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ABSTRACT

Meditation and The Concept of Insight in Kamalasila's Bhavanikramas
Martin T. Adam

This thesis is composed of two parts, one a translation, the other a commentary on the
material that has been translated -- a set of three well known identically entitled works by the
famous Indian Buddhist scholar, Kamalasila (c. 740-795 C.E.). The Bhivandkramas are here
translated from both Sanskrit and Tibetan sources. The commentary takes the form of an extended
critical Prologue to the texts and is centred around an examination of the notions of meditation and
insight as found therein. The first chapter of the commentary examines the various terms for
meditation found in the texts and argues for a specific way of translating them that regards as
normative only one of these, that is, bhavana. The argument is made that if one is to take the basic
Buddhist distinction between intellectual and experiential wisdom seriously, no other concept of
meditation will prove satisfactory. The concept of bhdvana is contrasted with that of dhyana, and
explained in light of other important terms, notably samadhi, §amatha and vipasyana. Two different
conceptions of samadhi are identified as existing within the texts, one corresponding with dhyana
and one with bhavana. The latter is identified as predominant. This conception holds that meditation
is not to be principally identified as non-conceptual in nature, but rather encompasses both
nonconceptual states and conceptual processes. These latter, however, are not to be identified with
ordinary reasoning processes (cintimayi prajiia) but rather with a form of experiential knowing
(bhavanamayi prajiia, vipasyana) that is conceptual in nature. It is in accordance with this
conception that the actual translation of the texts has been undertaken.

The second chapter of the commentary examines the concept of insight (vipasyana) in light
of the earlier findings. Here the text is analyzed for its explanations of its insight, understood in
terms of the important technical term bhiitapratyaveksa. Here an argument is made for translating
this term in a particular manner consistent with the conception of meditation outlined in Chapter 1.
The term is explored in light of key passages containing descriptions of the cultivation of wisdom
as well as in light of other important technical terms appearing in the texts, notably
dharmapravicaya, smrti and manasikara. Chapter 2 closes with a discussion of Kamala$ila's ideas
of sravaka insight meditation (vipasyani) and how it differs from that of the Mahayana. Most
notable in this regard is the suggestion that Kamalasila may have regarded $ravaka insight practices
(vipasyana) as instances of $amatha meditation. In the third chapter the suggestion is made that
such considerations could lead to the development of an important area of future research into the
differences among diverse Indian Buddhist traditions. The concluding section of Chapter 3
contains a summary of the concrete findings of this analysis.



Résumé

La méditation et le concept de I'intuition pénétrante dans les Bhivanakramas de Kamalasila

Martin T. Adam

Cette thése comporte deux parties: une traduction et un commentaire sur le matérial traduit,
trois oeuvres homonymes bien connues du célébre érudit bouddhiste indien, Kamalasila (c. 740-
795). La présente traduction des Bhavanikramas a été effectuée a partir des textes sanskrit et
tibetain. Le commentaire se présente comme une préface élaborée au texte examinant les notions de
méditation et d'intuition pénétrante telles qu'elles y sont représentées. Le premier chapitre se penche
sur les divers termes employés dans les textes pour signifier la méditation et propose une une
maniere spécifique de les traduire en choisissant bhavani comme seule expression normative.
L'auteur défend 1'idée qu'aucun autre concept de méditation ne ressort comme satisfaisant si 1'on
prend au sérieux la distinction bouddhiste entre la sagesse intellectuelle et de I'expérience. Le
concept de bhavana est compare a celui de dhyana et est expliqué en relation avec d'autres termes
importants, notamment samadhi, samatha, et vipasyana. On identifie ensuite deux conceptions
différentes de samadhi se retrouvant dans le texte, 'une correspondant 4 dhyana et l'autre a
bhavana, et cette derniére est décrite comme étant prédominante. Selon cette derniére conception, la
méditation ne doit pas étre comprise comme étant principalement non-conceptuelle, mais comprend
autant des états non-conceptuels que des processus conceptuels. Ces derniers, cependant, ne
doivent pas étre confondus avec des processus ordinaires de raisonnement (cintamayi prajiiz) mais
plutdt avec une forme de connaissance basée sur l'experiénce (bhavanamayi prajiia, vipasyand)
mais de nature conceptuelle. L'auteur a traduit le texte en se basant sur cette conception.

Le deuxiéme chapitre du commentaire examine le concept d'intuition pénétrante (vipasyana)
en se basant sur les découvertes précédentes. L'auteur analyse le texte est I'explication qu'on y
trouve de l'intuition pénétrante a travers le terme important bhiitapratyaveksa. Ils soutient une
traduction de ce terme basée sur la la conception de méditation décrite dans le premier chapitre,
particuliérement & partir de certains importants passages comportant des descriptions de la culture
de la sagesse et d'autres importants élément de terminologie dont dharmapravicaya, smrti and
manasikara. Ce chapitre se termine par une discussion des idées de KamalasSila sur la meditation sur
I'intuition pénétration (vipasyana) des éravakas et sur comment cette derniére différe de celle du
Mahayana. En particulier, l'auteur considére la possibilité que Kamalasila ait considéré les
pratiques d'intuition pénétrante des sravakas comme des exemples de méditation samatha. Au
troisiéme chapitre 'auteur suggére que ces considérations pourraient mener au developpement d'une
nouvelle aire de rechereche sur les différences entre les différentes traditions de bouddhisme indien.
Ce chapitre se termine par un résumé des découvertes concrétes de 1a présente recherche.



Dedication

This thesis is dedicated to Robert Carr-Wiggin (November 19, 1947 - June 18, 1989).
Teacher, friend, and continuing inspiration.



Meditation and The Concept of Insight in Kamala$ila's Bhavanakramas.

