r t a  (or also s a m s k a r a  in its more general 
acceptance, s a m s k r t a m  a n e n a  i t i  s a m s k a r a  h) receive another 
characteristic, they are unutterable extreme concrete and particular Entia, 
causally connected mental point-instans, idealistic Things-in-Themselves; they 
also are p r a t l t y a - s a m u t p a n n a ,  but with the implication of the new 
sense of a l a y a - p r a t l t y a - s a m u t p a d a .  It is clear from this passage 
that the s a m s k r t a  Element of early Buddhism, although it was devised 
as an ultimate indivisible unity, a d h a r m a  -Element, is analyzed in the new 
school into two essences of which, the first is its causal essence which is but a 
point-instant, k s a n a  = s v a l a k s a n a .  It represents consequently the idealistic 
Thing-in-Itself, the extreme concrete and particular, the limit and foundation 
of all mental construction. It is the causally interdependent core of every 
s a m s k r t a  -Element, its character q u a  s a m s k r t a .  It receives a special 
conventional name — p a r  a t  a n t r a ,  it is a s u n y a ,  i. e. real. The other 
essence of every s a ms k r t a - E l e me n t  is the phenomenon, superimposed by 
our imagination on the causally dependent Thing-in-Itself, first of all its 
localization in time-space, its relations as either subject or object and all 
other relations, which are all constructed by imagination like a flower in the 
sky. They receive a special name p a r i k a l p i t a ,  they are s un y a ,  i. e. not 
real. For the Y o g a c a r a s ,  as mentioned above, causally d e p e d e n t  means 
real, for the M a d h y a m i k a s  unreal. The p r a j n a p a r a m i t a - s u t r a  
here mentioned refers probably to the M a i t r e y a-p a r i p r c c h a  part of the 
P a n c a v i m s a t i - s a h a s r i k a .

54 Insert 14 . 1  — s a t t v a d  i t i  (or s a t t v a c  c e t i ) b e f o r e s u n y a t a y a s  
tu.  The karika has s a t t v a d  a s a t t v a t  s a t t v a c  ca,  the first s a t t v a t  
has been explained in 13.23, a s a t t v a t  is explained in 13.25. The words 
s u n y a t a y a s  t v. . .  in 14. l evidently contain the explanation of the second 
s a t t v a t  ( s a t t v a c  ca ) in strict accordance with Vasubandhu’s commen
tary. The translation of this s a t t v a c  c a  is missing in the Tib. likewise. 
After k r t v a  s a t t v a m  with a cheda after it must be probably inserted.

55 d h a r m a t a  (14 .l).
56 d h a r m i n  (14.2). Lit. 14.i—2. „And because of existence", (i. e.) of 

the Absolute in the Constructor, in the sense of being its universal d h a r m a ;  
but the Constructor is also present in s u n y a t a i n  the shape of its d h a r m i n.“

57 Thus it is clear that the d h a r m a -  theory is found in all the various forms 
of Buddhism. The S a r v a s t i v a d i n s  maintain that all their list of 75 dharmas 
are ultimate realites and interrelated by causal laws. The M a d h y a  mi k a s  
maintain that they are not ultimate realities b e c a u s e  interrelated, i. e. relative, 
there is no ultimate reality altogether, we can neither ultimately assert nor 
ultimately deny anything. The Y o g a c a r a s  again assert the reality of all 
d h a r m a s  (enlarging the number to 100). They again maintain that real are 
all Elements because related by causal laws ( p r a t l t y a - s a m u t p a n n a -  
t v a t), but they restrict their reality to their causal residue (p a r a t a n t r a), 
excluding from it their form ( p a r i k a l p i t a ) .  Thus only the Things-in-Them- 
selves are ultimately real ( p a r a m a r t h a - s a t ) ,  their pure causality layed 
bare of all phenomenal appearance, of the object-to-subject and all other 
logical relations except the only causal relation. When the Thing-in-Itself is 
layed bare even of this last causal relativity it becomes the Final Absolute, 
embracing in itself the absolute totality of all the Things-in-Themselves. 
Thus, as already stated, there are two Absolutes, the absolute particular and
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the absolutely universal; the Thing-in-Itself as the extreme concrete and 
particular point-instant of reality, causally interrelated ( p a r a t a n t r a )  and 
the absolute totality of these points (p a r i n i s p a n n a); the „this“ (k i m c i d 
i d a m = i d a m t a )  and the „thisness" ( t a t h a t a  = t a t t v a  m); the h i c a 1 i q u i d 
and the Q u i d d i t y  or H a e c c e i t a s .  The relation between these two 
Absolutes is the same as between every particular and the corresponding 
universal under which it stands, the particular is the d h a r  m i n the „possessor 
of the property", the Universal is the „d h a r m a" or „property", they are 
n a n y a  na  a n a n y a .

58 Cf. K a s y a p a - p a r i v a r t a  (ed. Stael v. Holstein) § 60, p. 90, and 
MV, p. 270.

59 Read (14.7) — p r a t i p a t ; e v  a m ... Thus the Middle Path in the Y  o g a- 
c a r a interpretation means the absolute reality of two Elements, and the rela
tivity of all the others, but these two being related according to the principle 
n a a n y a, n a a n a n y a ,  cf. Tr i ms . ,  p.p. 40, are reducible to one and the 
system is really monistic.

60 It is not quite exact to say that „among" the 1 0 0  Elements there 
are two which are absolutely real. Absolutely real is only one item —  p a r i- 
n i s p a n n a  = t a t h a t a ,  the other represents only that core of reality which 
is hidden behind every one of the remaining Elements and is identical (na 
a n y a  na a n a n y a )  with the universal unique Absolute Reality.

61 a s u n y a m, „non-relative“, ultimately real.
62 The xyl. f. 2 . b. 5, has d e - n i instead of d a - n i.
68 Lit. (V. 3. a. 1 ) „The projections of things and bodies have no forms". 

The Aga block-print reads d o n  d a n  s e m s - c a n - d u  s n a n - b a - r n a m s  
m e d - p a - d a n ,  this corresponds to a r t h a - s a t t v a - p r a t i b h a s a -  
a b h a v a t ,  but in the M A V, 1 6 . 1 2 — 13 we find this passage quoted (it should be 
underlined up to the word i t i  since it represents a quotation from the 
bhasya) and it has the form a r t h a - s a t t v a - p r a t i b h a s a s y a  a n a k a -  
r a t v a t  which is rendered in Tib. as d o n  d a n  s e m s - c a n - d u  s n a n -  
b a - r n a m - p a - m e d - p a - d a n .  It therefore is probable that the r n a m s  
of the Aga block-print is a misreading for m a m - p a .  Lit. „because the 
projections (p r a t i b h a s a) of things and living bodies have no form 
(a k a r a )" . Since p r a t i b h a s a  and a k a r a  have nearly the same meaning 
and it is clear from th$ further context that a n a k a r a  is contrasted with 
v i t a t h a - p r a t i b h a s a ,  the latter means „wrong representation" and the 
former „no representation at all". The meaning will then be that „the represen
tations of things and bodies are no representations at all" or that they are 
representations of nothing". All representations, or ideas, refer to mental 
objects alone, there are no external objects altogether, cf. T r i ms . ,  p. 17.2 — 
v i j n a n a m  e v a  a r t h a k a r a m  u t p a d y a t e ,  i. e. the idea itself has the 
form of the object, it is not the representation of an external object. From 
this point of view the ideas of the two first categories of the fourfold division 
do not exist at all. They must be included in the fourth category. The 
a k a r a  is defined 1 6 . 1 7  as g r a h a n a - p r a k a r a h ,  hence if an idea is not 
g r a h a k a, or not v i j n a p t i, it does not exist at all, it is then not, to speak 
with Leibnitz, p h a e n o m e n o n  b e n e  f u n d a t u m ,  the foundation is 
a b h u t a - p a r i k a l p a ,  the mental Thing-in-Itsefl ( dr a vya ,  cp. LVP,p. 128), 
and this is present only in the v i j n a p t i class of ideas. Thus the difference 
between the idea of blue (first category) and the idea of the intimation of 
blue (fourth category) is this that the first is a n a k a r a ,  the second s a k a r a .

64 On the meaning of s v a l a k s a n a  established in the Sautrantika 
and the logical school cf. my Buddhist Logic, v. I, p. 183 ff.
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65 S t h i r a m a t i  following* his usual method to give several explanations 
of the same text begins here the first explanation by a t h a v a  (Tib. y a f i - n a )  
probably because the first explanation or the direct meaning is clear enough 
and needs no paraphrasing.

66 The d h a t u - classification of d h a r m a s  is here alluded to, cf. my 
CC, p. 9, it is the following one —

Six faculties (indriya) Six objects (vigaya) Six Sensations (vijnana)
1 Sense of vision 7 Colour and shape 13 Sensation visual
2 „ „ audition 8 Sound 14 9t auditory
3 „ „ smelling 9 Odour 15 n olfactory
4 » „ taste 10 Taste 16 99 gustatory
5 „ „ touch 11 Tangibles 17 99 tactile
6 Intellect 12 Ideas (dharm ah) 18 99 intellectual

67 Read 15.4—6 —  t a d - b h a v a - m a t r a m  j f i a p y a t e ,  na  tu t a t -  
s v a b h a v o ,  n a p i  d v a y a b h a v e  y a d  g r a h y - g r a h a k a - a b h i n i -  
v e § a - k a r a n a m  v i j n a y a t e ,  d v a y a m  c a  n a s t i  y a t a h  p r a t l y a t e  
t a d  api  n o k t a m . . .  = Tib. de y o d - p a - t s a m - d u  s e s - p a r - b y e d -  
kyi ,  d e i - r a n - b z i n - n i  m a - y i n - p a  dan,  g n i s - p o  m e d - p a r - y a n  
g z u n - b a - d a n  h d z i n - p a - l a  m n o n - p a r  z e n - p a i  r g y u - g a n - y i n -  
pa r n a m - p a r - m i - s e s - p a ,  g a n - g i - p h y i r  g n i s - p o - m e d - p a r  
y i d - c h e s - p a r - b y a - b a - d e - y a n  m a - b s a d - p a s . . .

68 Read 15.9 —  p r a d h a n y e n a  tu v i j n a n a m  g r h y a t e .
69 The mental phenomena which are present in the Mind-store, the so 

called s a r v a t r a g a ,  are indicated in Tr i ms . ,  p. 3.
70 Cf. below, p. 23.3 ff. the explanation why the philosopher should begin 

by doubting the reality of the external world and then proceed to doubt the 
truth of the ideas representing it.

71 This division differs from the forgoing fourfold division only in this 
that the two first items of the former division are here united and the fourth 
category is divided in six items according to the varietes of sensation-ideas. 
This division is virtually the same as the t r i v i d h a - p a r i n a m a  of T r i m  s.,1.

72 The a l a y a - v i j n a n a  is a r t h a - s a t t v a - p r a t i b h a s a ,  i. e. 
corresponds to the two first categories of ideas in the fourfold division, 
virtually it corresponds to an external world, cf. MAV, p. 28. l — s a 11 v a- 
b h a j a n a - l o k a  ( =ar t h ' a ) - vi  j n a p a n a t  t a n - n i r b h a s a t a y a  vi j f i a -  
nam.  It is also the first of the three v i j n a n a - p a r i n a m a s ,  cf. 
Tr i ms . ,  1—2. The two other p a r i n a m a s  are respectively represented 
in this division by the third and fourth categories, i. e. by the phenomenal 
Ego and the sensation-ideas. Thus the sensation-ideas although they 
seemingly represent sensations of q u a s i  external objects are radically 
distinguished from ideas of these external objects themselves. An idea of 
blue is thus referred to a quite different category than the idea of the visual 
sensation of blue. The sensation of blue has a real foundation, the blue itself 
has none. However a l a y a v i j i i a n a  is also described as s a r v a - b l j a k a ,  
cf. T r i ms . ,  2 and M AV,• p. 27 .25  —  a l l y a n t e  s a r v e  s a s r a v a - d h a r -  
mah.  S t h i r a m a t i  states, MAV, p. 1 5 . 16, that all the eight classes of v i j n a- 
n a originate from a 1 a y a v. This he apparently contradicts by stating 27 . 1 6  that 
a 1 a y a v. is the cause of the remaining seven classes ( s e s a n a m  s a p t a n a m  
h e t u h). T r i m s., 15 mentions five sense - v i j n a n a s  as originating in mul a -  
v i j n a n a, and the sixth, m a n o - v i j i i a n a ,  is added in 16, but the seventh, 
k l i § t a - m a n a h  is not mentioned in that context. Although arising from it 
the seven v i j n a n a s  have this same a l a y a v .  as their object According
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to T r i ms . ,  p. 5 it is the object of k l i § t a - m a n a s .  The a l a y a v .  is thus 
.separated in two parts the one grasping the other, the object-part ( n i mi t t a -  
b h a g a )  consists of a r t h a - s a t t v a - p r a t i b h a s a  and the subjective one 
( d a r s a n a - b h a g a )  consists of the remaining seven v i j n a n a - c l a s s e s ,  
i. e. of the k l i § t a - m a n a s  and the six sense-perceptions (inclusive of one 
appercetion). However this division is a s a m v i d i t a k a, cf. T r i m s., p. 19.10. 
Cf. Fan-yi-ming-yi, trans. by E. C h a v a n n e s (S. Levi, Materiaux,p. 126.13 ff. 
and 1 5 1 . 6— 7). It is true that S t h i r a m a t i  himself objects against the 
separation of v i j n a n a  in two parts, cf. ibid., p. 153 and MAV, p. 17 .1 1 , 
but that only means that he considers one part ( d a r s a n a - b h a g a  = sva-  
s a m v i t t i )  to be an ultimate reality, while the other ( n i m i t t a - b h a g a )  
is an illusion.

73 The a l a y a v .  is a stream carrying the seeds of good and bad deeds, 
it is therefore itself neither good nor bad, in d efin ite ,av y ak rta . If the seeds 
would be only good there could be no s a m s a r a, if they would be only 
bad there could -be no n i r v a n a .  Cf. Tr i ms . ,  p. 21 . 1 6  —  v i p a k a t v a d  
v i p a k a m  p r a t i  k u s a l a - a k u s a l a t v e n a  a v y a k a r a n a d  a vya -  
k r t a m.

74 C f. n i v r t a - a v y a k r t a ,  cp. T r i ms . ,  5—6 (pp. 22,23).
75 The satellites of sensation ideas are indicated in T r i m s., 9 ff.
76 Lit. 15. 16— is „Therefore these eight v i j n an a s which are projections 

of things, beings, Ego and sensations with their inherent satellites arise 
respectively in the five destinies from the Mind-store, dependent on coopera
ting causes (and) included in the Truth of Origin".

77 Read 15.18—19----d h a r m a - v a s a n a  - p a r i n a m a  - v i s e § o ’s t i
k a s c it .

78 Lit. 15.18— 19 „There is some peculiarity in (every) a l a y a v i j n a n a  
consisting in the force (or capacity = v a s a n a) of a good, bad or indiffe
rent d h a r m a , owing to whose influence a mutually discrepant v i j n a n a  
arises".

79 Read 1 5 .23 — b a l a n a m  instead o f k r t a v a t a m ,  in Tib. b y i s - p a -  
r n a m s  instead of b y a s - p a - r n a m s .

80 Read 15. 25 — a r t h a - s a t t v a - a b h a s a m  instead of a r t h a b h a -  
s a m  = Tib. d on d an  s e m s - c a n  s n a n - b a .

81 Here the term p a r a t a n t r a  appears as a synonym for a b h u t a -  
p a r i k a l p a  and v i j n a n a  as well of s a m s k r t a  or p r a t l t y a - s a m u t -  
p a n n a.

82 a § t a - v i j n a n a - v a s t u k a  = r n a m - p a r - s e s - p a - b r g y a d - k y i  
d n o s - p o - c a n .

83 Remarkable is here s p a r s a  instead of the s p r a s t a v y a  of the 
Abhidharma, it is confirmed by the Tib. r e g - p a  (not re  g - b y  a).

84 i. e. d h a  r ma h,  corresponds to the d h a r m a y a t a n a  and d h a r -  
m a d h a t u  of the Abhidharma.

85 A quite artificial derivation of the term s a 11 v a from s a k t a in 
order to limit its meaning to the living organized thing, the bodily frame 
supporting consciousness. Vasubandhu in T r i m s. uses for the living body the 
terms u p a d a n a ,  a s r a y a ,  a t m a b h a v a ,  s a d h i s t h a n a m  i n d r i y a m .

86. The Tib. has (= 16 .2—4) s e m s - c a n - d u  s n a n - b a i  d b a n - p o -  
l n a r  b d a g - d a n - g z a n - g y i - r g y u d - l a  g a n - y i n - p a o  z e s - b y a - b a -  
ni,  s n a n - b a  z . e s - b y a - b a  d a n  s b y a r - r o  = s a t t v a - p r a t i b h a s a m  
y a t  p a n c a s v  i n d r i y e § u  s v a - p a r a - s a n t a n a y o r  i t i ; p r a t i b h a s a  
i t y  a d h i k r t a m .  Lit. „((Appearing as a living being that which is in the 
five organs in one’s own and in another one’s continuity», i. e. that repre
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sentation, this (word must) be supplemented." The Aga-block-print reads 
s e m s - c a n - d u  s n a n - b a - n i  db  a n - p o - l n a r  b d a g  da n g z a n - g y i  
r g y u d - l a  s n a n - b a - g a n - y i n - p a o ,  but that is probably an emenda
tion, V a s u b a n d h u  evidently expressed himself omitting the second p r a t i -  
b h a s a = s n a n - b a  and S t h i r a m a t i  adds it in the commentary, p r a t i -  
b h a s a  in 163 should not be underlined, cf. S . Y .

87 Read 16.7 — k 1 i § t a s y a m a n a s a h  and drop the cheda after 
s a m p r a y u k t a t v a t  in 16.8.

88 This passage 1 6 . 12— 13 must be underlined, it is a quotation from the 
b h a s y a.

8y a n a k a r a t v a m ,  cf. 16.16 a k a r o  hi  g r a h a n a - p r a k a r a h ,  cf. 
LVP, p. 124.

90 Real are only ideas, v i j n a n a - m a t r a m .  V a s u b a n d h u  and S t h i 
r a m a t i  evidently think that it is not quite right to divide the ideas in four 
classes, and thus to put on the same level the ideas of an external material 
object and the idea of the sensation of that object, e. g.* the idea of a blue 
surface ( n i l a - p r a t i b h a s a )  and the idea of the intimation of a blue 
surface ( n l l a - v i j n a p t i - p r a t i b h a s a ) .  According to the principles of 
v i j n a n a - v a d a  the latter alone exists, the first does not differ from it. As 
regards the partition of the idea in two parts, an objective one (n i m i 11 a- 
b h a g a )  and a subjective one ( d a r s a n a - b h a g a ) ,  admitted by many 
Vijnana-vadins S t h i r a m a t i  is in principle opposed to it, cf. MAV, p. 17.ii 
and below, note 102. — Lit. 1 6 .12— 16. „Since the projections (p r a t i b h a s a) of 
things and living bodies ( a r t h a - s a t t v a )  have no form ( a n a k a r a ,  i. e. 
are no perceptive ideas) and the projections of an Ego and of intimations 
( a t m a - v i j n a p t i )  are wrong projections, thus (says Vasubandhu) (it means 
that) both the projections of things and living bodies, since they appear in 
an apprehended form (and) cannot be wrong projections, just their formlessness 
( a n a k a r a t v a  = a g r a h a k a t v a ) i s  the cause of the non-existence of objects. 
But by others it is maintained that since they appear in the form of appre- 
henders, it is not their formlessness, but their wrong-projectedness, which is 
the cause of the non-existence of (external) things".

91 a k a r a  is p r a k a r a  „le mode de connaitre", cp. LVP, p. 414; a k a r a  
is predominantly a buddhist term, p r a k a r a  a Naiyayika term, cf. t a d v a t i  
t a t - p r a k a r a k a m  j n a n a m .  When Indian philosophy forsaking the 
n i r a k a r a - v a d a  of the realistic schools and of early Buddhism admitted 
the s a k a r a - v a d a  it made an important step from realism towards idealism. 
Here S t h i r a m a t i  intimates that the ^manner" of apprehending the object 
and the form (or image, or idea) of the object are just the same thing, 
a k a r a  is always g r a h a k a ,  not g r a h y a ,  the „form" is always mental, 
it is s a v i k a l p a k  a-p r a t y a k s a ,  cp. NB, 15.9.

92 That a k a r a  may also mean n i r v i k a l p a k a - p r a t y a k s a  or pure 
sensation is here evidently admitted v i j n a p t i  is the a k a r a  of v i j n a n a .  
The form, or even simple awareness, means S t h i r a m a t i ,  are always con
tained in the perceiving mind; external matter can be only vXrj and vXr} is 
nothing, since the primary as well as the secondary qualities of Matter 
( b h u t a - b h a u t i k a )  are subjective constructions of the Mi nd.  —  sam-  
v e d a n a  is translated as s a m y a g - v e d a n a .  Cp. LVP, p. 124, but 
MAV, 22.7 a k a r a  is evidently s a v i k a l p a k  a.

93 Lit. 16. 12— 19 „Its object does not exist" this means because the 
images (projections) of things and living bodies do not exist ( don me d 
c e s - b y a - b a - n i  do n  d a n  s e m s - c a n - d u  s n a n - b a - r n a m - p a -  
m e d - p a - d a n ) ,  and because the image of an Ego and of sense-intimation
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is a wrong* image", i. e. because both the projections of things and of living 
bodies can impossibly represent wrong images, since they appear as the 
apprehended (objective) part, just their imagelessness is the cause of the 
non-existence of the object. (16 .15) But others maintain that since they appear 
as the apprehended (objective) part, not their imagelessness, but just also 
(this their) wrongness of projection is the cause of the non-existence of the. 
objects. An image indeed is the manner in which an object is apprehended, 
e. g. as non-eternal. This they dont have, since they appear in the form of 
objects. This means that imagelessness is the fact of not being the appre- 
hender. Or the image is the feeling (of the presence) of the object (in the 
ken). This they dont have. Thus imagelessness is absence of the object".

94 16. 23—25. Lit. „Thus this, although there is no own reality of a diffe
rent thing, produces an idea projecting different things etc. from its own 
seed which has, every one, a strictly determined place in the respective 
life-continuity". Cp. LVP, p. 422.

95 Read 17.3 — b h u m i m . . .  p ur n am,  Tib. s a - l a . . .  g a n - b a r  
mt h o n .

90 The Tib. has t h o b, i. e. p r a p t i v a t, in the place of s r u t y a d i v a t  
in 1 7 . 10, evidently for t h o s .  Put a cheda after a r t h a s y a b h a v a  in 1 7 .9.

97 Lit. 17 . 1 1  „Indeed moreover an „intimation" is devoid of the essence 
constructed by another intimation, such is the established principle". S. Y . calls 
attention (p. 19, n. 7) to the parallel passage in the V i m s a t i k a-v i j n a p t i -  
m a t r a t a ,  p. 6.19. It means that S t h i r a m a t i  is opposed to the theory which 
introduces into the principle of Pure Awareness a second Pure Awareness, 
so as to make a doulbe Pure Awareness and divide every idea in two parts, 
the objective part (n i m i 11 a - b h a g a) and the subjective part ( d a r s a n a -  
b h a g a). Thus Pure Awareness (v i j n a p t i) is „devoid "of every duality, i. e. it 
contains only Absolute Reality, that one which the Buddhas alone directly 
perceive, a n a b h i l a p y e n a  yo b u d d h a n a m  v i s a y a s  t e n a  a t m a n a  
( p a r a m a r t h a - s a t a )  na  s u n y a  v i j n a p t i h .  cf. LVP, p. 416 ff.

98 Lit. 17 . 1 2  „Therefore namely, just as for the ideas of things and living 
bodies, there is for the Ego- and intimation-ideas also no object". Read 17. 1 2  — 
a r t h a - s a t t v a - p r a t i b h a s a s y a  instead of a r t h a - p r a t i b h a s a s y a ,  
Tib. d o n  d an  s e m s - c a n - d u  s n a n - b a  b z i n - d u .

99 The Tib. corresponds to v i j n a p a y a t i  i t i  v i j n a n a m  = r n a m -  
p a r - r i g - p a s - n a  r n a m - p a r  s e s - p a o ,  o r v i j n a p t i r  i t i  v i j n a n a m .

100 Read 17. 1 4  — v i j n a t r t v a m  api ,  instead of v i j n a n a m  t a d  api ,  
Tib. rn  a m - p a r - s e s - p a - p o r  m i - r i g s - t e .

101 Read 17 . 1 5  — v i j n a t r t v e n a  e v a  o r v i j n a t r t v a - m a t r e n a  = 
r n a m - p a r - s e s - p a - p o - k h o - n a r .

102 There was a great strife among the second generation of the V i j n a -  
v a d i n s on the partition of „the idea" (v i j n a n a) into two, three and even four 
parts. S t h i r a m a t i  is known as the advocate of the indivisible idea. Accor
ding to him real transcendentally (p a r a t a n t r a) is only the self-conscious 
( s v a s a m v i t t i )  moment. Its splitting into an objective part ( n i mi t t a -  
b h a g a) and a subjective one ( d a r s a n a - b h a g a )  is the work of imagination 
and therefore objectively unreal. S t h i r a m a t i  also maintains that in the eighth 
v i j n a n a, i. e. in the Mind-store the existence of the two parts is quite imagi
nary, the s v a - s a m v i t t i  part is alone real, i. e. it is p a r a t a n t r a, 
connected by transcendental causality. According to D h a r m a p a l a  both 
parts have a trancendental reality. According to acarya N a n d a every idea 
has an objective, apprehended part and a subjective, apprehending part, 
both parti are p a r a t a n t r a ,  i. e. transcendentally real. This acarya a so

021
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does admit of no purely p a r i k a l p i t a  idea, according1 to him there always 
is in it some p a r a t a n t r a  part. D i n n a g a  and with him the logical school 
admit three parts, called p r a m e y a ,  p r a m  an a and p r a m a n a - p h a l a  
(the v i j n a n a is here p r a ma n a ) ,  the third part i s n l l a - s a m v e d a n a ,  it is 
the p r a m a n a - p h a l a ,  cf. N y a y a - b i n d u  and my Buddhist Logic,II,3 8 4 ff. 
However the logical school maintained the substantial unity of these three aspects. 
They have been also adopted by the P r a b h a k a r a  school of the Mlmamsakas 
in their celebrated t r i - pu\I  theory. Finally D h a r m a p a l a  establishes four 
parts. He argues thus: the p r a m a n a - p h a l a  = n l l a - s a m v e d a n a  must 
be cognized by some instrument of knowledge ( p r a m a n a )  and this can be 
only a further s v a - s a m v i t t i ,  the s a m v i 1 1 i  of the former s a mv i 1 1 i ;  
p r a m a n a  then corresponds to the d a r s a n a - b h a g a ,  p r a m e y a  to the 
n i m i t t a - b h a g a ,  p r a m a n a - p h a l a  to s v a - s a m v i t t i ,  and a second 
degree of s v a - s a m v i t t i  is needed in order to cognize the first, just as 
p r a m a n a  is needed to cognize p r a m e y a .  The s i d d h a n t a  which 
S t h i r a m a t i  mentions MAV, 17. 1 2  is evidently his personal view and the view 
of the school founded by him. According to the schools admitting the divi
sion, the first and second categories of ideas will have no object, but the 
third and fourth will have an immanent object. The whole classification has 
been accordingly dropped by the later schools. Cf. Fan yi ming yi tsi, trad. 
C h a v a n n e s, p. 153 ff., LVP, p. 416 ff., 522 ff., 717 ff.

103 Lit. V. 3. a. 3. „otherwise neither the bondage nor purification would 
be firmly established, there would be the fault of denying the s a m k l e s a  
(phenomenalizing oppressors of pure reality) and the v y a v a d a n a  
(thorough purification)".

104 The reading s v a y a m  a s a d  a p i  can be retained only in accepting 
the following interpretation, Lit. „(The phenomenal world) although in itseif 
unreal, mere illusion is the form in which it appears, like a magical vision", 
i. e. just as a magical vision which is itself unreal has a real producer, the 
magician, just so the phenomenal world being in itself an illusion has a real 
producer in the the shape of our Mind, which is a kind of Thing-in-Itself behind 
the phenomena. The reading proposed by S. Y ., p. 2 1 .2, n a t u... s a b h r a n t i r 
u c y a t e, means just the contrary of what we should expect, besides there 
is no trace of a negation in the Tib. Read therofore s v a y a m  s a d  api .  
Lit. 18 .5— 9. „And here, in the four modes, there is no adequate apprehender, 
because of formlessness and because of wrong-projectedness. And because 
everything is devoid of an essence constructed by another intimation there 
is no apprehended (object). And not in every respect non-Ens. „Since mere 
illusion is produced, not in every respect non-Ens". This (means), although by 
its own (essence) existent, the form in which it appears is illusion like magic", 
i. e. it is real in its own essence, as the fact of an illusion. Instead of s a r v a -  
s u n y a t v a d  read s a r v a s y a  or s a r v a s y a h  (sc. v i j n a p t e h ) ,  s un y a -  
t va d,  cf. above, p. 17 .1 1 . v i j n a p t y a n t a r a  is contrasted with vi- 
j n a p t i - m a t r a t a ;  only the quite pure sensation is the final reality, every 
other mental construction is b h r a n t i m a t r a m  or ma y  a, the immanent 
object is also m ay a.

105 p a s v a d i ,  Tib. p h y u g s - y a n - c h a d .

Part I, Chapter III

1 T ib .(V .3 .a. 4 ) . . .  k u n - t u - r t o g - p a - t s a m - d u  z a d - n a * . . . p a r i -  
k a l p a - m a t r e  k e v a l e .  This must be understood so that while in Hlnayana 
s a r v a m  j n e y a m i s  classified in 75 different ultimate realities, d h a r m a s ,
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the Yogacaras distinguish in every single s a n s k r t a - d h a r m a  three 
different essences or essential aspects. According to the D h a r m a - d h a r -  
m a t a - v i b h a n g a  (karika 2) two essences must be distinguished in every 
d h a r m a ,  its own d h a r m a-essence, (i. e. the thing by itself, the p a r a -  
t a n  t r a) and its d h a r m a t a-essence, (i. e. the Absolute, the same thing 
s u b-s p e c i e-a e t e r n i t a t i s ) .  The p a r i k a 1 p i t a-essence, the image of the 
thing, is omitted, evidently because it is no essence at all, not a reality, but 
imagination.

3 a r t  ha here means the object of all the four categories of ideas, 
cf. 14.22, 15.ii, 16.ii. Wheresoever there is an object there necessarily must 
be a subject and this division of the unique concrete reality in two parts, 
the one grasping the other, is a construction of our productive imagination, 
it' does not represent ultimate reality.

3 Lit. (stanza 1.5) „The quite imagined, the on-other-dependent and also 
the quite real it is (so) called from object, from the Constructor of the not-quite- 
real, and from the absence of duality".

4 Lit. (V. 3. a. 5) „Among these the object is the quite-imagined 
essence; the universal Constructor of the not-quite-real is the on-other- 
dependent essence; the absence of grasped and grasper is called the quite 
real essence" ( n i s p a n n a  = s i d d h a ) .

5 Read 19.5 with S. Y ., —  s a m g r a h a e v a  l a k s a n a m ( b s d  u-b a - 
ii i d m t s h a n - n i d - d o).

6 Lit. 19.5—6. „The inclusive essence is being taught, inclusion itself is 
the essence, or that (Constructor) owing to whom the inclusion is made 
essential that is the inclusive essense" a i e. s a m g r a h a l a k s a n a m  is either 
k a r m a - s a d h a n a  (= y a h s a m g r a h a h  s a  l a k s y a t e )  or it is 
k a r a n a - s a d h a n a  ( y e n a  s a m g r a h a h  s a  l a k s y a t e ) .

7 Read 19. io— a b h u t  a - p  a r i  k al  p a - m a t r  e k e v a l e  ( = y a n d a g -  
p a - m a - y i n - p a - k u n - t u - r t o g - p a - t s a m - d u  z a d - n a ) .

8 d r a v y a t o ’s a n  contrasted with v y a v a h a r a t o ’st i .
9 This is one of the main points of dissention between the Madhyamikas 

and Yogacaras. For the Madhyamihas a thing which is produced by causes 
and conditions, is relative, dependent and ultimately unreal, a p e k s i k a  = pa-  
r a t a n t r a  = s u n y a  MV, XV, cp. Rocznik, XI, p. 13. For the Yogacaras the 
reality which is produced by causes, (just this „pure" reality, but not the 
image produced by constructive imagination) is ultimately real; the p a r a -  
t a n t r a  (causally dependent) is not s u n y a ,  but p a r a m a r t  h a - s a t ,  
whereas the a p e k s i n a  (logically „dependent") is s u n y a ,  i. e. for them 
causal relativity is real, logical relativity is logical, or only mental. We must 
therefore in every Ens distinguish its logical contents from its point of reality. 
Hence the reality which the Yogacaras admit is trans'ogical, transcendental, 
it is the Thing-in-Itself.

10 Read 19. n  —  a k l p t a h  ( o r n a k l p t a h  or a k a l p a h ,  cp. MSA, 
XI, 31) instead of k a l p i t a h ,  the reading of the Peking Tanjur b r t a g s -  
mi n  is right, b r t a g s - y i n  is an emendation of the editors which is not 
necessary, p a r a t a n t r a  can however also be designated as v i k a  1 p i t a  in 
the sense of a s u b s t r a t u m  for the constructions of imagination, t a t r a  
r u p a - v i k a l p a h  k r i y a t e ,  cp. S. Y .’s ed., p. 139. 6. and ibid., p .138.20.

11 Lit. 19. is— 19. „Unimagined (a k a 1 p a) produced from conditions, in no 
way utterable (= non-connotative), on-another-dependent own-reality, whose do
main is pure (but yet) wordly". This means that p a r a t a n t r a  is p a ; a m a r -  
J: h a s  at,  but not p a r a m a r t h a - s a t y a ,  cp. LVP, p. 101. It belongs

O. H. IUeo6aTCKofl 9
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to s a m v r t i - s a t y a  ( l a uk i k a ) .  On the other hand, p a r i n i s p a n n a  
is both p a r a m a r t h a - s a t  and p a r a m a r t h a - s a t y a .  The first is 
moreover v a s t u  = s v a l a k s a n a ,  the second is not v a s t u ,  but s a m a n y a -  
l a k s a n a .  Both are a n a b h i l a p y a  „unutterable (by a connotative term)".

12 Lit 19.20. „The universal fact (=suf. - t a)  of being devoid of duality 
in the Constructor of the not-quite-real this is the quite-real own-essence, 
because not being dependent on causes by being immutable, it is quite 
real (the n o n  p l u s  u l t r a  of reality)".

13 a v i k a l p a - j n a n a  p. 19 .23 = m i - r t o g  ye-ses; j n a n a  in the sense 
of absolute knowledge of the saint is rendered by y e - s e s .  Two varieties 
of p a r i n i s p a n n a  are mentioned below, p. 20.5 — n i r v i k a r a - p a r i n i s -  
p a t t i  and a v i p a r i t a - p a r i n i s p a t t i .  Thus Absolute Reality and 
Absolute knowledge here coalesce, it is p r a j n a - p a r a m i t a j n a n a m  
a d v a y a m  s a  T a t h a g a t a h ,  i. e. the personification in Buddha, cf. BB, 
my Introduction t o A b h i s a m a y a l a m k a r a .

14 Lit. 19 . 22— 23. „Quite perfect own-essence is absolute devoidness of 
imagined own-essence; it is the domain of non-discursive highest know
ledge". — The cognition of the Absolute by the Bodhisattva is always direct, 
by n i r v i k a l p a k a - p r a t y a k s a ,  it becomes discursive or conceptual 
only in the intervals between trance ( p r s t h a - l a b d h a ) .

]5 Read 19 .25 — a r t h a i h a, Tib. d o n - n i  hdi r .
1(5 Read 19.26 — a tm  a v i j n a p t a y a s  c a  (with S. Y.).
17 Read 20 . 1  — v i k a l p o  n i r v i k a l p a k a h  = Tib. r n a m - r t o g  

r n a m - p a r  m i - r t o g  ni.
18 Lit. 20 . 1  — 2. I m a g i n a t i o n  i s n o t  i m a g i n e d ,

B y  a n o t h e r  i m a g i n a t i o n  ( when)  i m a g i n e d  
T h i s  o w n - e s s e n c e  of  h i m d o e s  n o t  e x i s t ,  
T h e  b y - a n o t h e r - i m a g i n a t i o n - i m a g i n e d .

V i k a 1 p a has the meanings of dilemma, dilemmatic construction or splitting 
in two, also imagination, creative imagination or construction, v i k a I p a is 
itself n i r v i k a l p a k a .  It can be synonym of v i j f i a p t i  and v i j n a n a. 
But it can become s a v i k a l p a k a  when v i t a r k a  and v i c a r a  begin to 
operate, already partly in subliminal consciousness. It then begins to distin
guish the subject from the object. In logic the implications of v i k a 1 p a are 
quite different, there is no n i r v i k a l p a k a - v i k a l p a  in logic, cf. my 
Buddhist Logic, I, p. 204 ff. In logic it means conceptual thinking as opposed to 
pure sensation.In the early V i j f i a n a v a d a ( a g a m a - a n u s a r i n ) i t  can be 
synonymous with v i j n a p t i and also with p a r a t a n t r a  and can mean 
pure sensation as well as idea. All the three significations of imagination, 
construction and splitting in two are implied in the aphorism. W e therefore 
can also translate —

T h e  C o n s t r u c t o r  ( v i k a l p a  = a b h u t a - p a r i k a l p a )  i s  n o t
c o n s t r u c t e d ,

By  a n o t h e r  c o n s t r u c t i o n  b e i n g  c o n s t r u c t e d
T h i s  o w n - e s s e n c e  of  h i m d o e s  n o t  e x i s t ,
T h e  b y - a n o t h e r - c o n s t r u c t i o n - c o n s t r u c t e d .
or,
T h e  d i c h o t o m i z e r  i s  n o t  b e i n g  d i c h o t o m i z e d
B y  a n o t h e r  d i c h o t o m y  b e i n g  d i c h o t o m i z e d
T h i s  o w n - e s s e n c e  of  h i m d o e s  n o t  e x i s t ,  (i. e. is n o t

a b s o l u t e  r e a l i t y ) ,
T h e  b y - a n o t h e r - d i c h o t o m y - d i c h o t o m i z e d .
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On the dichotomy of v i j n a n a  cf. MAV., p. 17.9— 19, translation and 
note. The three translations are arrived at by isolating the three shades of 
meaning. By combining them a synthetic translation can be arrived at. On 
v i k a 1 p a cf. besides my B u d d h i s t L o g i c ,  I, p. 212 f. ff. T r i m  s., 17; 
LVP, p. 433 and 515 ff.

19 The saint ( ar ya)  reaches a direct intuition of the Absolute during 
a moment of transic enlightment and also a conceptual knowledge of it as 
a consequence of his former experience in trance. Thus among the two 
p a r i n i s p a t t i ’s the one is s a m a h i t a  and n i r v i k a l p a k a ,  the other 
is p r s t h a - l a b d h a  and s a v i k a l p a k a .  Cp. below, karika 1.15 and 
LVP, pp. 658, 749.

20 Read 2 0 .12. —  a b h u t a - p a r i k a l p a d y a t  p a r i j n e y a m  p r a h a -  
t a v y a m  s a k s a t  k a r t a v y a m  c a  v a s t u  p r a d a r s i t a m  b h a v a t i ,  cf. 
S u t r a l a m k a r a  VI. 13 where the three l a k s a n a s  are likewise characte
rized as j n e y a ,  h e y a  and v i s o d h y a  ( v i s o d h y a  = s a k s a t k a r y a ) .  In 
G a u d a p a d a ,  karika IV .88 the division is fourfold — j n a n a m ,  j f i e y a m,  
v i j n e y a m  and t u r l y a m .  Neither the Tib. nor the Sanscrit text seem to be 
correct.

21 a s a l - l a k s a n a m  = m e d - p a i  m t s h a n - n i d .
22 r n a m  - p a r - r i g - p a  - t s a m - d u - d m i g s  - p a - l a  = v i j n a p t i -  

m a t r a - u p a l a b d h a u ,  for v i j n a p t i - m a t r a t a  - u p a l a b d h a u .
23 Lit. V. 3. a. 6 ff. „Now (read d a - n i instead of d e - n i) the 

essence of the expedient of entering into the essence of the non-existence 
of that very Constructor of the not-quite-real will be thoroughly shown —

B a s i n g  o n e s e l f  on p e r c e p t i o n  
N o n - p e r c e p t i o n  i s  p r o d u c e d ,
B a s i n g  o n e s e l f  on n o n - p e r c e p t i o n  
N o n - p e r c e p t i o n  i s  p r o d u c e d .

Basing oneself on the perception of pure intimation non-perception of objects 
is produced, basing on non-perception of objects, non-perception of pure 
intimation arises. Such is the entrance into the essence of the apprehended 
and the apprehender“. — Vasubandhu in his imitation of this karika adds 
„When both (the object and the subject) have disappeared, appears the 
Omnipresent (all-embracing Whole)". Cp. T r i s v a b h a v a - n i r d e s a ,  
36—37, as quoted by the editors of MAV, I, note 230.

24 Lit. 20.14— 15 „Indeed the Constructor of the not-quite-real, not tho
roughly known, endowed with non-existing essences, exists for the sake of 
1) the universal oppressors of k 1 e s a ( k l e s a - s a m k l e s a ) ,  2) (the 
universal oppressors) of k a r m a  and 3) (the universal oppressors) of a rebirth 
( j a n m a ) “. — On the twelve great oppressors or universal oppressors 
( s a m k l e s a  = ni d. ana)  cp. below, MAV, p. 29 . 1 3  ff. S a m k l e s a  is the 
phenomenal world, the world of Appearance as a process of ever reverting 
twelve phenomena, beginning from prenatal forces up to death and rebirth. 
It is a synonym of the twelve n i d a n a s ;  s a m k l e s a s  are of three kinds — 
1) k le  s a - s a m k l e s a ,  2) k a r m a - s a m k l e s a  and 3) j a t i -  or a y u h -  
s a m k l e s a ,  cf. below, p. 2 9 . 1 3  (text).

We here translate k l e s a - s a m k l e s a  by Illusion (resp. Transcenden
tal Illusion), because among the „phenomenalizers", i. e. the factors conver
ting the pure reality of the Absolute into phenomenal Appearance, it 
( a v i d y a )  represents the chief, the root factor, lit. k l e s a - s a m k l e s a  
would mean „the oppressor among general oppressors"; a v i d y a  is thus the 
oppressor o%r}v.

9*
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25 Lit. 20.18 „Its expedient (means) that after which he enters into its 
non-existing (or negative) essence".

26 Read 2 0 . 19. —  s a r v a t r a g a r t h a - p r a t i v e d h a - p r a y o g e  
n i h s r a y a - v i s e s a - k a u s a l y a m  d v i v i d h a m ,  Tib. k u n - t u - h g r o -  
b a i  d o n  r a b - t u - r t o g s - p a r - b y a - b a - s b y o r - b a - n a  g n a s - k y i  
k h y a d - p a r  m k h a s - p a r n a m - p a - g n i s - s o .  Lit. „This expedient is a 
double proficiency of abiding (getting a firm footing) in a special condition 
of being trained (in the fact that) everywhere all objects are penetrated by 
(merged in, cognised as) the Absolute, (the Element of the totality of all 
Elements)". This refers to the u p a y a - k a u s a l a - p r a y o g a  being the 
action, skillful and Lee of effort, of the Bodhisattva on the last three stages, 
in which he gets rid of the prejudice of believing in the reality of an external 
world and of an intellect grasping it. Cf. H a r i b h a d r a ’s Aloka, p. 94 
(ed. Tucci) — s a r v a t m a n a  d h a r m a t a y a h  p r a t i v e d h e ’pi  n i s -  
c a y o t p a d a n a p e k s a y a  s a r v a t r a g a r t h e n a  p r a t i v e d h a t  s ar va-  
d h a r m a - n i h s v a b h a v a t a  - s a k s a t k a r i  s p u t a t a r a m  j n a n  am 
u t p a d y a t e .  t a d a b o d h i s a t t v a h  s a m y a k t v a - n y a m a - a v a k r a n -  
t i t o  d a r s a n a - m a r g a m  p r a t i l a b h a t e .  Cf. also O b e r m i  11 er,  
Pr. P., p. 53. The s a r v a g a t a r t h a - p r a t i s a m v e d h a  is the name of 
the first moment of the Mahayanistic Path of Illumination ( d a r s a n a -  
ma r ga ) ,  cp. O b e r m i l l e r ,  IHQ, v. IX, p. 175.

27 Read 21.5 — u c y e t a  (=Tib. z e s - b y a - o  z e s - b y a - b a i  r n a m -  
p a r  s e s - p a i  b y a - b a - g z a n  me d - d o ) .  This is the known principle 
of Dependent Origination or Functional Interdependence ( p r a t l t y a -  
s a m u t-p a d a) of the Elements (d h a r m a). All Elements are „doing nothing" 
(a k i m c i t k a r a), they are „unemployed" ( n i r v y a p a r a ) ,  they only appear 
for a moment in order to disappear at once, cf. LVP, pp. 123, 420, 430, AK, 
IX, 280, my B u d d h i s t  L o g i c ,  v. I, p. 121.

28 Lit. 21.6 „Thus the production of the representation is not owing to 
(in Tib. we would expect d m i g s - p a i  r k y e n - c a n  for the bahuvrlhi) the 
objective cause, the over-hypothesis is seniseless, the perception of a present 
object would contradict the instantaneous evanescence". Cf. Berkley's con
siderations on the connection between idealism and instantaneous reality, 
Principles, § 45. On simultaneity of cause and effect cp. LVP, pp. 116, 122.

29 Read 21.7 . . . n a  v i j n a n o t p a t t i h ,  v y a r t h a m t a t p a r i k a l p -  
y a t e ,  v a r t a m a n a - a l a m b a n a - g r a h a n e  k s a n a - b h a n g a - b a -  
d h a h  s y a t  (or with S. Y . . .  p r a t y a y o  na  v i j n a n o t p a d a k a h ) .