TABLE OF CONTENTS
ACKNOWLEDGMENTS........cieiteieietnritetenesenteseseesessesssssacssesessassensesassessasessssstensrssssssersssasnens i
LIST OF ABBREVIATIONS USED.......ccccoteeitnreeencnresestseesesaesessaessessasssssstssssesssssessenssssssans iti
INTRODUCTION

A. BackgroUnd..........cueeeeieviiniriieeincieeiercetetetseses e san st essre e e e e ssaesee e s saasaassessnesseanns 1
B. Introducing the BRAVANAKTAINAS. .........coveueeeretererruereneeressesnesanseseressmsassessassensansasssssssseanes 6
C. A Note on Methodology.........cccccvuiiiinccmsintinnirsenintnenirscnrestssessssesensseseeseseesssessescenes 10
D. Outline of CRapLers........couevevimurriirinmreeessecesreresesensesessesesssssssssesssnessssessssasessessasans 11
CHAPTER 1: MEDITATION

1.1 Overview of the Contents and Structure of the Bhavandkramas ..........c..cceueevvevennnn.. 16
1.2 Vipasyana in Relation to Other Meditation Terminology ..........ccccecveecererrreereseeerennane 21
1.2.1 On the Compound "bhavanakramah" ...........c.ccccevceveevencencerenccrennsscsanacnenns 21

1.2.2 Three Kinds of WiSAOI ........cceeeerveeurncnericeseeeneeeeseeenesassessesssssenssssessesnens 23

1.2.3 Processes and States .......ccceeeeeeerecenenireesnesensseesesssrssseseesesssessassassasssnsanans 31

1.2.4 Meditation TermiNOlOZY .........cccccervereerrerceerercreseresnerssessessessesssessessssessessenses 33

1.2.4.1 DRYENA ....c.ucuvenenieenieecvreereirnseressssssesesssssssassssessssasassasesasssessans 34

1.2.4.1.1 Dhyana as a Perfection ............cocceceevueerrreceeseesrennecsennennns 36
1.2.4.2 SaMARI .........coueemieerrivenicnircnrsiriistrrensrsssessessenanssesessessessensesssssssenns 38
1.2.4.3 BRAVADA .......cecccooueeanrraeieranesrsrecscenentensnsssasesensasessssassasssssessssessenns 40
1.2.4.3.1 Bhavana as a Path (bhavanamarga).............ccceeveevevunvenne 41

1.2.4.4. SAMALHA «......o.ceveeeeneeeesssserrseesessssensesassssssssssssasssssassassssassssness 47
1.2.4.5 VIPASYANA .....cueuirrenenricnescrersrenerecesancssessssassasesssssssssasssssessssensans 48

1.2.4.6 Summary of this ANALYSIS .....ccoecceveererrerreerennrereieeresessessesssssessesares 50

1.3 Two Concepts Of SAMAARI ...........ccoureeveeereerererrreeeirieseererieessesssssssessresssssssasssssssssses 52
1.3.1 Samadhi Conceived as Divisible into Samatha and Vipasyani ................... 52

1.3.2 Samadhi Conceived as Samatha and/or DAYADA ...........eveevveesereeesserersessenns 61

1.3.2.1 Two Conceptions of Samadhi Not Predominant in the

BRAVANIKTAMAS ........ceeeeernrsenrenecsresinsnseessssessnssnsssssessnssssesessssasses 65

1.3.3 In Favour of Conception A .........ccccceereiecrererensnrsseesrseereressessssnsesseessssssssses 67

1.4 Conclusions Of ChAPLEr 1 .......c.cviciiiceinereirneneererenessesressessesssssessesmessssessssessessasessessesses 70

CHAPTER 2: INSIGHT

2.1 On the Compound "bAItAPIatyavVeKSa" .......ccoovereereereeseraseressereseesresessesasssssassessesssnans 75
2.2 On That Which is Signified by "bATtapratyaveksa” ...........coceevereereerrcscrreresresseremseeanes 80
2.2.1 On the Observational Aspect of "bhBtapratyaveksa" ..........c.ceeceeveensuesenseene 86

2.2.1.1 DRAIMAPTAVICAYA ........ccorurvurereresesrveesnarsesssssssssssesssessensssasssssssasons 90

2.2.1.2 Smrti and MENASIKALA «..........corveeevrecerereerirerressessnessesnessessnssssssennes 94

2.2.2 Process and States Revisited ......ccc.ccveverivernernnsiensninenenieesenreesssncessesesenans 98



2.3 Kamalasila's Conception of Sravaka ISight ..........ccoceereuemmsreerssensssseeseesrensssssesenne 101

CHAPTER 3: CLOSING CONSIDERATIONS

3.1 A Suggestion for Future Research .........cccccvveiviiceenecennincnincesnnesneeeneessesesssecsnnes 108
3.2 CONCIUSIONS ..ueuerverereeeereerireeeeesieesssssreeesssssanssaassssessssssnasensnnnesssessaneeesssssssnsssssssnnnens 113
TEXTS:
Bhavanakrama 1
EDGLSH ottt sttt se s ses e st e se e saa s s na e s 117
SANSKTIE .ovevieiriireiieierirerereeeeeeeesretreereessssesesrasssssssesmeeeesssnnesssssonmeseeesssnnssasesssnnees 160
Bhavanakrama 2
Tibetan and EDLISH ..coucurinircrecieeectceeetcteseeneee et s s st ne st e ann 178
Bhavanakrama 3
EDGLISH .ottt s e e see e e e 230
SANSKITL «.eeeveveiecreieereieectttieeeeeeeseettesesaesesantessassesesssansesossasnssesssssssassssnnassessesssasanes 261

BIBLIOGRAPHY ...oouoitiitiitiicteitintitcncnacsissenesersncasssess e sacsesusssessesesssnsat et ssensssasssssancas 281



Acknowledgments

It is difficult to limit my expression of thanks to just a few. My teachers have been many,
both from within the Academe and from without. To begin at the beginning of my foray into
Buddhist Studies I must thank Dr. Leslie Kawamura, whose lectures opened my mind to Buddhist
possibilities and whose continuing encouragement over the years allowed me to return "home" to
the University of Calgary to begin a Ph.D. after an extended period of work and travel in India and
Nepal. Upon recommencing my studies I was fortunate to be able to receive instruction not only
from Dr. Kawamura, but also from the Visiting Numata Chairs who taught at the U of C while I
was there. Dr. Tom Tillemans and Dr. Shoryu Katsura both provided me with profound
instruction, a sense of personal encouragement and definite concrete assistance when things
became challenging for me at various points over the next few years. It was only on account of
their efforts on my behalf, combined with those of Dr. Richard Hayes (who in a pinch agreed to be
my Supervisor at McGill) that I have been able to survive in this field of Buddhist Studies. I feel
myself incredibly fortunate to have been able to rely on this powerful triple-form of behind the
scenes assistance. I should also like to specifically acknowledge my debt to the Fonds du Elizabeth
de Boer for a year of study at the Université de Lausanne (1999-2000). Special thanks to Tom for
all his flexibility during this time, and for agreeing to read the second Bhavanakrama with me.