80 Read 21.8 insert p u r v a v a t  before v i j n a n e n a  (with S. Y.).
31 For 21.8—n the Tib. has — r a n - b z i n - b y e - b r a g - t u - g y u r - p a -  

y a n  m e d - p a s  s n a - m a - b z i n - t e  r n a m - p a r - s e s - p a s  d m i g s - p a -  
h d z i n - p a r  m i - r u n - n o ,  h o n - t e  d m i g s - p a - h d z i n - p a i  d u s - n a  
d e - l a  r a n - b z i n - b y e - b r a g - t u - g y u r - p a r  h d o d - n a ,  d e - l t a r -  
na y a h  r a n - b z i n - b y e - b r a g - t u - g y u r - p a - g z a n - n i d - d u  s na n-  
ba s ,  b y u n - b a - g z a n - n i d - k y i s  d m i g s - p a - h d z i n - p a r  t h a l - b a r  
h g y u r - r o ,  i. e. — na  c a  a t m a - a t i s a y a - a b h a v e  ( = s v a b h a v a -  
v i s e s a - a b h a v e )  p u r v a v a d  v i j n a n e n a  a l a m b a n a - g r a h a n a m  
y u j y a t e ,  a t h a  a l a m b  a n a - g r  a h a n a - k a l e  t a s y a  a t m a - a t i s a y a  
i s y a t e ,  e v a m  a p y  a t m a - a t i s a y a s y a  a n y a t v e n a  d a r s a n a d ,  
u t p a n n a - a n y a t v e n a  a l a m b a n a m  g r h n a t i  i t i  p r a s a j y a t e .  
This Sanskrit text is rendered in my translation. Whether it represents the 
original phrasing of S t h i r a m a t i  or whether it has been slightly changed 
by the translators in order to make it more intelligible it is hardly possible 
to decide. In any case p u r v a v a t  is omitted in the printed text, a t m a -
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a t i s a y a - a n y a t v e n a  d a r s a n a t  is more intelligible than a t ma -  
a t i s a y a s y a  a n y a t a  e v a  d a r s a n a d ,  and a n y a d  e v a  u t p a n n a m  
a l a m b a n a m  g r h n a t i  „he grasps a quite other produced object" can be 
understood only if subjected to some stress. In the translation of Nyayabin- 
dutlka a t i s a y a  is rendered as k h y a d - p a r ,  s v a b h a v a - v i s e s a  as 
r a h  b z i n k h y a d - p a r - c a n ,  cp. E. O b e r m i  11 e r ’s Index. — The theory 
of the Mlmamsakas is here probably alluded to, according to which 
cognition produces at the same moment in the object a new' quality called 
j n a t a t a  „cognizedness". Cp. N y a y a k a n i k a ,  p. 267.12 (reprint). The 
knowledge of the Ego is according to this school also inferential, being 
inferred from the fact of the production of j n a t a t a ,  cf. my BL, I, p. 165. 
That there can be no change of quality on the Buddhist theory of universal 
momentariness is stated in the N y a y a b i n d u 11 k a, p. 10 . 1 2  — i h a 
k s a n i k a - v a s t u n y  a t i s a y a - a d h a n a y o g a t .

32 Read 21 . 1 1  — a n y o  hi  m a n y a t e  = Tib. g z a n - n i ........... s n a m - d u
s e m s - t e ,  d e s  k y a n . . . ,  cf. below, 2 1 .is.

33 The Sautr&otika-Yogacara theory is here evidently alluded to, 
according to which a representation is produced from an external object by 
t a d u t p a t t i - t a t s a r u p y a b h y a m ,  ’ cf. my BL, I, p. 204 ff. and II, 
App. IV. Cf. that theory of V a s u b a n d h u  which is expounded by him 
in the . V a d a - v i d h i ,  and was replaced by another theory in his subsequent 
works. D i g n a g a rejected it in his P r a m a n a s a m u c c a y a ,  and 
V a c a s p a t i m i s r a  in the Tatparyatlka refers to it in detail. Cf. Prof. 
A. V o s t r i k o v ’s forthcoming work „The Logic of Vasubandhu".

34 Read 21 . 1 4  — a l a m b a n a t v e n a  e v a  p a r i k a l p y a t e  = d mi g s -  
p a - k h o - n a r  k u n - t u  b r t a g - g r a n - n a .  — Cp. the same argumentation 
in the formulation of H i u a n  T s a n g ,  LVP, p. 4 3 ,cp.ibid, p. 185.

35 Read 2 1 . 1 8  — yo p y ’ a n y o  m a n y a t e  = g a n  g z a n  y a h . . .  
s n a m - d u  s e m s - p a ,  cf. above, 2 1 . 11.

36 That a nominal entity — and every universal or every concept is a 
nominal entity —  can never be a cause is a fundamental tenet; only the 
particular i s a r t h a k r i y a - k a r i n ,  cf. NB., p. 13. The same principle obtains 
in the Y o g a c a r a  school, the p a r i k a l p i t a  is a s a t .  Cf. H a r i b h a -  
d r a ’s A l o k a ,  p. 94 — r a s i s  c a p a d a r t h a t v a n  n o p a d a n a - l a k -  
s a n a s y a  b h a v a s y a  n i m i t t a m  b h a v i t u m  a r h a t i .  Cf. O b e r -  
m i l l e r  on S u n y a t a ,  p. 184. Cp. LVP, p. 43 — l’agglomhration n’est pas 
une chose reeble.

37 s a m u d i t a  is rendered in 21.18, 21.19 and 21.20 by s i l - b u  
(s am u d a y  a in 21.21 and s a m u h a  in 21.23 by hd u s -  pa). The Tib. of 
21.18 ff. does not quite agree with the Sanskrit, g a n  g z a n - y a h . r d u l -  
p h r a - r a b  s i l - b u - s o - s o  d m i g s - p a  y i n - p a  s n a m - d u  s e m s - p a  
d e i  h d i - y a n  d b a n - d u  m i - r u n - s t e .  s i l - b u  d e - n i  d e d a g  so-  
s o n i d - l a  d m i g s - p a r  h d o d - g y i ,  d e - d a g - g i  h d u s - p a - l a - n i  ma-  
y i n - n o ,  d e r  r d u l - p h r a - r a b  s o - s o r  s n a n - b a i  s e s - p a - n i  mi-  
h b y u n - g i ,  h d i - l t a r  d e - d a g - g i  h d u s - p a r  s n a n - b a  s t e  = y o ’py 
a n y o  m a n y a t e  p a r a m a n a v a h  p r a t y e k a - s a m u h a - a l a m b a n a s  
t a s y a  a y a m  a p a r i h a r a h ,  s a m u d i t a  a p i  hi  t e  p r a t y e k a m  
e v a  a l a m b a n t v e n a  i s y a n t e  na  t a t - s a m u d a y e n a ,  t a t h a  hi  
t e s a m  s a m u d a y a - p r a t i b h a s a h .  „The opinion of that other one who 
thinks that atoms are perceived in separate groups is no good objection". 
The Tib. has no n a in  n a p r a t y e k a m ,  and suggests a reading (or emen
dation?) p r a t y e k a - s a m u h a - a l a m b a n a h .  — Cp. on the different ren
derings of s a m u h a  LVP, p. 44.



0 2 8 MADHYANTA-VIBHANGA

88 n i m i 11 a.
89r u p a - c i t t a - v i p r a y u k t a - s a m s k a r a ,  cf. CC, pp. 22,105.
40 Read 22.5 — a b h a v a - n i r o d h a y o h  = Tib. m e d - p a  d a i i d g a g -  

p a. Lit. 22.4 „Neither the nascent nor the produced representation apprehends 
the mark, because its non-existence and disappearance has been formerly 
taught" (S. Y . a b h a v a s y a  n i r o d h a s y a  c a  p u r v o k t a t v a t ) .

41 According to the Y o g a c a r a s  v i j n a n a  i s s a k a r a ,  according 
to the V a i b h a s i k a s  it is n i r a k a r a .  The subject is then pure con
sciousness, the object is a k a r a ,  n i m i t t a ,  p r a t i b h a s a  or s a r n j na .  
This partly explains the insistence of the V a i b h a s i k a s  that there is some 
external reality even in dreams. For the Y o g a c a r a s  reality is a dream, 
for the V a i b h a s i k a s  a dream corresponds to some subtle external 
reality, cf. S a n t a n a n t a r a s i d d h i ,  where D h a r m a k l r t i  ridicules the 
V a i b h a s i k a s .  For the V a i b h a s i k a s  the a k a r a  of v i j n a n a  is v i -  
j n a p t i, i. e. it is n i r v i k a 1 p a k a or, in the Sautrantika phrasing, n i r a- 
k a r a ,  cp. above, ch. II, note 92; LVP, p. 124.

42 Read 22. n — a p r a t i g h a  (instead of a n y a - p.r a t i g h a).
48a v i j n a p t i - r u p a m  is a bodily, physical subtle feature, compared

with a shadow. Being the consequence of a moral or immoral deed it finds 
expression in the body. It is assumed as a d h a r m a  only by the V a i b h a s i 
k a s  and included in r u p a s k a n d h a .  In the a y a t a n a  classification however 
it is not included among the material a y a t a n a s ,  but in the a y a t a n a  
Ns 12, called d h a r m a - a y a t a n a ,  cp. my CC, pp. 6, 7, 99.

44 Read 22 . 1 2  — a p a r e t u * Tib. g z a n - d a g .  Cp. L o c k e ’s Essay,
II, 9, § 8.

45 Read 22.14— na hi a t y a n d h a h  s v a p n e  r u p a m  na g r h n a t i .
46 Lit. 23.3—7 „Again why does he not at the very beginning establish 

the non-existence of the (pure) intimation itself? Indeed, since the apprehender 
depends on the apprehended, when there is nothing which were a possible 
object, the reality ( vas t u)  having the essence of a disappeared object, he 
easily enters. Otherwise he would make a denial of reality, since the appre
hended and the apprehender are (would be?) mutually independent". — The 
Bodhisattva realizes the ideality of all external objects gradually on his 
Path of Accumulating Merit ( s a m b h a r a - m a r g a )  and his Path of Training 
( p r a y o g a - m a r g a )  and finally in the first moment of his Path of vision 
( d r s t i - m a r g a ) ,  when he in a mystic trance perceives the unique substance 
of the universe ( s a r v a t r a g a - d h a r m a - d h a t u ) .  The unreality of the 
apprehending subject, i. e. of the cognizer ( v i j n a t r ) ,  is realized by him 
only in the subsequent higher stages of his Path. The question is here asked 
that, since the apprehender depends upon the apprehended just in the same 
degree as the latter upon the first, why does the Bodhisattva not start by 
declaring that unreal is consciousness itself and after that deduce the unre
ality of the external world. That is the method of the Madhyamikas. They 
begin by doubting the reality of knowledge and they thus admit no v a s t u  
at all.The Yogacaras deny only a l a m b a n a - r u p a - v a s t u ,  but not v a s t u  
eva,  cp. 23.6 — v a s t u n o ’ p a v a d a m  e v a  in the sense of v a s t u n a  e v a  
a pa va da m, de ni a l  of all reality whatsoever. The point of S t h i r  am a t i  is 
that it is easier for philosophy to familiarize with a spiritual universe, than with 
the idea of a non-existing consciousness. It must be emphasized that the 
M a d h y a m i k a s  are not N i h i l i s t s  ( a b h a v a - v a d i n a s ) ,  but Relativists 
s v a b h a v a  - s u n y a t a - v a d i n a s  = p a r a s p a r a p e k § a t a  - v a d i n a h .  
But they denied the independent reality of consciousness, it was for them 
just as relative ( s unya)  as the external world. Nevertheless the Y o g a -
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c a r a s  always accused the M a d h y a m i k a s  of being Nihilists, they imputed 
on them the principle s a r v a m  s a r v e n a  n a s t i ,  i. e. total Nihilism, cp. 
B. b h u m i, p. 43. S t h i r a m a t i  argues in this place that“ otherwise, (i. e. if the 
unreality of knowledge itself were admitted from the start, all reality (whatsoever 
it might be) would be denied, because, says he, „there would be no relativity 
of subject and object", i. e. there would be no relativity in the Y o g a c a r a  
sense. The Y o g a c a r a  theory of Relativity consists in maintaing that both 
horns of the relation are unreal (= relative) separately ( d r a v y a t a h  asat ) ,  
but real on a higher plane when they merge in a unique reality. This is the 
higher reality or the merger of both unreal relative counterparts. It could seem 
that there is some fluctuation in S t h i r a m a t i ’ s terminology* inasmuch 
as he has stated that Pure Awareness v i j n a p t i - m a t r a ,  resp. - m a t r a t a  
is realized as being unreal by the Bodhisattva, but v i j n a p t i - m a t r a  
is a synonym of p a r a t a n t r a  and of a b h u t a p a r i k a l p a  which are 
declared to represent Absolute Reality and it is emphatically declared that 
a b h u t a - p a r i k a l p a ,  i. e. Mind in the role of the Creator of Illusion, exists, 
is real „in itself", cp. above, karika I. 2 .But although v i j  n a p t i - m a t r a  is 
not real, p a r a t a n t r a  ( = v i k a l p a ,  p a r i k a l p a )  and s u n y a t a  are real, 
cp. LVP, pp. 420, 426.

47 s a m b h a r e s u  = s a m b h a r a - m a r g e .
48 u s m a - g a t a .  Lit. 23.7—9 „And thus when he takes his stand on 

this mere-intimation, the mental realization ( b h a v a n a )  of the absence of 
colour etc. appears to his face, being the essence of the first beginning 
( a d i - s v a b h a v a h )  (leading) to the trans-mundane Path, being the trance 
called „warm gone" with its satellites". Read b h a v a n a ,  Tib. b s g o m -  
p a - n i (instead of b h a v a n a t o ) .

49 l o k o t t a r a - m a r g a  here evidently in the sense of the Path 
„ l e a d i n g "  to the transcendent world, because the l o k o t t a r a - m a r g a  
proper begins with the first moment of d a r s a n a - m a r g a .  The preceding 
stages up to the l a u k i k a g r a d h a r m a  belong to the Path of Training 
( p r a y o g a - m a r g a )  whose highest condition* is the l a u k i k a g r a 
d h a r m a  (not l o k o t t a r a )  as indicated in 2 3 . 14; therefore it is better to 
read in 23 . 10  instead of p r a t h a m a m  s v a r u p a m  — r u p a d y - a b h a v a -  
b h a v a n a . . .  a r a m b h a - s v a b h a v a ,  Tib. t h o g - m a i  r a h  bzi n.

50 m u r d h a n .
51 Lit. 23. 12— 13 immediately after it because of non-perception of (all) 

apprehended (objects) without any residue the trance called S t e a d f a s t 
n e s s  ( k s a n t i )  which is propitious to the non-perception of the apprehen
ding (subject) (is faced by him)". On the meaning of k s a n t i  cp. above, ch. I, 
note 27.

52 Lit. 23.13— 15 immediately after this on the basis of non-perception 
of objects, when creating by meditation ( b h a v a y a t a h )  a non-perception 
of pure awareness ( v i j n a p t i - m a t r a ) ,  the trance called the „Highest 
Mundane Qualities" ( l a u k i k a -  a g r a - d h a r m a )  associated with p r a j n a  
and its satellites „is faced by him". — We must carefully distinguish between 
v i j n a p t i - m a t r a  „simple, i.e . indefinite presence of something in the ken", 
and v i j n a p t i - m a t r a t a  which is the Mind as the monistic Absolute, cp. 
my article in the R o c z n i k O r j e n t., X. The difference is the same as between 
s u n y a  and sunyata, d v a y a - r a h i t a  and d v a y a - r a h i t a t a ,  a b h u t a 
p a r i k a l p a  and s u n y a t a  etc. With the Y o g a c a r a s  the negation of 
v i j n a p t i - m a t r a  means the assertion of v i j n a p t i - m a t r a t a ,  however the 
ta  suffix is sometimes dropped, cf. note 54, v i j n a p t i - m a t r a  or 
v i j n a n a - m a t r a  is not „une entite reelle au sens absolu", LVP, p. 80.
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53 The apramana- f eel i ngs  of m a i t r i ,  k a r u n a ,  m u d i t a  ancf 
u p e k s a  are also characterized as ad v ay  a (cf. M. V y u t .  § 69 — a d v a -  
y e n a  c i t t e n a  a d h i m u c y a ) ,  but they are a d h i m u k t a  = mo s - p a , .  
not t a t t y  a - j  n a n  a.

64 p r a t y a t m a - v e d y a t v a  23. 21, or p r a t y a t m a - v e d a n l y a t v a ,  
is a process of searching and finding the Absolute introspectively in the 
depths of one’s own consciousness when plunged in the deepest transic 
meditation. The M a d h y a m i k a  finds by applying this method his s un y a t a ,  
i. e. mere Relativity ( d l r g h a - h r a s v a - v a t ) .  The Y o g  a c a r  a, on the 
other hand, finds by applying the same method a different s u n y a t a ,  i. e. the 
principle of the Monistic Absolute Reality. On p r a t i s a m v i d c f .  S a n -  
d h i n i r m o c a n a s u t r a  (Lamotte), pp. 98— 105.

55 The punctutation in 24.4— 5 should be the following one. —  y a s m a d  
u p a l a b d h i r  a n u p a l a b d h i - s v a b h a v a  t a s m at  s am at  a, t u l y a t a  
j n e y a ,  a r t h a n u p a l a m b h a s y a  v i j n a p t i - m a t r a - u p a l a m b h a -  
s y a  c a  a s a t t v a d  v i s e s a b h a v a t  = h d i - l t a r  d m i g s - p a - n i  tmi -  
d m i g s - p a - n o - b o - n i d - d u  h g y u r - t e ,  d e i  p h y i r  m n a m - m o .  
d o n - m i - d m i g s - p a  d a n  r n a m  p a r - r i g - p a - t s a m - d u  d m i g s - p a  
y a n  m e d - p a r  b y e - b r a g  m e d - p a i - p h y i r m t s u n s - p a - n i d - d u  
s e s - p a r - b y a o  ( v i j n a p t i - m a t r a  in 24.5 stands for v i j n a p t i - m a -  
t r a t a). — On the equipollency between phenomenal non-perception and abso
lute perception cp. MSA ad XL 4 7 — p a ram  a u p a l a m b h a s y a  yo vi -  
g a m a h  (m u k t i h). LVP, p. 607.

50 Read 24 . 7  —  a b h u t a r t h a - p r a t i b h a s a t a y a  t a s y a  u p a l a b 
d h i r  i t y  u c y a t e .  Lit. „It is called perception in its quality ( - t a y a )  of 
being a projection of the unreal". But it really is non-perception, cp. LVP, 
p. 607. — „Le N i r v i k a l p a k a - j n a n a  est qualifie a n u p a l a m b h a .

67 Read 24 . 1 2  (wich S. Y.) — a b h u t a r t h a - p r a t i b h a s a t a y a  u p a 
l a b d h i r  i t y  u c y a t e ,  instead of a b h u t a r t h a - p r a t i b h a s a t a y a n u p -  
a 1 a b d h i r.

58 The expressions a’ p a n i y a t e  and p r a k s i p y a t e  2 4 .22— 23 allude 
to A s a n g a ’ s stanza quoted on the next page from the A b b i s a m a -  
y a l a n k a r a ,  V.  21.

59 Cp. A b h i  s a m a y  a 1 a n k a r a ,  V. 21; cp. also S u z u k i ’ s A s v a - 
g h o s a, p. 95, where a similar idea seems to be expressed.

60 a b h u t a - p a r i k a l p a  - m a t r a m  25 .9  refers here to a purely mental 
creation of phenomenal worlds in the three spheres (d h a t u) of existence. 
It is evidently assumed as a fundamental principle that Mind cannot create 
Matter, just as it is assumed that Mind cannot „grasp" or cognize Matter. 
The idea of an interaction between Mind and non-Mind must needs be an 
illusion, a coarse metaphor. The sphere of gross bodies is therefore only the 
sphere of gross desires ( k a m a - r a g a - d h a t u ) ,  the sphere of ethereal 
bodies only the sphere of gentle desires ( r u p a - r a g a - d h a t u ) ,  but the 
realm of amorphous beings is also a purely imagined world; all are a b h u t a- 
p a r i k a 1 p a.

61 Lit. 25.7— 12 „Just the division is the essence, division-essence, 
because by this division the universal constructor of the unreal is essentially 
characterized. Why again is this essential division explained? Since the mere 
universal construction of the unreal does not apply to the realms of desire 
and of forms, that division in saint individuals etc. will not be possible which 
comes from a division of obstructions and antidotes through a division of 
realms, thus a great calamity for the religion will be the consequence; thus 
in order to repudiate this objection the essential division is explained".—
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This is a very curious reason for explaining* the necessity of assuming a series 
of worlds, of gross and subtle Matter, of hells and heavens etc. The higher 
stages of a Bodhisattva’s career are situated in the heavens. His progress 
requires enormous efforts during fabulously long periods of time. An easy 
salvation is quite impossible for the ordinary man. Every theory which would 
entail easy salvation is e o i p s o  condemned from the point of view of 
religion, cf. MAV, p. 1 1 . 15— 16. „This would be, says Sthiramati, a great 
calamity for religion" ( ma h a n  s a s a n a - u p a p l a v a h ) .  Buddhism is thus 
conceived by him as the doctrine of the different classes of beings bound by 
their seeming materiality, all striving with the greatest efforts to Nirvana 
through different degres of v i m o k s a .  Thus it is that B e r k l e y  deamed 
idealism a support for religion against materialism; S t h i r a m a t i ,  on the 
contrary, thinks that extreme idealism might prove a danger to religion!

62 Lit. 25.12— 13 „Or where there is running through (v i t  a r k  a) and 
fixing ( v i c a r a ) ,  this alone is the Constructor of the not-quite-real, but no 
other." — The new alinea should begin 25 . 1 2  with a t h a v a .  On v i t a r k a  
and v i c a r a ,  cf. LVP, pp. 385—392 my CC, p. 104, and AK, Index. They 
are deficient in the higher spheres of existence in trance.

63 The primary qualities of Matter are four ( m a h a - b h u t a n i ) .  Matter 
reduces to qualities (d h a r m a) already in early Buddhism. These primary 
qualities are: repulsion (p r t h i v l), attraction (a p), temperature (t e j a s) 
and motion ( s a ml r a n a ) .  They are all varieties of the tangible ( s p r a s -  
t a vy a ) .  The tangible sense-data are alone divided in primary and secon
dary. All other sense-data are only secondary ( b h a u t i k a )  „Form“ which 
according to Locke is a primary quality, is placed by the Buddhists among 
the secondary one’s as s a m s t h a n a ,  because it evidently cannot be sepa
rated from colour ( rupa) ,  which is secondary. Thus it is clear that Matter 
as vfo) reduces in the Buddhist system (like with Berkley) to a sensation of 
opposition to pressure ( s p r a s t a v y a ) ,  and Mind reduces to a primary pure 
sensation ( v i s a y a - p r a t i v i j n a p t i ) .

e4a p r a h l n a  = m a - s p a n s - p a ,  a v i d h u t a  = m a - b r a l - b a .
65 Lit. 2 5 .26—2 6 .2. Lit. „According to others k a m a - d h a t u  are 

those who are developed from attachment to k a m a ’s; r u p a - d h a t u  are 
those who are developed from attachment to ru p  a; a r u p y a - d h a t u  are 
those who are developed from attachment to a r u p y a " . — a n u s a y i t a  is 
explained in AK, I. 14 as an  u se  v i t a .  In our passage it is rendered in 
Tib. by r g y a s - p a r - h g y u r - b a - r n a m s  = v i s t a r a - b h u t a h ;  a n u s a y a  
is sometimes rendered a s p h r a - r g y a s  „developing germs". The explanation 
seems to imply that there are three kinds of existence because there are 
three different kinds of germs or seeds from which individual life develops 
like a plant out of a cprresponding seed, with the implication that every life 
is t ie realization of an attachment pr will ( c e t a n a  = k arm a). The seed is 
h e t u ,  k a r m an is a d h i p a t i ,  cp. LVP, p. 437. The amorphous beings of 
a r u p y a - d h a t u  are evidently constructed on the pattern of a k a s a ,  
a t m a and other ubiquitous substances. They are created by the different 
„desires" or, as we may put it,by necessities in the struggle for life, cf. the 
legend of the origin of food ( k a v a l l - k a r a - a h a r a )  through its necessity 
for the living beings descended from the r u p a - h e a v e n s  where there 
was no necessity (or desire) for it.

66 They consist only of the d h a t u’s N2N2 6,12 and 18.
67 Lit. 26.7—8 „Among all these explanations which are the best ones? 

Necessarily to be mentioned are only (the Constructors) named in the first 
explanation. Just supplementary (of one another) are these explanations".—
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k a t a m a  is here accorded with p a r i k a l p a h  (2 5 . 15) or with a to be 
supplemented p r a b h e d a h .  Otherwise we must correct the text and 
read — p u r v a m  v y a k h y a n a m  e v a  v a k t a v y a m ,  y a t a h . . .  = Tib. 
t h a g - m a r b s a d - p a - l a s b r j o d  p a - n i d  b s n a d - p a r - b y a - b a - s t e ,  
h d i - 11 a r . . .

68 The repetition of the term a b h u t a - p a r i k a l p a  in stanza 1.8 is 
a failure against the strict sutra style, since being the a d h i k a r a  of the 
section it is understood in all the following karikas of this section by implica
tion. S t h i r a m a t i  finds an excuse for A s a n g a in the fact that the a b h u t a -  
p a r i k a l p a  exposition has been interrupted by an explanation of anu-  
p a 1 a b d h i in the preceding stanza.

69 Read (punctuation!) 26 . 1 2  — k a t h a m  k r t v a ?  p a r i k a l p y a -  
v a s t u n a h  s v a b h a v a - v i s e s a - p a r i k a l p a n a y a  c i t t a - c a i t t a -  
n a m p r a v r t t a t v a t .  a r t h a - s v a r u p a - v i s e s a - d r s t i s  c i t t a -  
c  a i 11 a . . .

70 Read 26 . 1 4  —  a b h u t a - p a r i k a l p a s  c e t i  p a r y a y a - ,  Tib. y a n - 
d a g - p a - y i n - z e s - b y a - b a - n i  m a m - g r a n s . . .

71 Lit. 2 6 . 10— 14 „And the synonym-essence"; he thus proclames the 
synonym-essence of the Constructor of the unreal by indicating the Mind and 
different mental evolutes. By telling what? Because the Mind and the mental 
phenomena are active through the construction of the own-essence and of 
the qualities of the thing which is to be constructed ( p a r i k a l p y a - v a s t u ) .  
Perception of the thing itself and of its qualities is the Mind and mental 
phenomena and the Constructor of unreality (also), thus they arrive to be 
synonyms".—Instead of p a r i k a l p y a - v a s t u n a h  the Tib. reads a b h u t a -  
p a r i k a l p a - v a s t u n a h  which can possibly represent a slight emendation 
of the text by the translators. — s v a b l i a v a - v i s e s a  is here used as a 
d v a n d v a  compound, = Tib. r a n - b z i n  d a n  k h y a d - p a r .  Otherwise 
s v a b h a v a - v i s e s a  as v i s i s t a - s v a b h a v a  can also mean the empirical 
object, the object characterized by its qualities, cf. N y a y a - b i n d u - 11 k a, II. 
14 (p. 22).

72 v i j n a n a 2 6 .22, = p r a t i v i s a y a - v i j n a p t i h .
73 LVP, p. 497 and 414.1, cp. V a c a s p a t i ,  T a p ., p. 454.19 (Vizian.)— 

n a n a h i c i t r a m  u c y a t e ,  t a t  k a t h a m  e k a m  i t i . .., y a d  a h u h  
( D i g n a g a )  —

c i t r a m  t a d  e k a m  i t i  c e t ,  
a h o  c i t r a t a r a m  m a h a t !

74 Read 27 . 3  — na s a r v a t h a b h a v a  i t y  u k t e h ,  Tib. m e d - min;  
reference to karika I. 4.

75 Read 27.6— p r a p t i r ,  instead of s a m y o g o ,  Tib. p h r a d - p a r  
On p r a p t i  cf. AK, II. 179— 195; LVP, p. 54.

76 Lit 2 6 .24— 2 7 .7. „The mental evolutes (c a i 11 a h) are just special 
minds, this is intended by some one’s. Just such a mind arises variegated, 
representing such sort of thing etc., just as those of a peacock’s tail. Indeed 
many marks are admitted in common life as one variegated (thing) in order 
that a unity should not possess many essences. This fault could be, if the 
own-essence of a d h a r m a  would be absolute reality ( p a r i n i s p a n n a ) ,  
but when it is mere illusion, there is no such fault, because it is said „neither 
so (nor) non-existence in every respect". This is not so! because of contra
diction with the sutra; „what is feeling, what is idea, what is volition, what is 
pure sensation, these d h a r m a s  are united, not disunited". Union namely 
is simultaneous appearence ( p r a p t i )  of (different) realities. Indeed that
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one who does not admit that d h a r m a s  are absolute realities ( p a r i n i s -  
p a n n a) for him this sutra is not suggestive of such meaning". —  This passage 
excellently illustrates the mutual position of the S a r v a s t i v a d i n s  and 
V i j n a v a d i n s .  The first party maintains the ultimate reality of the 75 
d h a r m a s  into which all reality is analyzed ( s a r v a m  ast i ) .  Here only 
the 46 (resp. 51) c a i t t a - d h a r m a s o r  the four mental s k a n d h a s  are the 
subject of the controversy. The atma-theory, alias s a t - k a y a - d r s t i ,  the 
theory of the reality of an assemblage of d h a r m a s  is the main enemy. The 
Psyche does not exist, it is split in mind-dust, it is a multitude of interconnected 
mental Elements of four different kinds ( s k a n d h a s ) .  The pure mind is 
but pure sensation (p r a t i v i j n a p t'i h), one of the Elements, existing on 
the same level as all other Elements. For the second party the only ultimate 
reality ( p a r i n i s p a n n a )  is this pure sensation or the pure Mind alone. 
It is the only „Thing“ ( e k a m d r a v y a m) .  Notice the use of the term 
p a r i n i s p a n n a ,  as well as of the term d h a r m a  = s at ,  and of the term 
p r a p t i  which mean according to the a b h i d h a r m a  of the Hinayana 
that all mental phenomena are separate realities ( d h a r m a s )  connected by 
causal laws, not by inherence in a thinking substance. Mental phenomena 
are united by s a m p r a y u k t a - h e t u  in contrast to s a h a b h u - h e t u  
which is mutual causation of two or more simultaneously appearing Elements 
as e. g. the four fundamental qualities ( m a h a b h u t a )  of Matter. The 
s a m p r a y u k t a - h e t u  thus points to a more intimate connection than 
simple simultaneousness the mental phenomena are united by a force called 
p r a p t i  in four respects, cp. above, p. 26.21, but they are still separate 
realities, d h a r m a  (= sat). In the Y o g a c a r a  system they represent one 
concrete unity, one d h a r m a  = d r a v y a  = s a t  = k s a n a  = s a m s k r t a - d h a r -  
ma  = p a r a t a n t r a ,  the difference being abstract ( a k a r a  = k a l p i t a  = 
p a r i k a 1 p i t a). Thus s a m p r a y o g a  means p r a p t i  in Hinayana and 
t a d a t m y a  = s a m a t a  in the Y o g a c a r a  system. Cp. LVP, p. 395 ff.

Part I, Chapter IV

I h j u g - p a i m t s h a n - n i d = p r a v r t t i - l a k s a n a .
2 p r a t y a y a - v i j n a n a  = a l a y a - v i j n a n a .
3 a u p a b h o g i k a ,  lit. „referring to (actual) enjoyment or experience".
4 v e d a n a .
5 s a m j n a.
6 c e t a n a .
7 a n u b h a v a .
8 p a r i c c h e d a .
9 p r e r a k a .
10 Lit. (karika 1.9) „The one is cause-sensation, the other refers to 

experience; enjoying, cognizing, stimulating are the mental evolutes".— 
Enjoying refers to feeling, pleasant or unpleasant. Cognizing ( p a r i c c h e d a )  
refers to ideas, representations or concepts (s a m j n a). Stimulating (p r e- 
r a k a  = h j u g - b y e d )  refers to the will ( c e t a n a )  and includes all other 
faculties ( c i t t a - s a m p r u y a k t a - s a m s k a r a ) ,  moral and immoral forces 
whose catalogue includes in the system of the S a r v a s t i v a d i n s  46 items 
and 51 items in the system of the Y o g a c a r a s ,  cf. R o s e n b e r g ,  
Problems, p. 128— 130.

II The fundamental change which A s a n g a  has introduced into Bud
dhism or, what is the same, into the a n a t m a  = d h a r m a  theory, was, according 
to his own confession, the establishment of a „ common foundation" for all the
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Elements of Existence (the d h a r m a ’s). It is called a l a y a - v i j n a n a  which 
means „all-conserving Mind" or a „magazine of ideas", a „Mind-Store". Its 
implication is first of all the denial of the external world which is replaced 
by ideas. It is also a step towards the reintroduction of the dethroned Soul. 
U d d y o t a k a r a  (p. 69) and V a c a s p a t i m i s r a  (Tatparya, p. 145, Viziana- 
gram) reject it as a poor substitute for their substantial Soul. It is k s a n i k a ,
i. e. a staccato run of discrete point-instants, nothing of a substance. This, 
sacrifice Buddhism could not make. The a n a t m a - v a d a  could not become 
a t m a - v a d a .  The whole system of d h a r m a s  has been retained, their 
number even was enlarged from 75 to 100 and the a la y  a received a place 
in it. Buddhism continued to be a plurafistic d h a r m a-theory, but a monistic 
subway has been added to it. The theory of the a la y  a is very elaborate, cp. 
LVP, p. 94— 220. It is beginningless ( a na di )  and everlasting ( d h r u va ,  not 
n i t y a )  through all reincarnations up to Nirvana. It is the source of all ideas 
and the receptacle of all passed experience, hence the source of memory. It 
replaces both the external ( n i m i t t a - b h a g a )  and the internal ( d a r s a n a -  
fa h a g a) worlds. But it is not a substance, it is a process, it runs underground 
of actual experience. Since we have in the European languages no adequate 
term for a running Soul we must either leave the term a 1 a y a untranslated 
(like the terms n i r v a n a  and k a r m a )  or resort to the term P s y c h e  which 
is yet unengaged in Buddhist philosophy. We must of course keep in mind 
its difference not only from the Greek p s y c h e  but also trom the vedic a t m a n  
(which was likened to the Greek p s y c h e  by Prof. H. Jacobi), from the Vedantic 
j i va ,  from the transmigrating l i n g a - s a r i r a  of Sankhya, not to speak of 
the a t ma n of Nyaya-Vaisesika. But that it is a substitute for an individual’s 
surviving Soul is clear from the words of Uddyotakara and Vacaspati.

12 Read (probably) 27.8 — h e t u - p h a l a - p r a b h e d o  na v i j n a -  
y at  a i ti.

13 It is clear from this passage that a b h u t a - p a r i k a l p a  and 
p a r a t a n t r a  as well as s a m s k r t a - d h a r m a  are synonyms, although 
in different systems these terms carry different implications. Thus it is clear 
from 27.9 that the s a m s k r t a  of H i n a y a n a  appears to the Y o g a c a r a  
as a kind of p a r i n i s p a n n a ,  whereas for him there is between them a 
great difference inasmuch as s a m s k r t a  is p a r a t a n t r a ,  but p a r i n i s- 
p a n n a ( = p a r i - s i d d h a ,  y o n s - g r u b )  is a s a m s k r t a .

14 Read 27 . 1 0  — p r a v r t t i r  e v a  l a k s a n a m  i t i  p r a v r t t i - l a k -  
s a n a m.  Thus the point-instant ( k s a n a )  is the „dependent".

15 Lit. 27. li. Lit. „The process of the consecution of moments is that 
owing to which there is the phenomenality (phenomenal „great oppression" — 
s a m k l e s a )  of the experience of the present moment" ( s a m k l e s a  = 
d u h k h a  = a n i t y a t  a)". — a d h i p a t y e n a  points to a d h i p a t i - p r a- 
t y a y a - m a t r a m  (28 .21), general condition. Lit. 27.12 „And the movement 
towards another birth through which we will have in future the great impe
diments ( s a m k l e s a )  of the Oppressors ( k i e s  a), of Retribution (k a r m a) 
and of Life-duration (a y u h )“. On the s a m k l e s a s  cf. below, text 
p. 30.5 ff. and LVP, p. 214 ff.

10 Read 27 . 1 3  — a t r a  k s a n a - p a r a m  p ar  a - pr  a vr  t t  i h p r a v r t t i -  
l a k s a n a m  u k t a m  = Tib. h d i r - n i  s k a d - c i g - r g y u d - m a r h j u g - p a  
h j u g - p a i  m t s h a n - n i d - d u  b s a d - p a o .  Lit. „Here the essence of 
the process which is a process of consecution of (single) moments has been 
explained. In the sequel ( a d h a s t a t  = Tib. h o g - n a s )  he will explain the 
motion towards a future life (in twelve consecutive stages) as having the essence 
of the great oppressors", i. e. the twelve consecutive stages of life and rebirth
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will be interpreted as so many oppressors or „phenomenalizers“ of pure abso
lute Reality.

17 h e t u - p r a t y a y a  corresponds to the first five items of the h e t u - 
classification, it means that the a l a y a - v i j n a n a  is not a d h i p a t i - 
p r a t y a y a  ( - p r a t y a y a - m a t r a m )  alone, a remote cause, a general 
condition, but a real, efficient, immediate cause, cp. LVP, p. 116 ff.

18 i. e. the five kinds corresponding to the five outer senses, the inner 
sense and the Ego (k 1 i s t a - m a n a h), together seven kinds of sensation, the 
Mind-Store sensation being the eighth.

19 p r a y o j a n a .
20 In the V a i b h a § i k a  system v i j n a n a (pure sensation) and s u k h a -  

v e d a n a  (feeling of pleasure) represent two realities, two p a r i n i s p a n n a -  
d h a r m  a (27.2), but connected by s a m p r a y u k t a - h e t u .  In the Yoga- 
cara system they are one reality, the second (s u k h a) being b h r a n t i.

21 Read, 27.24 — v i j n a n a i k a y o g a k s e m a t v a t ,  „because identical 
with v i j n a n a " ;  cf. S. Y., 33.6 — v i j n a n a t v a d ( ? )  e k a y o g a  k s e m a t -  
v a c c a.

22 Read 27.24— 25 — a l a y a - v i j n a n a m  hi v i j n a n a n t a r a n a m  
h e t u - p r a t y a y a  i t i  p r a t y a y a - v i j n a n a m  ity a l l y  an t e . .  . = Tib. 
k u n - g z i - r n a m - p a r - s e s - p a - n i  r n a m - p a r - s e s - p a - g z a n - d a g -  
gi  r g y u i - r k y e n  y i n - p a s  r k y e n - g y i  r n a m - p a r - s e s - p a o - z e s - 
b y a - b a - l a .

23 Lit. 28 .i „Because it intimates (the presence of) the living bodies 
and of the receptacle world, by making them appear it is sensation". 
Allusion to the definition of v i j n a n a  as v i s a y a - p r a t i v i j n a p t i h ,  
cf. my CC,  p. 10, 63; my B u d d h i s t  L o g i c ,  I, 150 ff.

24 Lit. 2 8 . 2  „And because it is exclusively retribution, it is neutral", 
a 1 a y a is e k a n t a - v i p a k a ,  this means that it neither is v i p a k a - h e t u  
( = s a v i p a k a ) ,  nor v i p a k a - j a ,  but „pure„ v i p a k a ,  it is the non-active 
residue of former life, purely a consequence of former good or bad deeds, 
but itself it is neither good nor bad, neither associated with k u s a l a - d h a r -  
m a s  nor with k 1 e s a s ,  but only with s a r v a t r a g a - d h a r m a s .  It repre
sents, so te speak, a „subway" for the passage from one life into another of 
the seeds left back by former deeds to be fructified in some future rebirth. 
Being a mere subway equally for seeds good and bad it can naturally be itself 
neither good nor bad. Cp. LVP, p. 98— „vraiment et par excellence v i p a k a 
p h a  1 a par opposition aux dharmas v i p a k a - j a". Ibid., p. 197— „il constitue, 
pour un temps determine une serie perpetuelle at homogene; c’est lui qn’on 
designe sous le nom de „pensee a la conception", „pensee a la mort;" cp. 
ibid., pp. 60, 92, 190, 192 and passim.

25 Read 28 . 3  — s a r v a - s a s r a v a - d h a r m a - b l j a n u b a d d h a n a m  
a n y e s a m  ca .

26 Read 28.8— 9 t a s m a t  p a r i p u s t a - b i j a l  l a b d h a - p a r i n a m a -  
v i s e s a t  p u n a s . . .  Lit. 28.6— 10 „Indeed an actual idea having started 
out of the Mind-Store develops (perhaps better p o § a y a t i  instead of 
v i s t a r a y a t i )  in that Mind-Store a seed, the producer of a not yet pro
duced (new) homogeneous actual idea. From this developed seed which has 
reached a special evolution again a homogeneous actual idea (experience) 
is produced and thus it is that the actual sensation arises as having its 
cause in that (Mind- Store)". Cp. LVP, p. 50.

2v Lit. 28. 10—is „But does it not follow that the Mind-Store-Sensation 
is also an experience (of former deeds) and an actual sensation its cause- 
sensation, because it is the place where a feeling neither pleasant nor unple
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asant is being experienced and because the Mind-Store-Sensation is charged 
(besmeared, anointed) with a biotic force (v a sa n a ). There is no other force- 
anointment than being a cause".

28 Lit. 28. 2i-—25 „ Indeed, the Mind-Store-Sensation, since it is the 
(remote) ruler-cause over good and bad Elements encloses the forces which 
(produce) the maturation-and outflow-results; and since it is the ruler-cause 
over indefinite Elements, (it encloses) the forces producing the outflow-results. 
Therefore the Mind-Store-Sensation is the efficient cause of all the Elements 
of phenomenal life, but actual sensation is a (remote) ruler-cause, not the 
(immediate) efficient cause. Thus it does not follow that actual sensation is 
the efficient cause of the Mind-Store-Sensation". On this reciprocal causation 
cp. LVP, p. 107, cp. also pp. 60, 92—93.

29 Read 28 .22 — v i p a k a - p h a l a - v a s a n a h  (drop n i s y a n d a ) .
30 Read 28 .23 — n i s y a n d a - p h a l a - v a s a n a s  c e t y  a 1 a y a - . . .
31 Read 28 .24 — p r a v r t t i - v i j n a n a m  t v a d h i p a t i - p r a t y a y o ,  

na  h e t u - p r a t y a y a  i t i  n a s t i . . .  The Tib. (Pek. T.) has — h j u g - p a i  
r n a m - p a r - s e s - p a i ,  like the printed p r a v r t t i - v i j f i a n a s y a ,  but it 
must be corrected into h j u g - p a i  r n a m p a r - s e s - p a - n i .

32 Read 2 8 . 2 6  — t r i p r a k a r a p y  u p a b h u j y a t e ,  a n u b h u y a t a  
i t y  a r t h a h ;  = Tib. (Pek. T. f. 30. b. 1) rn  a m - p a - g s u m - c h a r  y a h  
n e - b a r - s p y o d - p a - s t e ,  m y o n - b a r - b y e d  c e s - b y a - b a i  t h a - 
t s h i g - g o .  Lit. „And being threefold it is savoured (eaten), thus it is 
experienced".

83 Read 29 . 1  — b h a v a - r a s a - a s v a d a - s a r a - a n u r u p a  v e d a n a  = 
s r i d - p a i  r o - b r o - b a i - s n i n - p o - h d r a - b a - n i  t s h o r - b a - s t e .  Lit. 
„Feeling conforms with the quintessence of savouring the juice of mundane 
existence". s a m v e d a n a y a  = s a m y a g - v e d a n a y a  = k u n - t u - m y o n -
bas .

34 In N y a y a - V a i s e s i k a  „cognition" ( b u d d h i r ,  u p a l a b d h i r ,  
j n a n  am,  NS, I. 15) embraces both pure sensation ( n i r v i k a l p a k a )  
and definite cognition (s a v i k a 1 p a k a). In early Buddhism pure sensation 
(c i 11 a m, m a n o, v i j n a n a m) is the pure Mind itself, the heir of the 
S a n k h y a  p u r u § a, the central Element of cognition, it is characterized 
as an internal organ (i n d r i y a) and the mental phenomena are its corres
ponding mental objects (vi s  ay a). But in the Y o g a c a r a  system this 
Mind becomes Mind-only ( v i j n a n a - m a t r a m ) ,  the unique Reality, with 
regard to which the manifold of ideas and feelings are mere phenomena and 
represent a Transcendental Illusion. Who the a n y e  are which are quoted 
in 29 . 3  it is impossible to state, but they evidently are charged with the fault 
of confounding the absolute character of the pure Mind or pure sensation 
with the phenomenal, empirical character of feeling. If we adhere to L o c k e ’ s 
a nd B e r k e l y ’ s terminology, which for the V i j n a n a v a d a  system is 
convenient in many cases, we would call pure sensation, i. e. the mere sen
sation of the presence in the ken of something quite indefinite, also feeling, 
but in the a b h i d h a r m a  we must make a strict difference between pure 
sensation ( n i r v i k a l p a k a ) ,  feeling ( v e d a n a )  and a more or less definite, 
connotative cognition (s a m j n a); otherwise we would share in the mistake 
of the Pali scholars who could not find out the difference between s a m j h a - 
s k a n d h a and v i j n a n a - s k a n d h a .

35 Read 29 . 5  — v e d a n a - p a r i b h o g a h .  Lit. „An idea is thorough 
experience of feeling by making it to consist ( a t ma k a )  of abstracting the 
peculiar characteristic of pleasure etc". V a s u b a n d h u  has simply u p a b h o -  
go  v e d a n a ,  p a r i b h o g a h  s a m j n a .  The usual definition is n i m i 11 a-
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u d g r a h a n a m  „abstraction of the mark“ or a cognition containing some 
abstraction. S t h i r a m a t i ’s explanation is an attempt to unite both defi
nitions.

86 Read 29. i — c e t a n a - m a n a s k a r a - ,  ( s e m s - p a  = c e t a n a ,  
s e m s  = c i t t a ) .

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

38 Read 29 . h —  c e t a n a d y a d h i p a t y a t  ( s e m s - p a  = c e t a n a ) .
39 The twelve ever reverting stages in the phenomenal existence (of rein

carnations) in a beginningless continuity of the life of a Psyche are the 
following —

I. Transcendental Illusion ( avi dya) ,  the ruling general condition of 
the whole series with the removal of which there are no more incarnations, 
i. e. no phenomenal life.

2. Prenatal Biotic Forces ( s a m s k a r a  = ka r ma ) .
3. Intermediate existence of consciousness (v i j n a n a) in an ethereal 

incarnation (g a n d h a r v a).
4. The embryo ( n a m a - r u p a  = 5 s k a n d h a ’s) with undeveloped 

sense-organs.
5. The embryo with developed sense = organs (s a d - a y a t a n a).
6. Sensation ( s p a r s a ) .
7. Feeling ( v e da na ) .
8. Sexual desire (t r s n a).
9. Attachment to life ( u p a d a n a ) .

10. Fully developed life ( bha va ) ,  responsible activity (new k a r ma ) .
I I .  Old age and death ( j a r a - m a r a n a m ) .
12. Reincarnation (j a t i).