I arrived in Lausanne after a year of studying at the Central Institute of Higher Tibetan
Studies in Sarnath. I am grateful to the entire staff there and would like to express my appreciation
of the openness of Samdhong Rinpoche to receiving visiting students like me. In this context,
however, I have to especially thank Dr. K. N. Mishra who so freely and generously shared his
time and knowledge with me. My study of Sanskrit really came into its own under his guidance, as
we read the first Bhavanakrama together over the course of a year (1998-1999). During this period
when the heat arrived I was delighted to be forced to return to my "other home," Kathmandu. And
at this time I was further delighted to find that the learned scholar Mahesh Raj Pant was willing to
carry on my instruction in Sanskrit. There were other teachers too and special mention must be
made of one of them. Throughout my time in Sarnath, and later in Dharamsala, I read portions of
the first and second Bhavanakramas with the inimitable Mr. G. Raj of no fixed address, India. To
this wandering skeptic, seeker, and fellow student of life I feel a deep gratitude and gladness that
we happened to cross paths. I learned as much Sanskrit (and Tibetan) from this natural-born, one
of a kind teacher as I did from any other officially planted professor or pundit. Thanks are owed to
Barb Clayton for making the introduction, and for letting me follow in her shadow all these years.

The time I spent in India was made possible through a Language Training Fellowship
provided by the amazingly still-existent Shastri Indo-Canadian Institute, as was an earlier Summer
Language Training Fellowship that allowed to begin seriously studying Sanskrit with Dr. Ashok
Aklujkar at the University of British Columbia. To the latter I owe thanks for giving me the
confidence to learn Sanskrit as well as the best of all possible flying starts.

Portions of my translation were supported in part by a Faculty of Humanities Student
Research Assistantship funded by Social Sciences and Humanities Research Council of Canada
and made available to me through the University of Calgary Philology Group.

The Faculty of Religious Studies at McGill University has proven itself to be a most
agreeable place to complete my studies. I was especially fortunate to have been twice given the
opportunity to teach the Bhavanakramas in the Advanced Sanskrit course offered by the Faculty.

i



In this connection I especially want to acknowledge my students for sharing their many insights
regarding the texts -- and also for bearing with me as I struggled to complete the Ph.D. There is no
doubt in my mind that their input has made my translation much stronger than it would otherwise
have been. Thanks to Christine Fillion, Lisa Janz, Christoph Sprecher and Philippe Turenne (2001-
02) and to Alex Kennan, Bruce Smith and Chung Whan Sung (2002-03). Thanks are also owed to
both Philippe and Carrina for helping me out with my French.

A repeated "Thank You" is owed to Richard Hayes for all his instruction throughout this
period, for turning me on to the Bhavanikramas in the first place, and for encouraging me through
to the end of the process.

Last and deepest thanks have to go Carrina and Junan, who teach me about real life.



LIST OF ABBREVIATIONS USED:

Abhk - Abhidharmakosa

Bdp - Bodhisattvapitaka

Bhk - Bhavanakrama

CIHTS - Central Institute of Higher Tibetan Studies
MS - manuscript

O.E.D. - Oxford English Dictionary (on-line)
P. - Pali

VSM- Vissuddhimagga

RGYV - Ratnagoravibhaga

Skt. - Sanskrit

T. - Tibetan

Editions of the Tibetan bsTan 'gyur.
C - Co ne edition
D - sDe dge edition
N - sNar thang edition
P - Peking edition



INTRODUCTION
A. Background

Most of the world's religions are today well passed the stage of having met and mingled --
even if only in the halls of the academe. For the most part and happily, they remain on speaking
terms, if not mutual comprehension. It might be suggested that among the many areas of
contemporary interreligious dialogue the topic of spiritual practice potentially holds a special place.
While theologies may not be shared, it is perhaps easier to find common points of reference in the
sphere of practical religious life. In the domain of religious ethics, for example, one may discover
similar values being promulgated in different faiths. Yet ‘when it comes to the field of meditative
practices, suéh points of comparison may seem harder to come by. Indeed it might well be
suggested that dialogue in the area of "meditation” has only added to the collective confusion. Such
confusion has, in fact, resulted from the repeated encounter of European and Asian traditions.
Many different conceptions of meditation have emerged. And while these may be loosely linked
together by family resemblance, given the size of the family and the largely introspective,
uncommunicative character of its members, their actual natures have not always been clear.

Thus the notion of "meditation" has come to mean many things to many people. To sbme, it
mainly signifies a process of pondering, ruminating over or contemplating some topic -- often one
considered to have deep existential or religious import. Thus meditation is a term for "seriously
thinking about." For others, meditation is exclusively identified with states that are said to be "free

from thought."! For others yet, it is identified with any one of a myriad of techniques designed to

1 Meditation is sometimes spoken of in such a way as to rule out analytic, discursive modes of
consciousness. Psychological studies sometimes adopt such working definitions of meditation, implying that
‘analytic meditation' is somewhat of an oxymoron. One researcher in the field recently characterized meditation as
"mental processes of focussing attention in a non-analytic manner, combined with an attempt to be non-discursive."
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induce unusual, usually positively considered states or frames of mind, including various affective
states. As well, it would seem that both these states as well as the processes leading up to them are
thought of as "meditation."? This variety makes for a confused state of affairs and this is often
reflected in modern translations of ancient texts dealing with this topic. It is my hope that the
present translation of a well known Indian Buddhist meditation manual might be not be considered
in this category, and that my thesis will in some small way help to dispel confusion regarding
Buddhist meditation -- rather than muddy the picture any further.