These twelve members are called „great oppressors" ( s a m k l e s a )  or 
„phenomenalizers" which convert the pure reality of the Absolute into the phe
nomenal impurity. Of them the N2N2 1 ,8  and 9 are called k l e s a - s a m k l e s a  
or phenomenalizers na't’e^oflrjv. The Transcendental Illusion, Sexual Desire 
and Attachment to life are the origin of phenomenality. The first of them, i. e. 
Transcendental Illusion, is the most important, the „ruling“ cause of pheno
menal life, with its extinction phenomenality disappears. The N2N2 2 and 10 are 
called k a r m a - s a m k l e s a .  They determine the happy or unhappy existence 
in accordance with the former good or bad deeds. The remaining seven mem
bers are called j a t i - s a m k l e s a  or a y u h - s a m k l e s a ,  the phenomenal 
life proper, i. e. an individual life which has been produced by Transcendental 
Illusion and shaped according to its moral antecedents arrives in seven stages 
from a prenatal condition through an embryo to conscious life, old age death 
and then to a new rebirth and so on ad i n f i n i t u m ,  up to Nirvana. From 
different view-points these twelve items can be rearranged in two, in three, or 
in seven groups. The arrangement in three groups ( s a m k l e s a )  is the most 
important, it points to 1) the origin, 2) the shape (man or beast) and 3) the 
course of life of the individual.

40 Read 29 . 1 4  k l e s a - k a r m a - j a n m a - s a m k l e s a .
41 Read 29 . 1 5  — drop the cheda after b h a v a n t i and insert one after 

l a k s a n a m .
42 a n a t m a k a m ,  „contains nothing substantial".
43 p r a j a y a t e ,  rendered in Tib. by r g y a s - p a ,  which in 31 . 1  corres

ponds to a p y a y a n a .
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44 Lit. 2 9 .23— 24 „Indeed perception of reality is not produced when 
concealed in the domain where perception is overpowered, because the 
essence of illusion is non-perception".

45 p r a d h a n y e n a .
46 Read — l o k o t t a r a  p r a j n a ,  Tib. h j i g - r t e n - l a s  h d a s - p a i  

s e s - r a b - b o .
47 p r s t h a - l a b d h a ,  cf. E. O b e r m i l l e r ,  Pr. P., p. 20. There is 

a twofold cognition of the Absolute. The one is s a m a h i t a - j n a n a  and 
is n i r v i k a 1 p a k a, it is a mystic Gnosis, a direct supernatural intuition of 
the Saint. The other is p r $ t h a - l a b d h a - j n a n a  and is s a v i k a l p a k a ,  
it is a logically constructed explanation of what has been perceived in trance, 
as far as it is capable of logical explanation.

48 Read (probably) 2 9 .25—30. 3. — b h u t a - d a r s a n a m  p u n a h  
p r a d h a n y e n a  l o k a t t a r a  p r a j n a ,  t a t - p r s t h o d b h a v a t v a t  t a t -  
p r s t h a - l a b d h a m c a ,  t a d - a v a b o d h a t ,  t a t - p r a y o j a k a m  a p i  s ru-  
t a - c i n t a - b h a v a n a - m a y a m  b h u t a - d a r s a n a m  i t y  u c y a t e .  The 
Peking T. has s b y o n - b a r - b y e d - p a  ( v i s o d h a k a  instead of s b y o r -  
b a r - b y e d - p a  = p r a y o j a k a ,  and this seems to be the right reading. Lit. 
„(Direct) intuition of the real is mainly a trans-mundane intuition, (but) its 
subsequently attained (conceptual knowledge), because it is attained subse
quently on it, as well as its preparation containing study, consideration and 
meditation, are also termed (indirectly) intuition of the real".

49 Read 30.6 — v i j n a n e k a r m a - v a s a n a y a h .  —  v i j n a n e  = a l a y e .
50 Read 30.8 —  i t i  s a m s k a r a h  drop the word sa.
51 For a full list of s a m s k a r a s  according to the S a r v a s t i v a d i  

and to the Y o g a c a r a  schools cf. O. R o s e n b e r g ,  Probleme, 
pp. 127—131.

52 The word a d h i p a t y a t  p. 3 0 .9— 10 points to a remote, fundamental 
cause — a d h i p a t i - p r a t y a y a ,  cf. also 3 0 . 12.

68. I. e. by a d h i p a t i - p r a t y a y a  and h e t u - p r a t y a y a  together, 
the h e t u - p r a t y a y a  here includes s a m p r a y u k t a - h e t u  (cf. 3 0 . 14) 
and the s a h a b h u - h e t u  (p. 30 . 16— 17). On the h e t u - p r a t y a y a  theory 
cf. AK, II. 299. A v i d y a  is thus, on the one side, the a d h i p a t i - p r a t y a y a  
of phenomenal existence, on the other side, it also is its h e t u - p r a t y a y a  
which here includes s a h a b h u - h e t u  and s a m p r a y u k t a - h e t u .  In 
other words it is not only the fundamental, remote cause creating the 
phenomenal worlds as a general Transcendental Illusion corresponding to the 
m u k h y a  b h r a n t i  of V e d a n t a ,  it also is the constant, simultaneous 
inherent companion of all phenomenal ideas or of phenomena in general. One 
a v i d y a  is the first b h a v a n g a ,  the other is included among s a m s k a r a ,  
cp. LVP, p. 279.

54 s a m a n y a - p r a t y a y a  here means cumulative cause" in the sense 
of a double cause. The main division being into a d h i p a t i - p r a t y a y a  and 
h e t u - p r a t y a y a  (which we may for sake of clearness translate roughly as 
r e m o t e  c a u s e  and p r o x i m a t e  c a u s e ) ,  s a m a n y a - p r a t y a y a  
will be a force ( s a m s k a r a )  which is both the fundamental condition of 
k a r m a  and all phenomenal life and also its immediate efficient cause. We find 
the following explanation of the theory of the double dependence of s a m s k a r a  
on a v i d y a  in the w o r k R t e n - h b r e l - g y i  r n a m - b z a g - l u n - r i g s  b a n-  
m d z o d  of the celebrated L a b r a n g  lama R j e - g u n - 1 h a n - b s t a n - p a i  
s g r o n - m e  (1762— 1823), cf. his complete works ( g s u n - h b u m ,  v. Ill, f. 13. 
b. 3)— h d u - b y e d - k y i  r k y e n  c h a g s - s o g s - k y a h  y o d - n a ,  m a - r i g -  
p a-n i d b s t a n m i - r i g s - s o s n a m - n a ; m a - y i n - t e .  g t s o - b o i  r k y e n -
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g y i d b a n - d u  b y a s - p a i - p h y i r - t e .  c h a g s - s o g s  k u n - h b y u n -  
b a - y a n  h d i i  r k y e n - g y i s  y i n  pas ,  d e s  b s k y e d - p a i  1 a s - g n i s- 
k y i  g t s o - b o i  r k y e n - y a n  h d i s  b y e d - p a  m i - h g a l - b a i - p h y i r -  
te,  b l o n - p a i  b r a n - y a n  r g y a l - p a i  d b a n - d u - h g r o - d g o s - n a  
b z i n ,  h d i - l a s  n o n - d e  g n i s - k a i  s p y i i  r k y e n  y i n - p a s  g n i s -  
k a r  d b a n - b y e d - p a i  p h y i r .  This means literally — „If you think that 
it is not right to indicate a v i d y a  alone while r a g a d i  is also the cause 
of s a m s k a r a ,  it is not sol because it is referred to as the ruler-cause; and 
because, since the origination of r a g a d i  is also produced by this cause, 
it is not contradictory that the double k a r m a  produced by it is also pro
duced by this ruler-cause; and because just as the agent of the minister is 
also obliged to act according to the will of the king, it being the „common“ 
cause of both k a r m a  and k l e s a ;  in both of them it exercises its influence". 
This can be paraphrased in the following way — „Phenomenal life is condi
tioned by a Transcendental Illusion which conceals from us the eternal Abso
lute. But it is not right to point out this Transcendental Illusion ( a v i d y a )  
as the exclusive cause of a new life (rebirth), because it is only its general 
and remote condition. Its immediate causes are those subconscious pheno- 
menalizing agencies (k 1 e s a s) which call forth the creative force of former 
deeds, the double k a r ma ,  i. e. the moral or immoral antecedents for which 
a given existence is going to be the pleasant or unpleasant retribution. Some 
philosophers therefore think that it was not right to mention Transcendental 
Illusion alone as the cause of the double k a r m a .  That is not so! Transcen
dental Illusion remains the fundamental condition of all phenomenal life. It is 
the cause of all phenomenalizing forces ( k i e s a )  and also ot the force of 
former moral and immoral deeds ( kar ma) .  This double causation does not 
prevent to mention Transcendental Illusion ( a v i d y a )  as a cause of k a r ma ,  
i. e. of the influence on a new life of its moral antecedents. Just as the agent 
of a minister must also execute the will of the king, just so the force of 
former deeds ( k a r m a  = s a m s k a r a )  obeys in first line to the phenomena
lizing forces ( k i e s a )  and in the second line — to Transcendental Illusion 
( a v i dy a ) " .  — According to the opinion of lama G u n - t h a n  a v i d y a  is 
the cause of k 1 e s a and k 1 e s a is the cause of k a r ma ,  but this does not 
prevent us from asserting that a v i d y a  is the cau^e of k a r m a  also. 
According t o S t h i r a m a t i ’s formulation there is a double a v i d y a, a so to 
speak, r o o t - a v i d y a  ( a v e n i k l  a v i d y a ? )  which is the a d h i p a t i -  
p r a t y a y a  and another a v i d y a  which is the s a h a b h u - h e t u  and the 
s a m p r a y u k t a - h e t u  of c e t a n a  (= k a r ma ) .  The latter is therefore 
not a d h i p a t i - p r a t y a y a ,  but h e t u - p r a t y #aya.  The expression 
s a m a n y a - h e t u  = s p h i i - r k y e n  thus refers to a combination of a d h i -  
p a t i -  and h e t u - p r a t y a y a .  Cf. the following diagram —

A. (a v i d y a) A (a v i d y a)

B. ( k l e s a )  j ^>B ( k l e s a )
C. ( k a r ma )  C ( k a r ma )

Thus a v i d y a  is both the indirect and direct (= simultaneous) cause 
of s a m s k a r a ,  cp. LVP, p. 279.

Read 30. u— 15 —  y a t h a  k l e s a - s a m u t t h a n a s y a  s a m a n y a -  
s a m u t t h a n a - p r a t y a y a s  t a t h a  t a t - s a m u t t h i t a n a m  c e t a n a -  
n a m a p i.

55 a n e j y a  or a n i n  j y a, Tib. m i - g y o - b a .  Lit. 30. n „also of immo
vable arising from a view to quit such b h u mi " .  Cf. on this theory LVP

<J>. H. IlJep6aTCKofi 10
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Morale, p. 77 ff. The Saint (a r y a) who ascends to the immaterial heavens 
( a r u p y a )  has liberated himself from k a r ma .  His existence nevertheless 
comes from a b l j a  or germ produced by a concentrated ( s a m a h i t a )  
mental act or prayer of absolutely certain, immovable (a n e j y a) retribution. 
Cp. LVP, p. 474.

56 Lit. 30.9— 19. „And it is capable of composing a new birth through 
the sovereignty of a v i d y a ,  not through its mere existence; thus the s a m-  
s k a r a ’s have a v i d y a  as cause, thus it is said. Indeed they can compose 
the rebirth of that one who has not attained v i d y a, but not of that one 
who has attained v i d y a (3 0 .12). And a v i d y a  is the cause of the s a m-  
s k a r a ’s not by mere sovereignty, since there also is s a m u t t h a n a  by the 
cumulative cause. Indeed since a v i d y a  is associated with all k l e s a ’s, 
(therefore), just as it is the cumulative cause of the rising of all k l e s a ’s 
just so it is the cause of the c e t a n a ’s ( = s a m s k a r a  = k a r ma )  which 
arise through them“. (30.16). „Even good s a m s k a r a ’s which are associated 
with a desire for some mundane enjoyment have simultaneous a v i d y a  as 
their cumulative cause when they arise". (30 .17). „Even with a n e j y a ’s which 
arise at the consideration of parting with a b h u m i  an a v i d y a  simultaneous 
with this production is a cumulative cause. Thus the causal dependence of 
the s a m s k a r a s  is stated".

57 A s a n g a  gives in M a h a y a n a - s a m g r a h a l a  series of reasons 
establishing that it is indispensable to admit the existence of a Psyche 
(a 1 a y a) as an enduring subconscious Mind-Store. Cp. LVP, pp. 182— 220. 
The p r a v r t t i - v i j n a n a s  have interruptions, ibid., p. 184.

58 The a l a y a - v i j n a n a  is d h r u v a  „enduring", it is not n i t y a  
„etemal" since eternality would imply absence of change, immobility. The 
a l a y a - v i j n a n a  of a given personal continuity ( s a m t a n a )  is beginning
less and endures in an uninterrupted stream of moments up to Nirvana. Cp. 
Tr i ms . ,  d. 21— 22 and LVP, p. 156 ff.

59 This is one of the reasons why the existence of a l a y a - v i j n a n a  
must be admitted. It alone, being itself morally indifferent, can contain all 
seeds of future events, happy and unhappy, morally good and morally bad. 
Neither a k u s a l a - c i t t a  nor a k l i $ t a - c i t t a  can contain seeds of a 
contrary character. But a 1 a y a is similar to a stuff which can absorb freely 
a bad as well as a good odour, k u s a l a - d h a r m a  such as a 1 o b h a ,  
a d v e s a ,  on the one hand, and k l i s t a - d h a r m a  such as 1 o b h a ,  d v e § ar 
on the other, could not enter at once into the same s am t a n a .  Therefore 
a v a s a n a - b l j a  could not be thrown into a running stream of consciousness 
having a definite moral^character, good or bad. Thus only a l a y a - v i j n a n a  
which always is a v y a k r t a  can contain b i j a ’s or v as  a n a ’s of both kinds, 
like an inodorous piece of cloth which is ready to absorb bad as well as 
sweet odours without changing them. Cp. LVP, p. 152.

60 Read 30 .25  p a r i n a m e n a .
61 According to the Tib. we should read 3 1 . 1 . t e n a  p r a t h a m a s y a i v a  

t a d - b l j a s y a  a p y a y a n a m  = d e s  t h o g - m a - k h o - n a i  s a v o n - d e  
r g y a s - p a r - b y e d - p a .

62 Lit. 3 1 . 1 . „Indeed on no impure Element nor on a pure one any new 
( a pur va )  seed can be placed". The Tib. has s a - b o n  s n o n - m a  
b s k y e d - p a - m e d - d e .  The remark probably refers to the theory that 
a l a y a - v i j n a n a  is s a r v a - b i j a k a .  Therefore neither an old seed 
( s n o n - ma )  can be created (b s k y e d - p a); nor, as the Sanscrit text has 
it, a new ( a p u r v a )  can be added (a d h I y a t e). Therefore the „throwing" 
of the seed must be understood as the beginning of its d e v e l o p m e n t .
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63 Read 31.5 — s a m p r e s a n a d  iti k a r m a - p r a b h a v i t  a-v i j n a n a- 
s a m t a n a - p r a v r t t y a . . .

64 Lit. 31.6—8. „By the run of the uninterrupted continuity, which is 
consciousness controlled by k a r ma ,  from the place of death to the place 
of rebirth the force which constitutes the germ of a new life is conveyed, is 
lead. Only considering this it is shown that the cause (as far as it is) inter
mediate consciousness is not the s a m s k a r a ,  but the consciousness of 
former life alone possesses s a m s k a r a - causality", i. e. is charged with 
b i j a.

65 Read 31.8 —  e v a m  k r t v a  p r a t i s a m d h i - v i j n a n a m  pr a-  
t y a y o ,  na  s a m s k a r a  h, p u r v a k a l i n a - b h a v a - v i j n a n a m  e v a  
s a m s k a r a - p r a t y a y a m  i t i  p r a d a r s i t a m  b h a v a t i ;  cf. Tib. de- 
l t a r  b y a s - n a  n i n - m t s h a m s - s b y  o r - b a i  r n a m - p a r - s e s - p a  
r k y e n - n i ,  h d u - b y e d  m a - y i n - g y i ,  s n o n - g y i  d u s - k y i  s r i d - p a i  
r n a m - p a r - s e s - p a - n i d - k y  i r k y e n  h d u - b y e d - p a r  r a b - t u  
b s t a n - p a - y i n - t e .

6(5 n a m a - r u p a .
67 s a m - p a r i - g r a h a t  = k u n - h d z i n - p h y i r .

• 68t s h e - p h y i - m a r  l u s - s o  ( a t m a - b h a v a  = lu s).
69 Lit. „in the (undeveloped) name and form".
70 k a l a l a - a r b u d a - g h a n a - p e s i  the embryo in the 1st, 2nd, 3d and 

4th week of its development are rendered in Tib. as n u r n u r - p o  dan,  
m e r - m e r - p o  dan,  n a r - n a r - p o  dan,  g o r - g o r - p o ,  but p r a s a -  
k h a v a s t h a  is translated r k a n - l a g - h g y u r - p a i  d u s.

71 Read 3 1 .n — e v a m  v a s a n a - v i s e s e n a  s a b h a g a - n i k a y ^ a -  
a n t a r e s u . . .  ( b s g o - b a ~ v a s a n a ) .

72 Read 31.18 — t a s m i m s  c o t p a n n e .
73 Drop the cheda before m a n u s y a  in 3 1 .is.
'4 Lit. 31.18 „Also it includes just the whole individual existence up to 

death, because from the beginning everything is determined (in the embryo) 
in the condition of cause".

75 Lit. 31 . 21 „Or without difference also by Mind-Body the own existence 
is totally embraced, thus its division is taught, just as all s a m s k r t a  is 
included in the five s k a n d h a s " .

76 Lit. 31 .24 „Therefore the fact that name-form depends on consciousness, 
must be conceived according to possibility. Cf. above, 31.12. Cp. LVP, p. 486.

77 Read 32.4 — y a d y  a p i  c a  t a s y a m  a v a s t h a y a m  k a y a y a t a -  
n a m a s t i  t a t h a p y  a p a r i p u r n a m  e va ,  a s r i t a s r a y a - p a r i p u r y -  
a b h a v a t .  In note 408 at the end read y o n s - s u - m a - r d z o g s - p a - .

78 Lit. 32.5 „as place and placed it is not quite complete".
79 Read 32.6 —  a s r a y a h  = g n a s ,  instead of a s r i t a h .
80 Read 32. n — e v a m  for e v a  and drop the cheda before i t
81 Read 32 . 1 0  —  p a r i p u r a n a t  p a r i p u r n a m  b h a v a t i .
82 Lit. 32 . 1 3  „By treble definition. The words «the living world is oppres

sed# must be connected. „Treble“ is the meeting of sense-organ, object and 
consciousness, through it a treble modification of the organ which is favourable 
to the production of a pleasant or other feeling; this is its definition, a 
contact".

83 Read 3 2 .is — a ta  e v a  ya  i n d r i y a - v i k a r a s  t a d - a k a r a -  
s a d r s y e n a  s p r s a t l t i  s p a r s a h  = d e - b a s - n a  d p a n - p o i  g y u r -  
p a - g a n - y i n - p a  d e i  r n a m - p a  d a n  h d r a - b a r  r e g - p a r  b y e d -  
p a s  r e g - p a  z e s - b y a - s t e .  Lit. „just therefore the modification of the 
sense-organ is contact, since by the similarity of its procedure it ( q ua s i )

10*
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touches". Cp. MAV, p. 16,16— a k a r o  g r a h a n a - p r a k a r a h ,  cp. LVP, 
pp. 124, 492.

84 Lit. 32 .n  „Or conditioned by the six senses contact produces a 
threefold modification of the sense-organ which is favourable to the feeling 
of pleasure etc", i. e. three are the causes, three the v i k a r a s  o f i n d r i y a  
and threefold the feelings. — The translation of s p a r s a  as „contact" is 
misleading, since it is clearly stated that it is a process m e t a p h o r i c a l l y  
so called, because of its similarity with a tactile sensation. In the a b h i- 
d h a r m a the organ of touch is called k a y e n d r i y a  and a tactile sensation 
is s p r a s t a v y a - v i j n a n a .  By analogy with r u p a - s a b d a - g a n d h a -  
r a s a  we would expect the 11th a y a t a n a  to be called s p a r s a ,  but 
it is always called s p r a s t a v y a .  In the classification of mental phenomena 
s p a r s a  belongs to the c a i 11 a - class, hence to the s a m s k a r a -  
s k a n d h a ,  whereas a tactile sensation ( s p r a s t a v y a - v i j n a n a )  belongs 
to the c i 11 a - class and therefore to the v i j n a n a - s k a n d h a .  With the 
Y o g a c a r a s  this difference becomes immaterial, since all Elements belong 
ultimately to the v i j n a n a - class, hence s p a r s a  instead o f s p r a s 
t a v y a  becomes possible, as in MAV, p. 16 .2. The T r i ms . ,  p. 20 
(Jacobi's transl., p. 15) contains the same definition of s p a r s a  with the 
additional remark that it represents rather a modification, or effect, on the 
object than on the sense-organ ( v i s a y a - v i k a r a - p a r i c c h e d a -  
a t m a k o p i  i n d r i y  a - v i k a r a - p a r i c c h e d a  ukt a h) .  J  a c o b i ' s  trans
lation of p a r i c c h e d a  as cognition (Erkenntniss) must be understood in 
that sense that s p a r s a  belongs to the noetic class of phenomena (p r a j n a = 
mat i ) ,  but it is unconscious ( a s a m v i d i t a ) ,  subliminal ( a n a t y u h a - a v a -  
s t h a). B u - s t o n s a y s (P h a r - p h y i n., ch. V) „The s a d - a y a t a n a -  
condition lies between the evolution of the senses and the meeting of organ, 
object and consciousness; the s p a r s a - condition— between this meeting 
and the „recognition" ( n o - s e s  = p r a t y a b h i j n a )  of the cause of the 
threefold feeling; the v e d a n a -  condition — between this recognition during 
the time (the child) is yet sexually incapable etc". The Chinese K o u e i - k i  
explains here p a r i c c h e d a  as „pattern" of a future feeling, cf. LVP, 
p. 144 „decoupure". It is the foundation ( s a n n i s r a y a )  of feeling 
and all other mental phenomena which arrive in its track. The similarity is 
between a physical contact and a mental sensation, not between i n d r i y a 
and s p a r s a ,  as supposed by J a c o b i ,  op. c., p. 15 note. The similarity or 
conformity mentioned by me on pp. 56, 57 of CC is the solution of a quite diffe
rent, epistemological, question, i. e. the„objectness" (v i s a y a t a) or object-con
formity ( v i § a y a - s a r u p y a ) .  It is asked that, if the object is defined as 
the cause of its cognition, the definition will be wrong, since the organ is 
also a cause of it. On this s a r u p y a  cf. my B u d d h i s t  Lo gi c ,  v. 1, p. 204 ff, 
v. II, App. IV. Hence in the subliminal consciousness we must distinguish bet
ween 1) v i j n a n a  itself which i s a 1 a y a, 2) v i t a r  k a  and v i c a r  a ana-  
t y u h a - a v a s t h a y a m ,  they are modifications of c e t a n a  which accom
panies a la y  a and 3) s p a r s a .  Only the next following degree, v e d a n a ,  
is self-conscious. Cf. the excellent account of s p a r s a  by LVP, p. 143 ff. It 
must be added that s p a r s a  can also have the meaning of a „feeling of 
the Absolute" ( d h a r m a t a - s p a r s a ) ,  cf. D h a r m a - d h a r m a t a -  
v i b h a n g a, karika 22.