In this thesis, which focusses upon an Indian Buddhist tradition, we shall see that there are
many Sanskrit words that have been legitimately translated as "meditation." But before discussing
these, it would perhaps be helpful to examine the English word a bit more closely. The verb "to
meditate" is derived from the latin root Vméd, "to think about" about or "to care for." The Online
Oxford English Dictionary provides many attested meanings for the verb including both transitive
and intransitive employments. In short, we find the following senses: 1a. transitive: To muse over
or reflect upon; to consider, study, ponder. b. To fix one's attention upon; to observe with int_erest
or intentness. c. to meditate the Muse: to occupy oneself in song or poetry. 2a. To plan by
revolving in the mind; to conceive or design mentally (e.g. 1651 Hobbes' Leviathan. I. xv: It is also

a law of nature, that all men that meditate peace, be allowed safe conduct). b. const. with inf. as obj.

-- From notes taken at: Kristeller, Jean (2001). A Multimodal Developmental Model of Meditation Effects. A paper
presented to Conference on Neuroscience and the Person, Montreal.

2 E.g. "Meditation is not an escape from the world; it is not an isolating self-enclosing activity, but rather
the comprehension of the world and its ways. The world has little to offer apart from food, clothes and shelter, and
pleasure with its great sorrows.

Meditation is a wandering away from this world; one has to be a total outsider. Then the world has a
meaning, and the beauty of the heavens and the earth is constant. Then love is not pleasure. From this all action
begins that is not the outcome of tension, contradiction, the search for self-fulfillment or the conceit of power."

J. Krishnamurti (1970: 9)



(e.g. 1794 Godwin Cal. Williams 283: I meditated to do you good). 3. To entertain as an opinion,
think. (e.g. 1609 Bible, Douay, Pref., What shal we therefore meditate of the especial prerogative
of English Catholiques at this time?) Of intransitive employments we find: 4. "To exercise the
mental faculties in thought or contemplation; spec. in religious use. (e.g. 1847 Tennyson Princess I.
95 While I meditated, A wind arose). b. const. on, upon, over, of, in. (e.g. 1560 Bible, Geneva, Ps.
i. 2 In his LLaw doeth he meditate day and night).

Thus according to the O.E.D. the derived noun "meditation" can have the following senses:
1. The action, or an act, of meditating; continuous thought or musing upon one subject or series of
subjects; serious and sustained reflection or mental contemplation of something. 2. in religious use:
That kind of private devotional exercise which consists in the continuous application of the mind to
the contemplation of some religious truth, mystery; or object of reverence, in order that the soul
may increase in love of God and holiness of life. b. Used for: The theme of one's meditation. 3. A
discourse, written or spoken, in which a subject (usually religious) is treated in a meditative
manner, or which is designed to guide the reader or hearer in meditation. With regard to this last
meaning one thinks, most famously perhaps, of Descartes' Meditations on First Philosophy.

The texts I translate here, commonly referred to in the singular as The Bhavanakramah,
might also be considered a meditation of this sort -- a meditation on first principles, in this case the
first principles of Mahayana Buddhist meditation_. In point of fact there are three separate texts
entitled Bhivanakramah written by the great Indian Buddhist scholar Kamala$ila (¢.740-795 C.E.)
and together they may be considered a set. I shall refer to them collectively as the Bhavanakramas.
Individually I shall refer to them as Bhk 1, Bhk 2 or Bhk 3 or alternately as the first, second or

third Bhavanakrama. These three texts were probably composed between 792-794 C.E. in what is



presently the occupied country of Tibet.3 In their own way they may be considered every bit as
foundational as Descartes' Meditations.

It is not clear why Kamala$ila wrote three identically entitled Bhavanakramas. In this
connection Edward Conze deécribes their contents as follows: "The first explains the doctrine of
the Mahayana, the second how it can be meditated upon, and the third what is the result of
meditation" (Conze 1975: 177). In making this assertion Conze is following a description
contained in one Tibetan record cited in Tucci (1958: 40-41). The account has it that the Tibetan
king, Khri Sron 1de btsan, requesfed these explanations in turn, following Kamalasila's pivotal
victory in debate over a Chinese Ch'an rival. (We will come to this debate shortly). The "doctrine"
of Bhk 1 is described as that of the three kinds of wisdom (srutamayi, cintimayi, and bhavanamayi
prajiia). The way of meditation of Bhk 2 is explained in light of the realization that there is only one
vehicle; it is the result of this meditation that Bhk 3 is said to explain.

In point of fact, such categorical statements are best made with caution; all three texts
contain discussions of doctrine, meditation and its result. There is considerable overlap between
them, and not infrequently repetition. They cover an extraordinary range of subjects, all united
around the central purpose of providing guidance to new (presumably Tibetan) practitioners of the
teachings of the Mahayana siitras. Meditation, is of course, a central element of these teachings - if
not their sole content. In any case, historically, the account of meditation contained in these texts
has been enormously influential. Paul Williams has referred to the Bhavanikramas as "the principal
systematic Indian sources for the integration of emptiness teachings into madhyamaka meditation

practice" (Williams 1989: 72). Taniguchi describes them as "the origin of Tibetan tradition of how

3 However see Taniguchi (1992) for an argument that Bhk 1 was likely composed in India.



to meditate” (Tanaguchi 303).