86 Drop 3 2 .22— the cheda after a p y a y a n a t .
86 According to the T r i ms . ,  p. 20 v e d a n a  „feeling" is the direct appre

hension ( a n u b h a v a  = s a k s a t - k a r a n a )  of that essence ( s v a r u p a )  of 
the object which has an emotional character, is pleasant or unpleasant, but
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not of that its essence which serves to distinguish it from other objects, this 
latter operation of distinction being achieved by s a m j n a .  The second 
explanation — experiencing of former deeds — is inadmissible, thinks Vasu- 
bandhu, because if v e d a n a  is the experiencing of the results of former 
good or bad deeds it should always be either pleasent or unpleasant, but 
a l a y a - v i j n a n a  is accompanied always by an indifferent feeling. There
fore, says he, v e d a n a  can be characterized as the experiencing of the 
consequences of former deeds only conditionally or metaphorically ( vi pa-  
k o p o c a r a h ) .  Cf. LVP, p. 149. S a m j n a  and other c a i 11 a’s are not 
mentioned in the twelve membered formula, but we must keep in mind 
that from the beginning, i. e. from the embryonic condition, all the five 
s k a n d h a s  are present in each individual life. It is not the aim of the 
formula to give a full account of the evolution, but only to pick out the chief 
stages in the development from prenatal biotic forces to birth and death, 
and then again to a new rebirth.

87 Read 33. l — v i j n a n e.
88 The end of the phrase (33 .3) in Tib. is y a n - s r i d - p a  h b y u n - b a r  

n e - b a r - s b y o r - b a  n e s - p a r - h j o g - p a - g a n - y i n - p a  d e - n i  s d ud -  
p a o  = p u n a r b h a v a - u t p a d a m  u p a n i b a d h y a  y a d  u t p a d a - v y a -  
v a s t h a p a n a m  s a  s a m g r a h a h .  The phrase is awkward, its construction 
seems to be — s a m s k a r a i r  v i j n a n e  p u n a r b h a v a - b i j a - p a  r i p o § a- 
n e n a  a k s i p t a s y a  p u n a r b h a v a s y a  u d a k a - k a l p a y a  t r s n a y a  
a r d r l k a r a n e n a . . .  y a d  v y a v a s t h a p a n a m  sa s a m g r a h a h .  The 
words —  s a r v a - g a t i § v  a v i s e s e n a  a t m a b h a v a - a b h i l a s a  i t i  
( z e s - b y a - b a s )  are a subordinate clause. Lit. „Through the forces in the 
consciousness (v i j n a n a), by fostering the seed, for the casted new existence, 
by passion resembling water, by moistening, since every living kind without 
difference strives for (its) own existence, after having composed a new 
existence (its) determination is (its) summing up". B u - s t o n ,  op. cit. has 
simply l a s - k y i s  b t a b - p a i  y a n - s r i d  b s d u d - p a s  s r e d - p a = s a m -  
s k a r a i r  a k s i p t a - p u n a r b h & v a - s a m g r a h a t  t r § n a. The idea of 
t r s n a  is always associated vith the idea of that moisture which is indispen
sable for the seeds to grow. Here it is interpreted as summarizing 
or binding ( s d u d - p a )  with which, the next b h a v a n g a ,  the u p a d a n a ,  
is also associated, cp. LVP, p. 495 — „Les klesas l i e n t ,  c. a. d. mouillent 
la renaissance", cp. also ibid., pp. 358, 382, 401, 409, 456, 480, 484— 5, 
488— 9 etc.

89 Read 33.6 — c h a n d a - r a g a - ,  (desire, predilection, inclination), 
LVP, p. 309.

90 On difference between t r § n a and u p a d a n a  cp. LVP, p. 488.
91 Lit. 33.io „Because the deeds done in a (former) existence are made 

to turn their face (become manifest) towards giving retribution in a new 
existence".

92 Read 33.li — y a t h a  n i b a n d h a n a m  v i j  n a n a s y a - p u r v a -  
k r t a m  k a r ma ,  p a u n a r b h a v i k a m  v a s a n a v a s t h a m  v i p a k a -  
p h a l a m  i t i  p r a v r t t i - l a b h e n a ,  b h a v a n a d  b h a v a k § e p a - s i d -  
d h a y e ’ b h i m u k h i b h a v a t i ,  t a t h a  b h a v e n a . . .  y a t h a  should be 
separated from n i b a n d h a n a m  (=* r g y u), b h a v o  before b h a v a k s e p a  
as well as the cheda before t a t h a  must be dropped, the phrase marked by 
i t i  is a subordinate clause (just as the phrase ending with a b h i 1 a § a 
in 33.2). — Lit. „Just as the formerly done deed being the cause of consci
ousness, by taking its course, since it is a retribution-result of a new existence 
in a potential condition, through «becoming,» is turning its face towards the
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realization of the forcasted existence, just so by turning the ace through 
(full) existence the living world is tormented".

According to this comment the tenth stage (b h a v a) represents the 
realization of that existence which has been forcasted in the embryo and by 
former deeds. This is also the definition of B u - s t o n, op. cit. -1 a s - k y i 
r n a m - s m i n  y a n - s r i d - p a r  h b y i n - p a r  m n o n - d u - b y e d - p a s  
s r i d - p a. But in the sequel p. 36. i S t h i r a m a t i  gives an alternate ( a t l i a v a )  
explanation according to which b h a v a also consists of willful deeds which 
will be retributed in a next following existence. Cf. on the difference between 
the k a r m a  of the second and the k a r m a  of the tenth n i d a n a  p. 34.23. 
According to H i u a n  T s a n g  (LVP, p. 484) — „Reunis l a T r s n a  et 1TJpa- 
d a n a „mouillent“ les b i j a s  a k s e p a k a  e t . . .  a k s i p t a .  Des lors ils .. .  
prennent le nom de B h a v a ,  parcequ’ils sont tout proches du futur b h a v a ,  
de la future existence". And ibid., p. 500 „le k a r m a n comprend.. .  une partie 
du Bhava, le Duhkha comprend les b i j a s  mouilles". It follows that the 
b h a v a  comprises two parts, the one is realization of former deeds, the other 
is projection of a future life.

93 Tib. —  z u - b a - d a n - m a - z u - b a i  g n a s - k y i  b a r - n a h g r e- 
1 h o g - p a s ,  lit. „by being rolled in the intermediate place (between the 
places) for undigested and digested food".

94 Tib. k h a - z a s  d a n  s p y o d - p a - n a m - n a - b a  d a n  y a - n a -
b a - m a - s p a n s - p a s - k y a n . . .  The dictionary of Tse-ring-dpan-rgyal gives 
for n a m - n a - b a  —  k s a ma ,  s a m k a t a ,  a t a n k a t a ,  s a m b a d h a ,  and 
for y a - n a - b a - m i - s p o n - b a  v i s a m a - a p a r i h a r a ,  we probably must 
read — p i n d a p a t a - u p a b h o g a - a t a n k e n a  s a n k a t a - a p a r i t y a -
g e n a  ca.  In note 441 correct y a - n a - b a  instead of y a n - b a .

9° Read 33.24 — a j a v a - j a v i - b h a v e n a .
96 Lit. 33. 25 „Tormented not purified, thus others (maintain)".
97 This word has not been found by the editors, cf. their note 450. It is 

found in the text of Vasubandhu (V. f. 4. a. 3 of the Aga edition) at the 
close of the full karika I. 12. The editors apparently have expected to find 
it in 4. a. 6 where only half the stanza is repeated.

98 Read 34.8 — s a m u c c a y a - v i p a r y a s a - a r t h a k a h .  The Tib. — 
Sanscrit dictionary ( B a c o t )  g o - b s n o r - p a  = v i p a r y a s a  (probably v i p a- 
r y a ya ) .  S. Y. 40.19 — p a r i v a r t a s  ca .

99 The members are twelve, but the a k a r a s  eleven (34 .2), because 
the two last members (birth and death) have the same a k a r a ,  namely 
d u h k h a .  In a sense still more general d u h k h a  is synonym of s a m k l e s a  
and embraces all the twelve members of p r a t i t y a - s a m - u t p a d a .

100 Put 34 .20  a cheda before t r e d h a .
101 Lit. (34.23) „ s a m s k a r a  is real k a r m a ,  b h a v a ,  is (potential) 

k a r m a  in seed-condition". The sense is that real k a r m a  are only past 
deeds, the deeds of the current existence can be so called only metaphori
cally. Cp. above, note 92.

102 Embryo and sense-organs for the Y o g a c a r a  are naturally only 
„ideas" in the B e r k l e y a n  sense of the term. Therefore since the first 
explanation is open to objections S t h i r a m a t i  proposes another one.

103 Lit. 36 . 1  „Or love, attachment and existence are the pulling cause 
since through desire they are turned directly to the force ( v a s a n a )  of one 
of the two k a r m a ’s agreeing with (one’s) inclinations".

. 104 Lit. 36 .9  „three segments, of the former end, of the other end and 
of the middle part".

105 Read 3 6 .2 1 — v i j n a n e  v a s a n a . . .

044
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P art I9 Chapter V
1 s u n y a t a .
2 a b h i - s a m b a n d h a .
3 vy  a v a d a n a .
4 s a m k l e s a .
5 d h a r m a t a .
6 d h a r m a .  To this problem of the relation between d h a r m  a and 

d h a r m a t a  Maitreya-Asanga has devoted a special treatise D h a r m a -  
d h a r m a t a - v i b h a n g a .  Taking it roughly d h a r m a  is s a m s k r t a -  
d h a r m a  and d h a r m a t a  is a s a m s k r t a - d h a r m a ,  but as p a r a- 
t a n t r a = a b h u t a p a r i k a l p a  the first is at the sanys time b h r a n t i  
b h r a n t y - a s r a y a s  c a  ( = h k h r u l p a - d a n h k h r u l - g f i  a s j a m y a n -  
z a d p a  puts it). Therefore d h a r m a  is the foundation of s a m s a r a ,  and 
d h a r m a t a  the foundation of n i r v a n a .

7 Read 38 . i — s u n y a t a y a  = s t o n - p a - n i d - k y i s .  Lit. 38.7 —  „Here 
essence consists of denial of a Reality and an Unreality". — Just as a b h u t a- 
p a r i k a l p a  is the foundation of a phenomenon and the phenomenon it
self, the latter being included in this foundation, just so s u n y a t a  is the 
non-relative Absolute and the Relativity included in it, cf. below the sixteen 
varieties of the Absolute, which are not the varieties of the Absolute, — since 
the Absolute, being unique, can have no varieties, — but they are the varieties 
of that Relativity, whose subjacent counterpart is absolute Reality.

8 Read 38. 8— 9—y a t h a r t h a n u g u n a - p a r y a y a - p r a v r t t i - n i m i t -  
t am,  the Tib. corresponds to a reading p a r y a y a n u g u n a - p a r y a y a -  
p r a v r t t i - n i m i t t a m ,  in any case the p r a v r t t i  is a n u g u n a ,  but not 
the n i m i 11 a.

9 Drop the cheda after l a k s a n a t v a t  in 38. 9.
10 n i r v i k a l p a t v a ~ a b h i n n a - l a k s a n a t v a .
11 The term u p a k l e s a  is not used here (38 .10) in the sense of the ten 

u p a k l e s a s  entered in the list among the c i t t a - s a m p r a ' y u k t a -  
s a m s k a r a ,  cf. my CC, p. 102, it simply means „small oppressors" or insigni
ficant impurities", insignificant because they cannot invalidate the pure essence 
of the Absolute. It here embraces k 1 e s a and u p a k l e s a ,  cp. LVP, pp. 259, 
343, 362.

12 Drop i t i  in 38.11; it is not rendered in Tib. and seems superfluous.
lo Lit. 38 .il „And something else. By a difference of imputation of

p u d g a 1 a and d h a r m a  a sixteen-fold division".
14 s u n y a t a  as both Relativity and the subjacent Absolute.
15 v i s u d d h y - a r t h i n  = b o d h i s a t t v a « a r y a  = y o g i n .
16v i s u d d h y - a l a m b a n a  is that transcendent, pure, eternal world

which remains as the pure object of Omniscience, when all other subject- 
object relations have been set aside, cf. MAV, p. 10 .21.

17 Read 38 . 1 5  — p a r y a y a r t h a v a b o d h e  s u n y a t a y a v i s u d d h y -  
a l a m b a n a t u e n a  n i s c i t a t v a t .  Tib. r n a m - g r a n s - k y i  d o n  k h o n -  
du c h u d - p a r  g y u r - n a ,  s t o n - p a - n i d - l a  r n a m - p a r - d a g - p a i  
d m i g s - p a - n i d - d u  n e s - p a i - p h y i r .

18 Lit. 38. 15— 17 „When the meaning of synonyms is known, for the sake 
of limitation of the very pure objectivity to s u n y a t a ,  according to the 
meaning of synonyms (it must be known). When the agreat oppressors» are 
removed, its great purity appears; thus in order to produce an effort for the 
final extinction of the great oppressors, according to its division (it should 
be known)".
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19 Lit. ^Neither an Ens nor a non-Ens". The Ens has here the meaning 
of assertion.

20 Read V. 5 — a.— 5 - t h a - d a d - p a - y i n - n a - n i c h o $ - l a s  c h o s -  
n i d g z a n y i n - p a r  mi  r u n - s t e ,  instead of c h o s - l a  c h o s - n i d  
g z a n - m a - y i n - p a r  m i - r u n - s t e ,  cf. MAV, 40.7. In early Buddhism 
d h a r m a  is a momentary interconnected ultimate reality, a point-instant of 
reality, it is k s a n a  and s v a l a k s a n a ,  an extreme concrete and absolu
tely particular Ens, it is v a s t u  and p a r m a r t h a - s a t .  In the idealistic 
system, where all reality is mental, it retains the meaning of aq extreme 
concrete and particular point-instant of fnfental reality. The d h a r m a t a  
„Elementness“ is the absolute sum-total of all the particular point-instants 
of reality, its synonym is t a t h a t a. All Universals are constructions of pro
ductive imagnation (p a r i k a 1 p i t a) and therefore in themselves quite devoid 
of concrete reality ( s v a b h a v a - s u n y a ) ,  but d h a r m a t a  is moreover 
„absolutely pure" v i s u d d h a, it is transcendent (1 o k o 11 a r a) in regard 
of the phenomenal worlds; it is t a t h a t a  = p a r a m a r t h a - s a t y a ,  it is 
universal, but not abstract, since for the contemplation of the Omniscient 
Saint, it is a concrete object, a reality, therefore in this sense it is also 
p a r a m a r t h a - s a t .  Thus it is both p a r a m a r t h a - s a t  and p a r a -  
m a r t h a - s a t y a ,  but not s v a l a k s a n a ,  not the particular Thing-in-Itself. 
The d h a r ma ,  on the other hand, is not transcendent l o k o t t a r a ,  but 
it is the „pure" object ( v i s u d d h a ) ,  it is s u d d h a - l a u k i k a ,  it belongs 
to s a m v r t i - s a t y a ,  to the phenomenal world as the condition of the 
existence of particular phenomena; it is t r a n s c e n d e n t a l ,  but not 
t r a n s c e n d e n t  (to use Kantian terminology), p a r a m a r t h a - s a t ,  but 
not p a r a m a r t h a - s a t y a .  Cf. M a i t r e y a - A s a n g a ’s D h a r m a - d h a r -  
m a t a - v i b h a n g a ,  where this problem is specially treated.

21 Cf. the same example of a n i t y a ^and a n i t y a t a quoted in 
T r i m s . ,  p. 40.

22 It is sometimes very much misleading to translate d u h k h a as „misery“ 
in philosophy, i t i s d u h k h a - s a t y a ~ s a m s a r a  = s a m k l e s a .  It includ es 
empirical joy, as well as pain, it is a n i t y a t a - d u h k h a ,  cp. LVP, 480.

23 The constructor ( p a r i k a l p a * v i k a l p a  = p a r a t a n t r a )  repre
sents the Absolute in its function of constructing phenomena. The constructor 
is the particular, t r a n s c e n d e n t a l ,  Thing-in-ltself, the Absolute is the 
universal t r a n s c e n d e n t  Thing-in-ltself (if we be allowed thus to adapt 
Kantian tepminology).

24 s u n y a  without the generalising suffix means s v a b h a v a - s u n y a ,  
devoid of absolute reality or relative, it is just the opposite of s u n y a t a  
meaning absolute, non-relative reality, cf. notes to my translation of a pas
sage of MV in R o c z n i k, X, p. 19.

25 Lit. 39.8 Lit. «The fact (~tva)  of s u n y a t a  having the essence of 
„own-existence of non-existence" is thus quite established, not the essence 
of the form of existences.

26 Read 39.6 — d v a y a b h a v a h  instead of d v a y a b h a v a h ,  Tib. 
g h i s - k y i s  d n o s - p o  m e d - p a .

27 Lit. 39.6—8 „The non-existence of duality is the essence of s u n y a 
ta " , if this were separately ( p r a t i - )  specified ( n i r - d i s ) ,  the indepen
dence of the two (cases) of non-existence would follow, just as the non
existence of (two) horns on the head of a hare, but not d h a r m a t a  like 
d u h k h a t a d  i". — The Tib. translators have completely changed the phrasing 
for the sake of clearness, Pek. T. f. 47. a. 2 — d n o s - p o - m e d - p a  s t o n -  
pa i  m t s h a n - n i d - d o  z e s  d e - t s a m - z i g  b s a d - n a ,  g t s o - g f i i s -
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k y i s  d n o s - p o - m e d - p a - n i d - d u  r i - b o n - r v a  d n o s - p o - m e d -  
pa  d a n  h d r a - b a r  k h o n - d u  c h i r d - d e ,  s d u g - b s n a l - l a - s o g s -  
p a - l t a r  c h o s - n i d - g y i  n o - b o r  m i - r u n - n o ;  Lit. „If it were said that 
the essence of the Absolute is non-existence, (i. e. if the Absolute were 
a negative concept), we would understand that non-existence is asserted in 
two chief, (i. e. independent) cases, similar to the non-existence of the (two) 
horns of a hare, which is impossible, in the manner of d h a r m a t a  like d u h k- 
h a d i“. — This example proves clearly that the Tib. translators do not scru
ple completely to change the phrasing when this is required by the sense.

28 Lit. 39.8—n „Therefore it is said so: s u n y a t a  is non-existence 
of duality and the presence of this non-existence in the Constructor of 
phenomena. Because the term s u n y a t a  envelopes non-existence in (the 
compas of) existence, it is very clearly shown that its essence is d h a r m a t a " .

29 Read 3 9 .12— i t y  a t y a n t a b h a v a ,  Tib. g t a n - m e d - p a r ,  instead 
of i t y  a n t a b h a v a .

30 Read 39 . 1 5  — b h a v a s y a  a b h a v a . . .
31 p a r a m a r t h a  in the sense of p a r a m a r t h a - s a t .  Thus s Onya -  

t a * t a t h a t a  = p a r i n i $ p a n n a  is both p a r a m a r t h a - s a t  and p 'ara- 
m a r t h a - s a t y a ,  but not v a s t u ;  it is p a r a m a r t h a - s a t  only for the 
saint who perceives l o k o t t a r a  and v i s u d d h a - a l a m b a n a ,  p a r a m a -  
j n a n a - v i s a y a  ( = y e - s e s - d a m - p a i  yu 1). The a b h u t a - p a r i k a l p a =  
p a r a t a n t r a ,  on the other hand, is p a r a m a r t h a - s a t  = s v a l a k s a n a  
and v a s t u ,  the Thing-in-Itself, but not p a r a m a r t h a - s a t y a ;  it belongs 
to the phenomenal world, to s a m v r t i * l a u k i k a ,  although it is pure 
(s u d d h a), cp. above, note 20.

32 a p i c a  in 38 . 19  is rendered in Tib. by d e - l t a  m o d - k y i  da= 
t a t  ha  s y a d  a p i  i d a n i m . . .

33 a b h a v a  - r u p a t v a  = a b h a v a - s v a r u p a t v a  = a b h a v a s y a  
b h a v a h. The word t a s y a in 39 . 1 9  should not be underlined since it is 
not found in V. 5. a. 3.

34 The s u n y a t a  = d h a r m a t a  is the general attribute of a b h u t a -  
p a r i k a l p a - p a r a t a n t r a  and a b h  u t a - p a r i  k a l  pa  is the „possessor“, 
the d h a r m  in, of this attribute, cf. above, p. 153, n. 6.

35 Read 39 .24— 25—e v a  s y a n  n a . . .  ( s y a d a n n a . . .  is evidently 
a missprint).

3ti d u h k h a means what is repulsive to the Saint, i. e. the phenomenal 
world, cp. MAV, p. 168. 21 and LVP, p. 480— „tout ce que les Aryas con
sidered comme penible". The words 40.1-2 — b h a v o ’ pi  na b h a v a t i  
a b h a v o * p i na  b h a v a t i  should be printed sublined, since they are 
intended as a quotation from V a s u b a n d h u .

37 Read 3 9 .23—40.2— d v a y a b h a v o  hi (in Tib. read m e d - p a - n i  for 
m e d - n a - n i )  n a d v a y a b h a v a - s v a b h a v a b h a v a h .  t a d - a b h a v e  
d v a y a - b h a v a  e v a s y a n ,  n a b h u t a p a r i k a l p a - d h a r m a t a ,  y a t h a -  
n i t y a t a  d u h k h a t a c a ,  s a t t v a - v i p a r y a s a - s a m a r o p i t a - n i t y a -  
s u k h a - v a s t u - s v a b h a v a t v a d  b h a v o ’ pi  na  b h a v a t y  a b h a -  
v o ’ pi  n a  b h a v a t i .  Lit. „The absence of duality is not absence of the 
own-existence of the absence of duality. If the latter were absent, there 
would be just the presence of duality, but not the principle of a construc
tion of the unreal. Just so are the principles ( - 1 a) of Impermanence and of 
(phenomenal) Misery neither an Ens nor a non-Ens, because their essence 
is the ( r e a l )  absence of things eternal and blissful constructed by the 
wrong imagination of living beings". — D h a r m a  is related to d h a r m a t a  
like a n i t y a  to a n i t y a t a ,  d u h k h a  to d u h k h a t a  etc. D h a r m a  as
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s a m s k r t a - d h a r m a  is a synonym of a b h u t a - p a r i k a l p a  or 
p a r a t a n t r a ,  and d h a r m a t a  is a synonym of a s a m s k r t a - d h a r m a -  
t a t h a t a - p a r i n i s p a n n a - s v a b h a v a .  Cp. R o c z n i k, X , p. 19.

38 Read 40.5 — b h a v a e v a  a b h a v a - p r a t i s e d h a t m a k a  e v a = 
Tib. d n o s - p o  k h o - n a  d n o s - p o  m e d - p a - d g a g - p a - b d a g - n i d  
k h o n a o .

39 Read 40 . 1 0  with S. Y . —  t a s y a p i  p u n a r  d h a r m a n t a r a m  anv-  
e s t a v y a m  i t i  a n a v a s t h a - p r a s a n g a h .

40 Lit. 40.8— 10 „The d h a r m a t a  by having an essence separate from 
d h a r m a becomes just another d h a r m a, like a d h a r m a other than it. 
But one d h a r m  a cannot be the d h a r m a t a  of another d h a r m  a; there 
will be necessity of finding another d h a r m a for it also, thus there will be 
a n a v a s t h a  (no end)".

41 s u n y a  means „void" in the sense of „devoid" of absolute reality— 
s y a - b h a v e n a - s u n y a ,  or „relative" as the „long and the short", 
d i r g h a - h r a s v a - v a t ,  but s u n y a t a  is the general attribute of all things 
relative, it is not itself s u n y a  or relative, it is that unique foundation of 
non-relative, absolute reality which underlies all relative particular things. 
From this point of view s u n y a  means „relative", s u n y a t a  the „non- 
relative foundation of all things relative. This meaning is given to s u n y  a t a 
only in the Y o g a c a r a  system. Cp. my article in the R o c z n i  k, X, p. 19. 
In the Madhyamika system, as already stated, the s u n y a t a  means Relativity, 
absence of every absolute reality in itself, denial of the Thing-in-ltself, 
denial of the absolute Particular as well as of the absolute Universal.

43 a t h a v a .
43 Lit. 40. 19— 21 „Or the object is a pure object, because it must be 

purified. The things own-essence being object-made does not bring purity, 
because of the absurdity of the purity of all living beings". — Pure means 
clear of phenomenal impurity, traascendent or absolute.

44 Read 4 0 .22—23—yo . .  t a t t v a - a n y a t v a m  n a v y a k a r o t i  = Tib. 
d e - n i d - d a m  g z a n - d u  l u n - m i - s t  o n - p a  g a n - y i n - p a  (Peking T. 
has g a n  1 i n - pa).

45 Lit. 40. 21— 24 „lf unutterable as to being other or non-other, how is 
it that the Jaina theory is not resorted to? Indeed that one who does not 
determine the thisness or otherness of a thing, of a reality, he takes his 
stand on Jainism. The s u n y a t a  is not a thing, therefore there is no such 
fault". The Jainas maitained that the Absolute —  a v a d h l k r t a - v a s t u  — 
being the Universal Thing-in-ltself includes also a Universal (v a i r u p y a m), 
cp. TS, p. 488.

46 Read 4 0 .25— a b h a v a - s v a b h a v a - l a k s a n a  c a  a d v a y a - l a k ?  
a n a  ca,  Tib. d n o s - p o - m e d - p a i  n o - b o - n i d  k y i  m t s h a n - n i d  
da n  m i - g n i s - k y i  m t s h a n - n i d - d e .

47 Lit. 40. 24— 26 „And thus this s u n y a t a  has an essence of non
existence, and an essence of the reality (subjacent to this) non-existence 
and an essence of non-duality (of object and subject) and it is thoroughly 
illucidated as having the essence of being quite free from thisness-otherness".

48 The difference between the two varieties of the omniscience of a 
Buddha ( s a r v a j n a t a  and s a r v a - a k a r a - j n a t a ,  g z i - s e s  and 
r n a m - s e s )  on one side, and the omniscience of a Saint or Bodhisattva in the 
last stages of his career, on the other, is insignificant, cf* MAV, p. 5 . 15. The
refore the Saint here also means the Buddha.

49 Read 41 . 4  (according to E . O) — p r a s i d d h i h  instead of k I r t a n a ,  
Tib. g r a g s - t e .
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, 50 Read 41.6— p a n c a k a m  y a t h a  p r a d h a n a m ,  as in the MS and Tib.
j i - s k a d - m o s - p a .  Lit. 41.6—7 „Just as these five synonyms, the principle 
ones, have been mentioned in metrical form, just so other synonyms also, 
here unmentioned, can be added from scripture".

51 Read 41.8 — a n i r o d h o  instead of n i r o d h o ,  Tib. m i - h g a g -  
p a  - n i d.

52 Read41.9— 10 — n a i t ' e ’r t h a b h i n n a t v e ’jpi s a b d a  g a u n a h, the 
translators into Tib. have simplified, as if the text had been n a  te  s a b d a h  
k a 1 p a n i k a h. The translation of k im  t a r  h i is included in m a - y i n - k y i .

53 Lit. 41 .9— 10 „There being a difference of sense, these words are not 
metaphors, but what? they agree in the (general) sense". — The editors had 
no right to change the reading of the MS so radically. The general meaning 
of s u n y a t a  is „one undifferentiated Whole of the Universe" or Monism. 
Just as the a b h u t a - p a r i k a l p a = p a r a t a n t r a  Element represents the 
„extreme concrete and particular", the Thing-in-Itself ( s v a l a k s a n a -  
p a r a m a r t h a - s a t ) ,  just so s u n y a t a  represents the extreme abstract and 
universal ( s a m a n y a - l a k $ a n a ,  p a r a m a r t h a - s a t y a ) .  But although 
being abstract, s u n y a t a  is, so to speak, a „concretion" (to use Berkley's 
expression) of the Totality of the particulars of the Universe and in this 
sense it also represents a concrete thing. It is consequently both p a r a 
m a r t h a - s a t  and p a r a m a r t h a - s a t y a ,  whereas a b h u t a - p a r i k a l p a  
or p a r a t a n t r a  is p a r a m a r t h a - s a t  without being p a r a m a r t h a -  
s a t y a .  (The Jainas accused the Thing-in-Itself of the Buddhists of being 
also an abstraction, cp. TSP, p. 488, the non abstraction would thus be also 
an abstraction, just as there is a s u n y a t a  of s u n y a t a  in the sense of 
Relativity of Relativity (cf. my CN, p. 49). The term p a r y a y a  expresses 
both synonym and homonym ( a r t h a - a b h i n n a t v e  s a t i  s a b d o  b h i n -  
nah,  s a b d a - a b h i n n a t v e  s a t i  b h i n n o ’r t  h a h), but synonym alone is 
here meant. However there is also a difference of meaning between the five 
synonyms, but a slight one. They are a r t h a - b h i n n a t v e  s a t y  a n v a r -  
t h a h ,  i. e. expressing the same general meaning. They are y a u g i k a -  
names, i. e. the analysis of the names themselves reveals their identity of 
meaning, since they are a n v a r t h a h ,  not g a u n a h ,  not metaphors as 
e. g. the moon and the damzel’s face agree only metaphorically, as a r u p a k a -  
figure, the t e r t i u m  c o m p a r a t i o n i s  being their refreshing action, the 
moon by itself does not mean a damzel’s face. The 4th and 5th synonyms 
put a stress on the meaning of transcendent (1 o k o 11 a r a), but this is also 
a y a u g i k a meaning implied in the meaning of „one undifferentiated 
W hole". Thus s a m a r t h a  here means the identity of the general meaning, 
a r t h a - b h e d a  its different shades. The editors were not justified in changing 
g a u n a  into k a  1 p an  i ka, even although the Tib. translators had done it. 
This is an eloquent example of how misleading a retranslation or restitution of 
a text can sometimes be. Translators uniformly translate e. g. such a term as 
d h a r m a = c h o s ,  but phrases are usually translated according to their sense, 
the translation being at the same time an interpretation.

54 b h u t a usually means „what has happened" as well as a „living 
creature"; here it means „true", it is rendered in Tib. by y a n - d a g = Sanscrit 
s a m y a g .  k o t i  means „highest point" and also crore. Cp. LVP, p. 745 ff. 
In poetical works and sutras it can have the meanings of both „highest truth 
and „crores of living beings", the one will be direct, the other a metaphor. 
I do not think there is much difference between t a t h a t a  and b h u t a - t a -  
t h a t a ,  if we reject the metaphor; the interpretation b h u t a t a  c a  t a t h a t a  
c a is of course also possible, but I doubt whether it is always necessary.

049
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56 Read 4 1 .is— 19—j n e y a v a r a n a - v i s u d d h a - j n a n a - g o c a r a t v a » t  
(better than v i s u d d h e r).

56 j n a n a ,  Tib. y e - s e s  (not s e s - p a ) .
57 Read (with the MS) — a n a n y a r o p a  instead of a s a m a r o p a ,  the 

meaning is the same and the Tib. translators have translated according to 
sense.

58 v i p a r y a s a - v a s t u  „a point of mistake" is the same as v i p a -  
r y a s a  simply, therefore v i p a r y a s a - a v a s t u t v a t  is the same as 
v i p a r y a s a - a b h a v a t .  The Tib. translation is according to sense. On the 
identification of logic with error cp. B o d h i c a r y a v . ,  IX. 2.

59 Read 41 . 22—n i r o d h a t instead of v i r o d h a t.
60 Read 41 .23— n i r o d h a instead of v i r o d h a.
61 It is nevertheless called a s a m s k r t a  in 4 1 .s; the Hlnayana realistic 

conception of s a m s k r t a  and a s a m s k r t a  is evidently aimed at in 41.24.
62 j n a n a  = y e - s e s .
63 s a m y a g - d r s t i  evidently refers here to the Hlnayana theory of 

real d h a r m a s.
64 Read 4 2 .5. — s a m y a g - v i m o k s a ,  Tib. r n a m - p a r - t h a r - l a  

instead of s a m y a g - v i m u k t i  (E. O.).
65 s a m y a g - v i m o k s a  and j n a n a  are a d v a n d v a  -compound, 

j n a n a * y e - s e s  absolute knowledge, „direct, mystic intuition of the trans
cendent Absolute", „Omniscience".

66 v i b h a v a y a n = p r a d a r s a y a n ,  Tib. b s t a n - p a .
67 It is clear from that passage that a l a m b a n a  means h e t u  and 

h e t u is used in the sense of s a m a v a y i - k a r a n a .
68 Cf. AK, I .20. The Vibhasa gives eleven etymological explanations of 

d h a t u  of which the principal mean „family, lineage" and „mine". A poly
metallic mine is evidently understood, since Vasubandhu speaks of a place 
in which many „families" of metals, iron, brass, silver and gold are found. 
Just so the human individual is composed of Elements of many families, 
physical, mental etc. Every d h a t u  is at the same time a d h a r m a „Ele- 
ment". The 75 d h a r m a s  of the Sarvastivadins are distributed in 18 dha-  
tus.  v i j n a n a  ( * c i t t a  = ma n a s )  is one item in the d h a r m a - classifica
tion, but it is divided in seven items in the d h a t u - classification; the 
d h a r m a h  are one item in the d hatu-classification  and include 64 d h a r 
ma s  of the d h a r m  a-classification. The usual definition of d h a r m  a is 
s v a l a k s a n a - d h a r a n a d  d h a r m a h  and s v a - s v a b h a v a - d h a r a -  
n a d  d h a r m a h .  The definition of a d h a t u  is similar. Indeed, e. g. r u p a -  
d h a r m a  ^Element colour" and r u p a - d h a t u  „family-component of colour" 
would be similar. But here d h a t u  is defined as the point of reality sup
porting its own particularity and the secondary qualities of Matter (u pa- 
d ay  a, b h a u t i k a ) ,  the primary qualities of Matter ( m a h a - b h u t a n i )  are 
evidently also included.

Lit. 42.14 „The Constructor of phenomena is Universal Oppression; 
when it is rejected, there is purity".

70 Read 4 2 .14— 15 —  s a m k l e s a - v i s u d d h y - a v a s t h a y o r  a p i
s u n y a t a m  v i h a y a  n a s t y  a n y a d  y a t  s a m k l i s y a t e  v i s u d d h y -  
a t e  va. The Constructor of unreality — a b h u t a - p a r i k a l p a —is here 
equalled to s a m k l e s a  or phenomenal apperance. In other passages, e. g. 
in stanza 1.2, it is declared that it has no duality ( d v a y a m  t a t r a  na  
v i d y a t e), it therefore represents the Absolute. This is because, according 
to the accepted terminology, it is both b h r a n t i h  and b h r a n t e r  
a s r a y a s  ca,  it can be both impure and pure ( a £ u d d h a h  s u d d h a
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e v a c a  = d a g - m a - d a g ) ,  just as s u n y a t a  is both Relativity and Abso
lute, i. e. the superimposed Relativity and the subjacent Reality.

71 Read 4 2 .16 — t a s m a t  s a m k l e s a - v i s u d d h y -  a v a s t h a -  
d v a y e ’pi  s u n y a t a i v a . . .  lit. „Therefore in order to show that in both 
conditions, of oppression and purification, there is s u n y a t a  alone which 
is being oppressed and purified, he says".. .

72 Read 4 2 .21—s a m a 1 a v i m a l a  c a  y a. S. Y .’s emendation is in con
flict with versification.

73a s r a y a - p a r a v r t t i  = g n a s - g y u r - p a .
74 Lit. 43.2— 4 „Thus in regard of s u n y a t a  the view of (being) 

oppressed or pure is relative, since being resplendently pure by nature, it is 
impure not by itself". The Labrang commentary (f. 12.b. 2.) says „it is resplen
dently pure, because it includes all d h a r m a s  and elicits D h a r m a - k a y a  
and D h a r m a t a".

75 Read 4 3 .16— 17 . . . v y a v a s t h a p a y a t i  t a s y a  s v a b h a -  
v a n t a r a - v i k a r a - v i k a r i - d h a r m a - n i v r t t i r  n a s t i ,  y a s y a  t v 
a g a n t u k a m  t a d - u b h a y a m  t a s y a p i  n a s t i .  Tib. . . .  r n a m p a r  
h j o g - p a - d e - n i  r a n - b z i n - g z a n - d u - g y u r - p a s  g y u r - b a i  c h o s  
b z l o g - p a r - m a - ( h ) g y u r - g y i ,  g a n - l a  d e  g n i - g a - y a n  g l o - b u r -  
y i n - p a  ( d e ) - l a - n i  m a - y i n - t e .

'6 Lit. 43. 16— 17 . . .  „(that one who) establishes (this), for him there is 
no cessation of the changing d h a r m  a through its change into another 
essence, but for that one for whom both ( s a m s a r a  and n i r v a n a )  are 
accidental, for him also there is no (cessation, i. e. no nirvana)". —  One of 
the main tenets of Hlnayana is that nirvana is transcendent to samsara; 
against this Mahayana maintains that samsara is immanent to nirvana, the 
first is an accidental impurity upon the latter.

77 v i k a r a - d h a r m a t a  in 43. is evidently means the same as v i k a r a- 
d h a r m i n l t v a  in 4 3 .6, lit. „Therefore this ( s u n y a t a )  does even not 
touch the possession of the quality of change", or „does not touch the 
d h a r m a t a  of change".

78 Read 4 3 .20—a p a r o ’pi  p r a b h e d a h  = Tib. g z a n - y a n  r a b - t u -  
d b y e - b a ;  V.  6. a. 1 g z a n - y a n .

79 A passage is found in the P a n c a - v i m § a t i - s a h a s r i k a  
P r a j n a p a r a m i t a - s u t r a ,  but neither in the number of items nor in 
their definition does it agree with the sixteen items of MAV, cf. O b e r m i 11 e r 
in JH Q, IX, p. 172 ff.

80 s u n y a t a  means with the Yogacaras both the phenomenal Relati
vity of every separate Element of existence and the absolute Reality of its 
foundation. The first four varieties refer to things, the remaining ones are 
varieties of cognition, cp. below, p. 44.18.

81 Read 43.25— s u n y a t a  instead of s u n y a t a y a h ,  Tib. c h o s -  
t h a m s - c a d  g n i s - m e d - p a i  n o - b o - n i d - k y i - p h y i r  s t o n - p a -  
n i d - n i  s p y i - m t s h a n - n i d - d e .

82 Lit. 43.25 „The s u n y a t a  is a universal essence, since all the 
d h a r m a s  have an essence of non-duality '.

83 v i b h a v a y i t a v y a  44 . 2 = g z i g ( s ) - p a r - b y a - b a .
84 Read 4 4 .3—4— b u d d h a t v a - s i d d h i - v i m o k s a - p r a p t i - .  It 

is advandva compound = T i b .  s a n s - r g y a s  - sa  h g r u b - p a  d a n  
r n a m p a r - t h a r  - p a - t h o b - p a i .  The eight v i m o k § a s ,  cf. MVyut.,
§ 7°. _

80 Read 4 4 .5—t a d - a n a n t a r a m  t a d - a d h i § t h a n a s y a . . .  Tib. 
d e i  h o g - t u . . .  d e i  g na s .
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86 The cheda in 44.6 before b h o k t u r should be dropped or replaced 
by half a cheda; in the Tib. translation the two following compounds are 
included in the forgoing phrase.

87 s u n y a t a  meaning both phenomenal relativity and the subjacent 
non-relativity.

88 Read 44.8 with S. Y. —  a d h y a t m i k a y a t a n a i r  a r a b d h a  = Tib. 
n a n - g i  s k y e - m c h e d - r n a m s - l a s  b r t s a m s - s o .

89 The Hlnayanists are referred to despicably by this designation, 
because, as is seen from the context, although they do not admit the reality 
of a Soul they replace it by the ultimate reality of the Elements (d h a r m a s), 
they are p u d g a l a - n a i r a t m y a - v a d i n s ,  but not s a r v a - d h a r m a -  
n a i r a t m y a - v a d i n s .

90 a b h i m a n a .
91 Read 4 4 . 12— b a h y a n a m  i t i  (b h a § y a and t i k a). Tib. has p h y i- 

r o l - g y i - r n a m s - s o .
92 r u p a - a y a t a n a  ( a y a t a n a  Ns 7) is constituted by colours and 

shapes (or lines), v a r n a h  s a m s t h a n a m  e v a  ca.
93 d h a r m a - a y a t a n a ,  a y a t a n a  Ns 12, „non-sensuous objects".
94 Read 44 . 1 3  — te  v i s a y a - b h a v e n a  ( b h o j y a h ) .
95 J^ead 44 . 1 3  — b h u j y a n t e * T i b .  b z a h - b a r - b y a - b a .
96 Read 44 . 1 6  after s u n y a t a  insert a d h y a t m a - b a h y a - s u n y a -  

t e t i. The Tib. 11 k a Peking ed. omits these words, but the b h a s y a has them.
97 Read 44.16 —  s a r v a t h a  s a t t v a . . .  = t h a m s - c a d - d u  s e ms- 

c a n . . .  instead of s a r v a  = s a t t v a .
98 Read 44 . 1 7  —  p r a t i s t h a - v a s t u  instead of a s r a y a - v a s t u .
99 Lit. 4 4 . 19— 21 „Thus to this meditator, the Bodhisattva, whose attention 

is directed by a discursive ( s a v i k a l p a k a )  mental act of attention 
(directed) upon the Relativity-Reality ( s u n y a t a )  of the fourfold cognizable 
things, to him another objectivizing prejudice arises".

100 Lit. 44. 21— 26 1) „By what s u n y a t a - knowledge these outer and 
inner bases are being intuited as s u n y a, the (presence) in it of the object- 
subject habit and 2) just this idea ( v i k a l p a )  having here the ultimate 
form, namely „in what manner by s u n y a t a - j n a n a  it is intuited", by 
minutely investigating these two varieties of idea which are the illusive object 
in the yoga-stages, the s u n y a t a - s u n y a t a  and the p a r a m a r t h a  
s u n y a t a  are respectively specified, by dropping the words j n a n a and 
a k a r a "  —  i. e. s u n y a t a - s u n y a t a  instead of s u n y a t a - j h a n a - s u -  
n y a t a  and p a r a m a r t h a - s u n y a t a  instead of p a r a m a r t h a - a k a r a -  
s u n y a t a .  The 5th the and 6th varieties of Relativity-Reality refer 1) „to the 
knowledge which cognizes Relativity, i. e. to the Relativity of the cognition 
of Relativity and 2) to „the manner in which it is cognized", these words 
referring to the fact that the cognition of s u n y a t a  represents the Highest 
Truth ( p a r a m a r t h a k a r a  = p a r a m a r t h a - s a t y a ) ,  but it is the Highest 
Truth only when realized in direct mystic intuition. When considered ab
stractly in discursive thought it again becomes relative as affected by the 
subject-object relativity. Cf. my B. N i r v a n a ,  p. 49.

101 Read 45.2 — y a t h a  d r s t a m . . .
102 Read 4 4 .26—45 . 1  — t a d - g r a h y a - g r y h a k a - b h a v e n a ,  instead 

of g r a h y a - g r a h a k a - a b h a v e n a ,  Tib. g z u n - b a - d a n - h d z i n - p a i -  
d n o s - p o - d e  s t o n - p a - n i d - n i .

103 Lit. 44. 26—45.1 „Or knowledge is here called Relativity ( s unyat a ) ,  
because s u n y a t a  is its object; the devoidness from this object-subject- 
relation is s u n y a t a - s u n y a t a " .
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104 Lit. 45.1—3 „And the inner bases, etc. how perceived by this 
s u n y a t a - knowledge this is here the Highest Thing, thus the s u n y a t a  
in respect of this form is the s u n y a t a  of the Highest Thing".

105 p r a t i p a d y a t e  = s g r u b - p a .
106 Read a cheda before y a d a r t h a m  in in 45.6 and drop it before, 

t a s y a.
107 v i b h a v a n a  = g z i g ( s ) - p a  minutely critically to examine and 

repudiate, „wegdenken", „weginterpretiren" (?).
108 45. li p r a b h a v a y a t i * = p r a t i p a d y a t e  = b h a v a y a t i = b s g o m -  

pa  = b s g r u b - p a ;  b h a v a n a  and a b h y a s a = k a r m a = v a s a n a = s a m -  
s k a r a  are very closely related notions, g o m s - p a  d a n  s g o m - p a ,  
l a m - l a  s b y a r - n a  d o n - g c i g  yin.

109 The degrees of sanctification or purification imply p a r i j n a n a, 
p r a h a n a  and vi  s u d d  hi,  i. e. thorough comprehension of phenomenality, 
liberation-rejection of the bonds of phenomenality and Final Deliverance or 
Transsubstantiation which implies the attainment of miraculous powers.

110 The a s a m s k r t a  or N i r v a n a  is here characterized as relative, 
evidently not in the Madhyamika, but in the Yogacara sense, as an ultimate 
transcendent reality in which the unreality of the phenomenal worlds is 
immanent.

111 This is the b o d h i - c i t t a - u t p a d a  = s e m s - b s k y e d ,  „creative 
effort for Enlightment (as E. Obermiller translates). The consequence of such 
a vow is life (notwithstanding the annihilation of all k a r ma )  in the 
highest immaterial heavens and transcendent existence for the weal of 
all living creatures in a p r a t i s t h i t a - N i r v a n a .

112 The MS reads 45 . 18  —  s r a v a k a - b o d h a u ,  the Tib. corres
ponding to s r a v a k a - b h u m a u ,  the meaning is the same.

lla Lit. 45. 17— is. „Indeed he does not reach enlightment when he 
forsakes s a m s a r a ,  he remains permanently in the s r a v a k a - b h u m i .  
His s u n y a t a  is s u n y a t a  without bottom and top".

114 Read 45.23 — k u s a l a - m u l a m  na  k s a t a v y a m  m a y a ni r u-  
p a d h i - s e s e  n i r v a n e ’pi.

115 Drop the cheda after s i d h y a t i  and put one after a b h a v a t .  
Read 46. l— 2— s a s r a v a - d h a r m a  v i p a k a b h a v a t .  Instead of v i p a k a- 
k a y a s y a  read simply v i p a k a d .  According to S. Y . the word k a y a  
is found in the MS, according to Tucci it is absent, k a y a  would be 
sk u  not lu s  in Tib. There is no word at all corresponding to a t i 
ta n  am in Tib. The editors have perhaps mistaken the h d a s - r n a m s -  
k y i  of b c o m - l d a n - h d a s - r n a m s - k y i  for a separate word.