Perhaps it is as much due to the excellence of scholarship already devoted to their study as
it is to the breadth of their concern that the Bhidvandkramas tend to be among the most widely
quoted of Indian Buddhist texts. We owe it to Professor Giuseppe Tucci for having provided
excellent critical editions of the Sanskrit and Tibetan of the first Bhk (1958) and the Sanskrit of the
third Bhk (1971). It should be noted that of the three texts, the original Sanskrit of the second Bhk
is lost. As well, the first folio of the Sanskrit of Bhk 1 is also lost to us now, as are the edges of
many of the pages of the manuscript of the third Bhk from which Tucci worked. Hence we are
fortunate to be able to rely on the Tibetan translations of all three texts preserved in the Tibetan
bsTan 'gyur. A critical edition of the Tibetan text of Bhk 2 based on the sNar thang, Peking, sDe
dge, and Co ne editions has been prepared by Kiyotaka Goshima (1983). The Central Institute of
Higher Tibetan Studies (CIHTS) in Sarnath has also published an edition of the Sanskrit and
Tibetan texts together with a Hindi translation (Namdol, 1997); this work is quite interesting for its
Sanskrit reconstructions of Bhk 2 and the first folio of Bhk 1. However, in general the CIHTS
version of the Sanskrit is less reliable than Tucci, which was in any case its Sanskrit source. There
are occasions where it does serve to clarify Tucci and these have been noted. In my translation I
have worked mainly from the editions of Tucci, Goshima, and the sDe dge bsTan 'gyur dBu ma KI
(22a-41b, 42a-55b, and 56a-68b respectively for the three texts). Unless noted otherwise,
references in this thesis are to Tucci (1958) for Bhk 1, the sDe dge edition of the bsTan 'gyur for
Bhk 2, and Tucci (1971) for Bhk 3.

Previous English translations of the individual texts have already appeared. Stephen Beyer's

translation of Bhk 1 (1974) from the Sanskrit and Tibetan cannot be neglected, even if one finds



oneself wishing this scholar had opted for a more critical treatment of the text.* As for Bhk 2, two
somewhat different versions have appeared in recent years, one by Ven. Geshe Sopa (1998, with
Ven. Elvin Jones and John Newman) and one by His Holiness the Dalai Lama (2001, trans. Ven.
Geshe Lobsang Jorhen, Losang Choephel Ganchenpa, and Jeremy Russell). With regard to the
Bhk 3, it has been translated by Robert F. Olson and Masao Ichishima (1979). Finally a translation
of all three texts together in a single volume does exist, that of Parmananda Sharma (1997); this
labor is based exclusively upon the Sanskrit versions of the three texts contained in the CIHTS
édition.

As for versions of the Bhavanakramas in other languages, there are French translations
from the Sanskrit and Tibetan of Bhk 1 (Van Den Broeck, 1977) and from the Tibetan of Bhk 3
(Lamotte in Demieville, 1952). I have had occasion to benefit from all these translations in creating

my own rendition of the Bhavanakramas.

B. Introducing the Bhavanakramas

Taken as a whole the Bhavanakramas appear to constitute a kind of apology or justification
for a gradualist approach to the Mahayana Buddhist goal of Awakening. The Tibetan tradition
regards them as a summary of arguments employed by Kamalasila in the successful refutation of a
Chinese Ch'an (Skt. dhyana) doctrine of "sudden" awakening that was being advocated in Tibet
during the eighth century. It is said that a debate between the two sides occurred at bSam yas,

Tibet's first monastery, which had been recently founded by Kamalasila's teacher, Santaraksita. L.

4 This translation appears in a popular textbook introducing the Buddhist tradition to a general readership.
Unfortunately this fact appears to have meant that difficult passages would sometimes be omitted without mention.
Stitra titles are reduced to "in the scriptures" and some liberties are taken in making the text intelligible to the
intended audience.



Gomez has suggested that the so-called debates were actually a "haphazard series of indirect
coﬁfronta‘tions" (1983: 396), but whatever the historicity of the debates it seems certain that the
Bhavanakramas represent a manifestation of interreligious tensions existing in Tibet at that time.
The cross-currents of contention are, however, rather more subtle and complex than might first
meet the eye (see esp. Gomez: 1987). For example, even though the issue is scarcely mentioned in
the Bhavanakramas the notion of an innate Buddha-nature may be seen to be tangentially addressed
at a number of points. This is unsurprising if one considers the strong association in some Ch'an
schools between this idea and that of sudden enlightenment. It must be noted that the theory of
Buddha-nature is in fact mentioned by Kamalasila precisely in the context of showing the
insufficiency of practicing concentration (samadhi, tiri fie 'dsin) on its own, without insight.> This
conception of samadhi as nonconceptual dhyana appears in a number of siitras that Kamalasila
cites. We shall see that there are other passages of the Bhavanikramas wherein Kamalasila objects
to it, associating it with the views of his rivals.

In these texts the central issue is not that of innatism versus the idea of acquired
Awakening, logically related though this topic may be. Nor does it concern whether or not the
moment of Awakening is without conceptual mediation -- most Buddhists, including Kamalasila,
accept some such view as uncontroversial (Gomez, 1987: 120-123). Instead it has to do with the
notion of preparing the ground for this moment to arrive. Kamalas$ila's gradualist position is that
one can and must cultivate certain causes and conditions that have the effect of making the arrival
of Awakening possible. His opponents appear to have held that any such activity is futile and for

the dull-witted - more likely, in fact, to have the effect of further obscuring one's mind.

5 Bhk 2 D45a4-b1. See pp. 61-62 below, note 97.
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Tibetan and Chinese historical accounts indicate that the Chinese side of the contest was led
by one Ho shang Mo-ho-yen, or, in Sanskrit, Hva $§an (Acarya) Mahayana. Whether this teacher
regarded himself as the embodiment of the Great Vehicle or not, his name may well have been
taken as salt in the wounds of those who found his teachings heretical. It is recorded that
Kamalasila came to Tibet to lead the Indian side of the dispute at the last behest Santaraksita, who
had passed away some time earlier. Before his death Santaraksita had apparently foreseen the
further expansion of the so-called Dhyana school; he therefore left a parting request that if this
misfortune would come to pass his famous disciple Kamalasila should be summoned from India
(Ruegg 1989: 60, Tucci 8-9). It has, however, been well pointed out that the debate at bSam yas is
recorded as iléving been initiated by the Tibetans themselves "in order to clarify acute problems of
theory and practice that had urgently come to their attention” (Ruegg 1992: 239). The debate that
ensued was officially presided over by the Tibetan King Khri Sron 1de bstan, and was probably
conducted in the Tibetan language, with Tibetan disciples of Kamalasila arguing for the gradualist
position (Ruegg 1992: 239).

Scholars have theorized Indian and Tibetan opponents for Kamaladila and his supporters as
well as Chinese. Ruegg plausibly suggests that the debate may be more appropriately viewed és
having been one between local Tibetan traditions (Ruegg 1989: 126-37). Fascinating as these
historical details are, they cannot be my main focus in this thesis. These topics have already been
admirably explored and need not be investigated again here.5 That the Bhivanikramas are best

read as at least partially a "response" to an antagonistic point of view is clear from Bhk 3, where an

6 1 would refer the reader to the detailed studies of Tucci (1958) and P. Demieville (1963), as well as to the
more recent works of Gomez (1983, 1987) and Ruegg (1989, 1992).



unnamed opponent's views are identified and dealt with. There is sufficient historical evidence to
reasonably conclude that this opponent was probably the Chinese Hva $an Mahayana, even if not
him alone. In what follows I shall assume this to be the case.

Whoever Kamalasila's opponents really were, it is clear that they were regarded by him as
misguided as to the true nature of the Mahdyana path. As I read the Bhavanakramas, Kamalasila is
primarily concerned to stress two aspects of the gradual path as necessary to the attainment of the
Mahayana goal of Buddhahood. The first is method (upaya, thabs): acting for the benefit of others
through the cultivation of virtue. Without moral cultivation, Kamalasila argues, Awakening cannot
be achieved. The particular path of moral cultivation he advocates is framed primarily in terms of
the theory of perfections (paramitas), but is also theoretically connected to the first of the two so-
called accumulations of merit and gnosis (punyajiianasambhara).

Secondly, and connected to the accumﬁlation of gnosis, Kamala$ila is intent on
demonstrating the bnecessity of "the discernment of reality" (bhiitapratyaveksa, yan dag par so sor
rtog pa), a discernment which he believes his opponents neglect. In both Bhk 2 and Bhk 3
Kamalasila quotes the same passage from the Ratnamegha siitra in identifying this discernment
with insight.

Tranquillity (§amatha, Zi gnas) is one-pointedness of mind; insight (vipasyana, lhag
mthorn)is the discernment of reality.?

Another related way of making this second point would be to say that Kamala$ila views his

7 Bhk 2 D47a2: Zi gnas ni sems rtse gcig pa fiid do // Ihag mthon ni yan dag par so sor rtog pa’o //

Also quoted in Bhk 3 3.1-4: tatra samathas cittaikagrata / vipasyani bhiitapratyavekseti samksepad
Frvaratna(meghidau bhagavati) samathavipasyanayor laksanam uktam / D56b3-4: de Ia mdor na Zi gnas ni sems rtse
geig pa iiid do / lhag mthon ni yan dag pa la rtog pa'o / Zes bcom ldan 'das kyis ‘phags pa dkon mchog sprin I2
sogs pa las Zi gnas dan Ihag mthon gi mthsan fiid bka' stsal to / Thus in the noble Ratnamegha and elsewhere the
Bhagavan concisely stated the definition of tranquillity and insight, "Tranquillity is one-pointedness of mind,
insight is the discernment of reality."
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opponents as one-sidedly championing dhyana over prajiia, thereby misunderstanding the real
nature of Awakening, which brings both of these spiritual states together:

When it is so, one has entered a nonconceptual state that is free from conceptual

proliferation (nisprapaficanirvikalpat3) and there is no reliance upon material form

and the rest. And having discriminated with wisdom, on the basis of not

apprehending an independent nature in anything one becomes a concentrator of the

highest wisdom (prajiiottaradhyayin).8

In this thesis my primary aim is to clarify the meaning that the term vipasyana carries in our
texts. Thus I am especially concerned to explore Kamala$ila's conception of vipasyana qua

bhiitapratyaveksa a topic that is taken up in earnest only in Chapter 2.

C. A Note on Methodology

Much of my commentary on the Bbévaas is concerned with the clarification and
explanation of key terminology found in the texts. Here I would like to briefly explain the
methodology I employ in arriving at my understandings of these terms. Broadly speaking I think
there are four ways to investigate the question of the meaning of any single term: 1) Etymological:
the investigation of the origins and derivation of a word. 2) Definitional: the investigation of what
the text or tradition itself says in defining a word, including commentaries' and modern teachers'
explanations. Here we must take cognizance of both the siitra and $3stra traditions. Obviously with
such a range of potentially relevant material, not every text can be examined. In this thesis I hope to
have correctly identified the key relevant sources. 3) Actual use: the investigation of how a word is

actually employed in relation to other terminology found in the texts. 4) Hermeneutical: the

8 Bhk 3 8.11-13: evam sati nisprapaficanirvikalpat3m avatirno bhavati ripadisu canisrito bhavati / prajfiayd
ca nirilpayatah sakalavastusvabhiavanupalambhat prajfiottaradhydyi bhavati /D 59al-2: de Itar gyur na spros pa med
pa rmam par mi rtog pa fiid la Zugs pa yin no / gzugs la sogs pa la yan mi gnas pa yin no/ $es rab kyis brtags na
drios po mtha dag gi 1o bo fiid ma dmigs pa'i phyir $es rab mchog gi bsam gtan pa yan yin no /
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investigation of and the attempt to enter into the historical, literary and practical contexts within
which a word was understood by the author himself.

The present study relies on all four methods but is primarily focussed on an analysis of the
actual use of key meditation terminology within the text. Etymological analyses are provided when
needed, as are relevant definitions. While the etymology of a word is important to its
comprehension, in this thesis we give precedence to actual employment. Sometimes an exclusive
emphasis on the former can lead to imprecise translation. As for the hermeneutical approach it is
my hope that in attempting to one-pointedly follow the arguments of the Bhavanakramas, and in
familiarizing myself with the historical circumstances in which those arguments were made, I will
have discerned the relevant contexts of the terminology employed, sufficiently in any case to avoid

serious inaccuracy in its presentation here.