116 Read 46 . 2  — b u d d h a n a m  b h a g a v a t a m  a n a s r a v a - b h a -  
v a s y a  d h a r m a - k a y a s y  a n i r u p a d h i s e s a - n i r v a n a - d h a t a v  
a p i  s a m t a n a n u c c h e d a  i t i  s i d d h a n t a h .  Lit. 46 . 2  „It is (our) 
established dogma that the immaculate Reality, the d h a r m a - k a y a  of our 
Lords the Buddhas is not interrupted in its continuity even in the Nirvana 
in which there is no rest (of the s k a n d h a s)".

117 Read 46.15— 16— s u n y a t a  l a k s a n a - s u n y a t e t y  u c y a t e .
118 p r a p a d y a t e  is apparently here synonym to p r a t i p a d y a t e  

(both are rendered by s g r u b - p a r - b y e d )  and to b h a v a y a t i  = b s g o m -  
p a „realize or create mentally", to make the „c i 11 a - u t p a d a"

119 Read 46 .23  — t a s y a  s u n y a t a  s a r v a - d h a r m a - s u .  n y a t e t y  
u c y a t e ;  put a cheda before t a s y a .

120 The Tib. here has s e s - pa not y e - s e s  which usually corresponds 
to j n a n a  in the meaning of a mystic vision of the Absolute, but the tran
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slators evidently assumed that b a r - c h a d - m e d - p a i  s e s - p a  is just 
y e " s e s>

121 Lit. V. 6. b. 6 „What is here s u n y a t a ?  The unreality of pud-  
g a l a  and of d h a r m a s  is here s u n y a t a .  Of this unreality the reality 
is a s u n y a t a  different from it". There are thus two s u n y a t a ’s ( =par i -  
n i s p  a n n a ’s), pure and impure. The first is Absolute Reality, the other 
the unreality (phenomenality, relativity) immanent in the first and concealing 
its purity. In the same sense there are two p a r a t a n t r a ’s, pure and impure.

122 The first ( p u d g a l a - s u n y a t a )  is Hlnayana, the second ( s a r v a -  
d h a r m a - s u n y a t a )  is Mahayana. The third variety ( s a d b h a v a - s u n y -  
at a)  is Vijnana-vada.

123 d n o s - p o - m e d - p a  = s v a b h a v a - a b h a v a .
124 a p a v a d a  = s k u r - b a - h d e b s - p a .
325 It should not be forgotten that the Individual is constituted by the 

run of those separate Elements ( d h a r m a s )  which together constitute its 
subjective and objective Elements. The external world of the Individual, his 
„receptacle“ world is also included in him. Hlnayana denies the concrete 
separate reality of the assemblages of such Elements, their „concretion“ 
(to speak with Berkley), but maintains the reality of the separate Elements 
themselves. The Mahayana makes a further step, lays stress upon the Rela
tivity ( p r a t i t y a - s a m u t p a d a )  of all these Elements without exception, 
interprets their interdependence ( p r a t l t y a - s a m u t p a n n a t v a )  as their 
Relativity ( d l r g h a - h r a s v a - v a t ) ,  as their u l t i m a t e  Unreality. The 
Madhyamikas abide by this Relativity, without admitting any subjacent ulti
mate Reality. The Yogacaras establish the reality of the subjacent Absolute 
which being spiritual leads them to a denial of Matter, to subjective Idealism 
and strict Monism ( a d v a i t a ) .

126 Read47.7—8— t e § a m  m a d h y e  d v i v i d h a  s u n y a t a  k u t o ’n t e  
v y a v a s t h a p i t a * T i b .  d e - d a g - g i  n a n - n a s  s t o n - p a - n i d - r n a m -  
p a - g n i s  c i i - p h y i r  t h a - m a r  r n a m - p a r - b z a g  c e - n a .  It is not 
clear wherefrom the a d h y a t m a ,  p. 47.8, comes; it could be a misinter
pretation of n a n - n a s ,  which I find in my copy of the Peking T., v. 48, 
f. 52. b. 6, but the editors in note 633 read g a n - n a s  in the place of my 
n a n - n a s ;  g a h - n a s  however is possibly a missprint. Lit. „Whatfore are 
the two varieties of s u n y a t a ,  (i. e. the 15th and 16th variety) established 
at the conclusion among these, (i. e. in addition to the fourteen preceding 
varieties)?" The question has a foundation inasmuch as these two last varie
ties are, properly speaking, no varieties at all, but only a repetition of the 
general definition of s u n y a t a  as layed down in stanza 1.13, a definition 
moreover which is split in two parts, a negative one and a positive one. Thus 
the two last varieties represent something which is implied in every one of the 
fourteen preceding ones. V a s u b a n d h u  explains that this is done in order 
to emphasize the general trend of all the system of the varieties of the Absolute. 
Like the whole treatise it is directed against the exagerated scepticism of the 
Madhyamikas and the exagerated realism of the Sarvastivadins and Sautran- 
tikas. In establishing a new classification and a new interpretation of the 
modes of the hidden Absolute in accordance with its new definition Asanga 
in the two last modes repeats only the general definition which embraces all 
the modes. This corresponds to the old Indian method of counting in a system 
the general and particular items together as if they were all on the same 
level.

127 n i r - d e s a, the Tib. has simply b s t a n - p a i - p h y i r .
128 s u n y a t a .
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129 u c y e t a  = n i r - d i s y e t a .
130 s u n y a t a ,  lit. „that the s u n y a t a  would be mere non-existence". 

The Yogacaras always accuse the Madhyamikas of nihilism, according to them 
they maintain that s a r v a m  s a r v e n a  n a s t i ,  cf. B o d h .  b h u mi ,  p. 43, 
but the Madhyamikas energetically protest, they say that they are maintainers 
of general Relativity, not nihilists, s u n y a t a - v a d i n a s ,  na t v a b h a v a -  
v ad in ah.  S u n y a t a  is relativity, as the long and the short, and the 
Madhyamika’s absolute is all-embracing Relativity, without any subjacent 
reality of the Absolute.

131 Lit. 47. 16— 19 „Here, among the internal bases, which in their essence 
are maturity-consciousness (and) which simpledons agree (to take as) the 
Enjoyer; the non-existence in them of the Enjoyer, -oi the concrete Individual 
(p u d g a 1 a), and of the eye, etc. which have the essence of things constructed 
by imagination; (this non-existence) and the ultimate reality (subjacent to) 
this non-existence, are the subjective S u n y a t a " .

132 Under r u p a d i ,  a y a t a n a N s 7 ,  included is also d h a r m a y t a n a ,  
ayatana Ns 12; cf. 3 2 . 2  and 16. l— 2.

133 Lit. 47. 19— 21 „The non-existence in the external bases, which in their 
essence are appearance of intimations of colours, etc., which simpledons agree 
to (call) „enjoyed objects", (the non-existence in them) of one’s own food, of 
the colours, etc., which in their essence are constructed by our productive 
imagination, and the reality (subjacent) to this non-existence is the objective
s u n y a t a " .

134 Read 4 7 .22 (with S. Y.) — t a s y a  s a r i r e  d e h e  b h o k t u h  = Tib. 
d e i  l u s - t e ,  k h o g - p a - l a  z a - b a i . . . , c f .  above, 4 4 . 15. It is not clear 
on what foundation the word a b h y a n t a r e  has been introduced into the 
text, the Tib. has no equivalent.

135 Lit. 47. 22—24. „The non-existence in the body, in the corpse, of the 
Enjoyer, of the Individual and of the sense-data imagined by simple people, just 
as of the body (itseli) and the ultimate reality (subjacent) to that non-existence 
is the inner and outer s u n y a t a " .

136 I. e. the conceptual k n o w l e d g e  of Relativity is also relative as 
well as Relativity itself and its subjacent ultimate Reality. I do not find in 
H i u a n - T s a n g  this exceedingly important confession, cp. LVP, p. 658, 
743 ff., cp. the following note.

137 Read 4 7 .25—4 8 .2— s u n y a t a - j n a n e  p a r a m a r t h a k a r e  c a p i  
j n a t r a  a k a r a - g r a h a k a - p u d g a l e n a  c a  p a r i k a l p i t a - l a k $ a -  
n a y o h  s u n y  a t a - j  n a n a s y  a p a r a m a r t h a k a r a s y  a c a b l \ a v a s  = 
s t o n - p a - n i d - s e s pa  d a n  d o n - d a m - p a i  r n a m - p a - l a - y  an,  £ e s- 
p a - p o - d a n ,  m a m  p a - h d z i n - p a - p o i  g a n - z a g - d a n ,  k u n - b r t a g s -  
p a i  m t s h a n - n i d  . s t o n - p a - n i d  £ e s - p a dan,  d o n - d a m - p a i -  
r n a m - p a i  d n o s - p o  m e d - p a - d a n . . .  Lit. „The absence in the cogni
tion of s u n y a t a  and in the concept o f p a r a m a r t h a  of the cognition 
of s u n y a t a  and of the concept of p a r a m a r t h a  in their imagined 
essence, (imagined the first) by the cognizer, (the second) by the individual 
realizing the concept".. / In other words, „the conceptual cognition of the 
Absolute is itself relative and the concept of the non-relative Absolute is also, 
as a matter of fact, relative, as long as they are ideas constructed by abstract 
thought and not things intuited directly in a mystic experience".

138 s a m s k r t a  = p a r a t a n t r a .
139 The predicate n i r d i § t a h is at 4 8 . 1 1 .
140 Read 48 . 5  — s a d h a n a - p r a y o j a n e s u  = b s g  r u b - d g o s - p a -  

r n a m s -  a (instead of s i d d h i  = g r u b - p a ) .
H . Ujep6aTcxoft 11
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141 Read 48.8 — s a m s k r t e  v a or s a m s k r t o  va,  Tib. h d u s - b y a s -  
k y a n ( s a m s k r t a  = p a r a t a n t r a ) .

142 Read 48.8— 9 — p a r i k a l p i t a  a t m a i v a  n a s t i  = k u n - b r t a g s -  
pa i  b d a g - n i d m e d - d o .  In this passage a t m a n  = s v a b h a v a ,  cf. MV, p. 
437.4 The first clause refers to p u d g a l a - n a i r a t m y a ,  the denial of the Soul 
as a separate Element, the second to d h a r m a - n a i r a t m y a ,  the denial of 
ultimate reality ( a t ma  = s v a b h a v a )  in every s a m s k r t a - d h a r m a .  The 
first implies the ultimate reality of all d h a r m a s ,  s a r v a s t i - v a d a  or 
Pluralism. The second denies their ultimate reality altogether and wit
hout exception, it is the radical scepticism of the Madhyamikas, s un ya v a da .

143 Lit. 48.4—li „Now for which aim the Bodhisattva realizes (creates 
in diought), in them, in the Dependent etc. up to in all the Buddha attri
butes, whose aim is to create the Bodhisattva, the non-existence of the 
p u d g a  1 a and of those d h a r m a s  which are p a r i k a l p i t a - l a k s a n a  
and the existence of this non-existence (are indicated) in due order as 
s a m s k r t a - s u n y a t a  up to s a r v a  ( b u d d h a )  d h a r m a - s u n y a t a .  
Indeed there is no owner, or propelling individual, for the s a m s k r  ta;  nor is 
there in s a m s k r t a  any real (ev a) a tm  an which is imagined ( p a r i 
k a l p i t a )  by stupid people; in short for an antidote against all grips of 
thought-construction and for the revelation of the intention of all sutras these 
sixteen s u n y a t a s  which are not common with the s r a v a k a s  have been 
described for the Bodhisattvas“.

144 Read 48 . 1 2  — p r a d a r s i t a m ,  Tib. r a b - t u - b s t a n - t o .
145 Read 4 8 . 16— n i h s a r a n a t m a k a - j n a n o t p a d a n a r t h a m  = n e s -  

p a r - h b h u n - b a i  b d a g - h i d - d u  s e s - p a r - b y e d - p a i - p h y i r - r o ;  
I presume that this is here said in the sense of y e - s e s - b s k y e d - p a r -  
b y e d - p a i - p h y i r - r o .

146 Read —  s v a-p a r a r t h a - r u p a - d h a r m a - k a y a - s a m p a t - p r a -  
k a r s a h ;  MS and S. Y. have s v a - p a r a t m a n o . . . ;  the Tib. has b d a g -  
d a n - g z a n - g y i  g z u g s d a n - c h o s -  k y i s k u . . .  probably instead of 
b d a g - d a n - g z a n - g y i  d o n - g y i  g z u g s - d a n . . .  S. Y . moreover cor
rects s u n y a t a - b h a v a n a y a h  p r a p y a  i t i  for the simple b h a -  
v a n a d  i t i  of the MS. Cf. MSA, IX. 65 and O b e r m i l l e r ’ s 
B u s t o n, I. 129. — Lit. 48. is— 20 „The indication of this has moreover the 
aim of indicating that from meditation on s u n y a t a  comes the highest point 
of perfection of the r u p a - k a y a  and d h a r m a - k a y a  for one’s own 
and for another’s sake".

147 Read 48 . 2 1  —  i ty  a n a n t a r o k t a - a d h y a t m a - s u n y a t a d i s o -  
d a s a - b h e d a - a k a r o  v e d i t a v y a h  = Tib. z e s - b y a - b a  d a n  n a n -  
s t o n - p a - n i d - l a - s o g s - p a - b c u - d r u g - d b y e - b a - b s a d - p a - m a -  
t h a g - p a - r n a m - p a  y i n - p a r  5 e s - p a r - b y a o .  ,

148 Read 48 .25 — s v a b h a v a - v i s u d d h a - b h a v a s  c-a (separated 
from the preceding compound).

149k l e s a  stands here evidently for s a m k l e s a  and s a m k l e s a  is 
the same as d v a d a s a - n i d a n a .

150 s a m k l e s a .
151 b h a v a n a  „profound meditation" involving the idea of mental crea

tion, just as c i t t o t p a d a  is m a r g a - b h a v a n a .
152 t a t h a t a  = s u n y a t a .
153 s a m k l i s t a t a  „oppressed" in the sense of „phenomenalized".
154 Read 49 . 1  with S. Y .—  i d a n I m instead of t a t r a, Tib. d a - n i . . .
103 Read 49 .9  —  v i s u d d h i - p r a b h e d a m  = Tib. r a b - d b y e - b a

r n a m - p a r - d a g - p a ,  instead of p r a b h e d a k a r a m ( ? ) .  The editors have
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evidently mistaken m a m - p a r  which is the rendering of the particle v i of 
v i - s u d d h i  for r n a m - p a  = a k a r a .

156 i § y a t e.
157 m o k s a  is here 49.16 rendered in Tib. by t h a r - b a  just as in 

49.7, whereas m u k t i of the preceding line is rendered by h g r o 1 - b a.
158 p r a t i p a k s a, i. e. m a r g a.
159 Lit. 49.18— 50.i „Here by taking d h a r m a s  of quite-oppression it is 

quite-oppressed, by taking d h a r m a s  of quite-purity it is quite-pure. But 
s u n y a t a  is not directly quite-oppressed or quite-pure, since d h a r m a t a  
is dependent on d h a r m  a. Just therefore it is said „saved would be all 
body-possessors". Here „body-possessors“ refers to their substratum. Other
wise, if there would be direct quite-oppression or quite-purification of 
s u n y a t a ,  what would be the connection with body-possessors? Indeed so by 
quite-purification a quite-purification of body-possessors and from quite- 
oppression of s u n y a t a  (their) quite-oppression".

160 Read 50.4 — s i d h y a t i  after iti before k a t h a m., Tib. g r u b-p a . . .
1(51 Read 50.4— 5 — s u d d h i - d v a y e n a  s u d d h e r  e v a  p r a k r t a -

g a m a k a t v a t ,  Tib. d a g - p a - g n i s - k y i s  s k a b s - k h o n - d u - c h o d -  
p a r - b y e d - p a s  d a g - p a - n i d - d e .  As to,the correction of the Tib. text 
of the Peking T. v. 48, f. 55. a. 2 it seems better to read h d i r  l u n - l a s . . .  
h b y u n - n o ,  instead of h d i r  l u s - d a n . . .

162 c i 11 a, Tib. s e m s, i. e a 1 a y a-v i j n a n a.
1(53 c i t t a - d h a r m a t a ,  Tib. s e m s - k y i  c h o s - n i d .  The term c i 11 a- 

d h a r m a t a  does not differ, with the Yogacaras, from d h a r m a t a  simply, 
it is the same as c i t t a - m a t r a t a ,  v i j n a n a -  resp. v i j n a p t i - m a -  
t r a t a ,  s u n y a t a ,  the unique reality of the pure spiritual principle. By using 
Hegelian terminology we can translate „Absolute Idea."

1(54 Read 50 . 7  —  m a l a - l a k s a n a - t v a t ,  Tib. dr i -mai -m t sh an-n i d, 
„impure", i. e. phenomenal, the a l a y a - v i j n a n a  as belonging to s a mv r t i .

165 Read 50.13 — n a t v  a d h a m a i s  t a t - p r a t i p a k s a t v a t ,  Tib. 
hd i - g n e n - p o i - p h y i r  h o g - m a s - n i  m a - y i n - n o .

lbG Read 50. is — na k l i s t e t y u k t e  and drop the cheda after u k t e. 
The Tib. suggests na s a m k l i s t e t ' y  u k t e  = k u n - n a s  n o n - m o n s - p a  
m a - y i n - n o  z e s - b s a d - p a - l a ,  but the stanza has na k 1 i s t a .

167 Read 50.16 — a n i v r t a - a v y a k r t a  instead of a n a v r t a ,  Tib. 
m a - s g r i b s - p a i  l u n - d u  m a - b s t a n - p a .

lb8 Read 50 .n — e v a m  s a i v a  n a k l i s t e t y  u k t e ’( a ) s u d d h e t i ;  the 
Tib. text must be corrected thus — d e - b z i n - d u  n o n - m o n s - p a - m a -  
y i n - p a  d e - y a n  m a - y i n - n o  z e s - b s a d - p a - l a  d a g - p a  m a - y i n -  
no z e s - b y a - b a - n i . . .  The k u s a l a - s a s r a v a  is k l i s t a  (=na 
a k  1 i § ta) but s u d d h a  and thus distinguished from s Q n y a t a  in its 
phenomenal garb when it is both k 1 i $ t a and a s u d d h a.

169 Read 50.18— k u s a l a - s a s r a v a d  v i s e s a n a r t h a m  (like in the 
MS.) = Tib. z a g - p a - d a n  b c a i - p a i  d g e - b a - d a n  b y e - b r a g - y o d -  
p a i - p h y i r.

170 Lit. 50. is— 19 „Indeed the good and influenced is not non-obscured, 
because it is quite included into s a m s a r a  and pure, because of a pleasant 
retribution (or a welcome concoction)".

171 Read 50.20 — s a h i k l i s t a v a s t h a y a m  k 1 i § t a  s a t l n a  s udd-  
h a i v e t y  uk t a ,  Tib. n o n - m o n s - p a - c a n  y i n - l a  m a - d a g - p a - n i d  
c e s - b s a d - d o .

172 R ead5 0 .21— e v a m  s G n y a t a - p r a b h e d a - s a m k l e s a - v i § u d d h i -  
n i r d e s o y a m ,  Tib. d e - l t a r  s t o n - p a - n i d - k y i  r a b - t u - d b y e -

11*



0 5 8 M A D H YA N TA -V IBH A N G A

b a - k u n - n a s - n o n - m o n s - p a - d a n - r n a m - p a r - d a g - p a i b s t a n . . .
173 Read 5 1 .l — b h a v a - l a k s a n a s y a p i  instead ot b h a v a - l a k s a -  

n a t a s c a .  — We thus will have a fourfold division, viz. l) a b h a v a t a h ,  
2) b h a v a t a h ,  3) b h a v a - l a k s a n a s y a p i  b h a v a b h a v a - v i n i r m u k t a -  
l a k s a n t a h  and 4) t a t t v a - a n y a t v a - v i n i r m u k t a - l a k s a n a t a h .

174 Put a cheda before t a 11 v a in 513.
175 Read perhaps 51.8 — e t a y a  c a  c a t u h - p r a k a r a - l a k s a n a d i -  

n i r d i s t y a . . .  S. Y . reads n i r d i s t v a  ( ? I). '
170 la s  = k a r m a  51.9 and ff. evidently in the sense of p h a l a m .
177 Read 51.io —  y u k t i - l a k s a n a m  instead of g o  tra-(Tucci) or 

v id y a -(S . Y.), cp. y u k t i  in 38.12.
178 Read 51 . 1 1  —  a p r t h a g - e k a t v a .  The Tib. also omits the negative 

particle, cp. however karika 1.13d, p. 40.6.
179 Read 51 . 1 2  a n a n y a t h a - t a t h a t a - k a r m a  instead of n i mi 1 1 a  

t a t h a t a  (Tucci) and a b h r a n t i - t a t h a t a  (S. Y.), cp. above, 4 1 . 13 . Cp. on 
this earliest interpretation of t a t h a t a  LVP, p. 743.

180 Read 51.12 — a v i p a r y a s a - k a r m a ,  cp. 41.15.
181 Read 5 1 . 1 3 — s a r v a - n i m i t t a - n i r o d h a - k a r m a ,  cp. 41.22.
182 Read 51. 13— 14 — s a r y a - l o k l t t a r a - j n a n a - g o c a r a t v e n a  

s t h i t i - k a r m a ,  cp. 42.2 .
188 Read 51 . 1 4  — a l a m b a n e  c a  (S. Y .,p . 264.5 — p r a t i l a b d h y - ? ) ,  

in this s u n y a t a - a l a m b a n a i s  contained the h e t u - b h a v a  (or h e t u t v a )  
of the a r y a - d h a r m a ’s, cp. 42.7.

184 Read 51 . 1 5  — p a r y  ap t a - g r  ah a k a n a m  instead o f v i k a l p a . —
185 Read 5 1 .n — s a m d i g d h a n a m  instead of u p a b h o k t r n a m .
186 Read 51 .n  — y u k t i - l a k s a n a m ,  cp. above, n. 176.
187 Lit. [50.2i] The summarized meaning of s u n y a t a  should be regarded 

as a definition (and as its) establishment. As a definition we must here (dis
tinguish) as non-existence-definition and as existence-definition. As non-exi- 
stence-definition-because it is said „non-existence of two" (1.13). As existence- 
definition, because it is said „and existence of non-existence" (ibid). [51.1] 
„neither existence nor non-existence" ^(ibid). [51.3] As a definition quite 
beyond from thisness and otherness, because it is said (p. 40.3—6) „And 
this is the essence of the Absolute... therefore in regard of the Constructor 
of Unreality it is neither separate nor having the same essence. So is the sum
marized meaning as regards definition. [51 .5] How is the summarized Clea
ning to be regarded in respect of (its) establishment? He says „as establis
hment, (i. e.) as establishment of synonyms, etc." This means synonyms, their 
meanings, its division, its proof. [51.s] And through th is175 fourfold indication 
of definition, etc. as a remedy against four minor vices, own-essence, result- 
essence, defiling-purifying essence and argument-essence 176 are expressed.
[61.10] As a remedy against uncertainty here — own, essence; and this consists 
in grasping existence, non-existence, them both and non-separateness-unity 177«
[51.1 1 ] Having heard the definition of s u n y a t a  the unbelievers tremble. As a 
remedy against this, result-essence 178 (is given): unmistaken-suchness179 result, 
non-contradiction 180 result; all-marks-forsaking181 result, supra-mundane- 
knowledge182 result, concerning all-objects and the result of the existence on 
that foundation183 of the cause of saintly endowments. [51.14] Thus in order 
to remove the laziness of those lazy persons who have grasped enough 181 by 
merely hearing the essence and result of s u n y a t a ,  the division-essence (is 
given). [5 1 .16] In order to remove the doubt of those sceptics185 who ask how 
is s a m k l e s a  to be made pure, the argument-essence (is given).186
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