D. Outline of Chapters

Chapter 1 is framed in terms of considering the best Sanskrit equivalent for the English
word "meditation" in these texts. But because the meaning of the term vipasyana is our ultimate
focus, we will remain guided by this overarching concern. Thus this chapter will serve the double
purpose of providing an explanation of the rationale behind some of the choices that I have made in
translation as well as providing an account of the conceptual background against which
Kamalasila's conception of vipasyana should be understood.

This chapter first attempts to clarify the Bhavanakramas' most general conception of
meditation, that in the broader context of which the concept of insight must be understood. In the

Buddhist tradition vipasyand is generally considered one of two branches of bhivana; the other
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being amatha or "tranquillity." Even though Kamalasila never explicitly states the division of
bhavani in this way, numerous passages in the Bhavanakramas leave little room for doubting his
acceptance of it. For example, it is clearly implied in the following passage from Bhk 2:

The yogin, forsaking meat and fish at all times of cultivation/meditation (sgom pa,

bhavana), should eat only the proper amount of food and that which is not in

disaccord (with the scriptures). In this manner, bodhisattvas who have accumulated

all the conditions of tranquillity and insight (Zi gnas dazi lhag mthon gi tshogs,

Samathavipasyanasambhara) should enter into cultivation/meditation (bsgom pa,

bhavana).9
We shall examine other such examples in Chapter 1.

As for term bhavana itself, it has been variously translated as "meditation," "cultivation,"
"development," "contemplation” and so on. But before endorsing any such translation I will first
attempt to clarify the manner of its actual employment in our texts. To what does the term refer?
How is it used? With this focus in Chapter 1, I will provide a general overview of the contents and
structure of our three texts, followed by an inquiry into three specific senses of bhavana to appear
in these texts. This will lead us to include a discussion of the meanings of, and the logical relations
obtaining between, the most general terms used to denote meditative states and processes in these
texts: bhavana, dhyana, samadhi, $amatha, and vipasyana.

Chapter 2 is composed of a detailed analysis of the concept of insight meditation qua
bhiitapratyaveksa. Here I examine this notion in the light of other related concepts and terminology

found in the texts. I also demonstrate that the process of insight meditation advocated in the

Bhavanakramas is thought by its author to differ in some significant respects from that of the

9 Bhk 2 D46b1-2: mal ‘byor pas ni sgom pa’i dus thams cad du fia dari $a la sogs pa span Zifi mi mthun
pa ma yin pa daii / zas tshod zin par bza’ bar bya’o // de Itar byani chub sems dpa’ Zi gnas dan lhag mthon gi tshogs
mtha’ dag bsags pa des bsgom pa Ia ‘jug par bya’o /
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Sravakaydna or Vehicle of the Disciples.!? It should be noted that such a focus constitutes
somewhat of a departure from previous studies of these texts. These have by and large
investigated the historical circumstances of the debate at bSam yas and the theoretical differences
between Kamalasila's teachings and those his opponents. This ground has already been well trod.
My tack in Chapter 2 is different. I examine the arguments of Kamalasila focussing on what they
reveal about his conception of Mah3yana meditation. What is it that Kamalasila believes to uniquely
distinguish the Mahayana in this regard?

A standard pattern of argument that Kamalasila employs is to show that because his
opponents' account of the Buddhist path is deficient in either "the discernment of reality"”
(bhittapratyaveksa) or in method (updya) it amounts to a lower order teaching or a sravaka
approach and is therefore inferior. Such arguments presuppose a shared view between Kamalasila
and his adversaries on the inferiority and undesirability of the sravakayana. Thus in this section the
arguments pertaining to the necessity of bhiltapratyaveksa will be isolated and analyzed.!! T

investigate the nature of this process of insight qua bhiitapratyaveksa as well as how it is that

10 My main concern in this section is with Kamalasila's own self-identification as a Mahdyanist; only
when directly relevant to the understanding of our text will I touch on his later classification by Tibetan
doxographers as a Yogacira-Svitantrika as opposed to a Sautrantika-Svatantrika, or among the former, as a
satyakdravidin as opposed to an alikakaravadin. On the general division see Lopez, Jr (1987: 218-227, esp. 223-224
on the difference between satyikaravadins and alikakaravadins). In our texts Kamalasila is not primarily concerned
with disputes that lie behind later classifications made within the Madhyamaka. Indeed, he is only slightly more
concerned with the more general distinction between the Madhyamka and the Yogacara. When Kamalasila draws a
distinction within the Buddhist fold, it is nearly always between the Mahayina and Sravakayana.

11 In the case of method, for example, someone who says that it is unnecessary receives the following
admonition: "If a bodhisattva were to adhere to wisdom alone, then because of falling into the nirvina sought by
$ravakas it would be like a bondage. And he would not be liberated by non-abiding nirvana. Therefore, as for
wisdom without method, it should be called a bondage for bodhisattvas." Bhk 2 D 52b7: byar chub sems dpas Ses
rab tsam bsten na ni fian thos Kyis 'dod pa'i mya nian las 'das par Itun bas ‘chin ba bZin du 'gyur te / mi gnas pa'i
mya nan las 'das pas grol bar mj 'gyur ro // de Ita bas na thabs dan bral ba'i $es rab ni byairi chub sems dpa’ rnams
kyi 'chits ba'o Zes bya'o //
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Kamalasila thinks it differs from the meditation of the sravakayana.

Thus Chapter 3 is more speculative; it discusses the possibility that Kamalasila was correct,
that is, the possibility that at least some Mahayanists did have insight practices distinct from those
of the §ravakayana. In the past there have been many proposals for defining Mahayana Buddhism
in contrast to the earlier §ravakayana. The Great Vehicle, it has been said, places a stronger
emphasis on compassion and the doctrine of emptiness. Its ideal figure is no longer considered the
arahat striving for a personal nirvana but rather the bodhisattva -- a being who puts the Awakening
of every sentient being before his own. The bodhisattva's aim of full Buddhahood or omniscience,
as opposed to mere liberation, is also commonly identified as a key difference. In my closing
arguments I argue that there may yet be another way to draw a distinction between these two
vehicles, a way indicated by Kamala$ila. This is in terms of their respective practices of insight
meditation. The idea that Mahayana meditation might have differed from that of the sravakayana in
some way is not entirely unheard of, but as far as I know no study explicitly focussed on insight
meditation has yet been undertaken in this connection.'? Here I make some initial suggestions as to
how it is that such differences might have existed. I then propose a method by which to test this

idea that $ravakas and at least some Mahayanists actually did operate with different conceptions of

the psychological procedure to follow in undertaking insight meditation.!3 If this should turn out to

12 See Harrison (1978) on the possibility of distinctive Mahdyana visualization practices. Also see Gomez
(1987: 107-109) for the specific suggestion that Mahayana insight practices were conceived by Kamalasila as
differing from those of the Hinayina.

13 T am not primarily concerned here with different conceptions of the place of the practice of insight
meditation on the path to Awakening relative to other components of the path. Because conceptions of the path and
its components differ, it is clear that the "place” of insight meditation will also differ. Here we are principally
concerned with what a practitioner does rather than how he theoretically contextualizes it. Recognizing that there is
no tidy division between these two, we here place the emphasis on the former rather than the latter.
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be the case then the suggestion is that the conception of the term vipasyana in different Indian
Buddhist schools might be taken as a heuristic device or clue for differentiating various Indian
Buddhist schools and perhaps in tracing their development. After outlining this as a possibility for
future research, in the final section of Chapter 3 I close my study by summarizing the results of my

analysis of the Bhivanakramas.
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CHAPTER 1 MEDITATION

1.1 Overview of the Contents and Structure of the Bhavanikramas.

The Bhavanakramas contain a marvelous variety of conceptual schemas relating to the
proper course of practice for individuals aspiring to follow the Mahayana path. Indeed, were it not
for their opening statements one might never guess that with these texts Kamalasila conceived
himself to be laying out this path "in brief" -- as a kind of summary for those wishing to practice in
the siitra teachings of the Great Vehicle. But after paying homage to the bodhisattva of wisdom,
Mafijusri, Kamalasila opens the first Bhk with a clear statement that this is his purpose (prayojana):
"The bhavanakramah is briefly set forth with regard to the regulation of conduct of a beginner in
the Mahayéna siitras."* Here the intended audience is clearly identified as "beginners" (Ias ni dan
po pa, Skt: adikarmika). It is, perhaps, as a consequence of the limited range of his intended
audience that so many of the concepts to which Kamala$ila refers are mentioned only in passing or
treated in summary fashion. This seems particularly true, for example, of those sections of the text
dealing with the advanced stages of a bodhisattva (Bhk 1 224.13-229.6). However, because the

intended audience is also composed of individuals already committed to the Mahayana, some

14 As mentioned, the first folio of the Sanskrit text of Bhk 1 has been lost. For the Tibetan of this first
folio as well as for other references to the Tibetan texts of the Bhavanikramas I will employ the sDe dge edition of
the bsTan-'gyur, hereafter abbreviated "D." Bhk 1 D 22al: theg pa chen po'i mdo sde yi / tshul spyod las ni daii po
pa // de las brtsams te bsgom pa yi / rim pa mdo tsam brjod par bya // CIHTS 195: mahdydnasiitrinm ya
adikarmikasya caryamyamah / tamadhzla'tya samksepad bhavanah'amastvabhzdbzyate // Bhk 2 D 42al: theg pa chen
po mdo sde'i tshul gyi rjes su 'jug pa rnams kyis bsgom pa'i rim pa mdor bsad do // CIHTS 231:
mah3yanasitrintanaye ‘nuvisyamaninim bhavanakramah samksepato kathyate Bhk 3 1.2-
3:mah3yanasitrantanayapravrttinam samksepato bhavanikramah kathyate /D 55b6: theg pa chen po mdo sde'f tshul
la Zugs pa mams kyi phyir bsgom pa pa'i rim pa mdor brjod par bya'o // One may note slight differences in the way
the intended audience is named in each of the three texts viz., las ni dan po pa, 'jug pa mams, and Zugs pa mams
(Skt: pravrtta). It is just possible that these differences reflect differences in the intended audiences viz., those who
are complete beginners (Bhk 1), those who are proceeding (Bhk 2) , and those who have already proceeded in the
way of the Mahiyana sittras (Bhk 3). However the contents of the texts do not conform to this neat distinction and
as ali three of these expressions can simply mean "beginner” that is how I have understood them.
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elementary concepts may simply have been assumed as shared background knowledge. On at least
two occasions in Bhk 1 Kamalasila acknowledges limiting his discussion out of concern that too
many details would unnecessarily bog down the reader. The first passage refers to meditations on
impurity and so forth (asubhadibhavana) which presumably Kamalasila finds too elementary a
topic for his audience.! The second passage refers to an alternative way of conceiving the
bodhisattva stages - presumably a topic too advanced given the limited scope of the text.!®

In any case the relationships obtaining between the various terminologies employed by
Kamalasila are not always obvious. Models of the elements of the path to the final goal of universal
Awakening overlap and intersect -- sometimes describing similar terrain in different terms,
sometimes different terrain in similar terms. In some instances one model is subsumed by another.
In others one just exists alongside the other, no explanation provided. Among the many concepts
and conceptual schemas employed in the Bhavanakramas we find: great compassion (mahakaruna),
dependent origination (pratityasamutpada), the two kinds of thought of Awakening (dvividham
bodhicittam), the two truths (satyadvaya), the two accumulations of merit and gnosis
(punyajiianasambhara), the complementary pairs of tranquillity (Samatha) and insight (vipasyana)
and of wisdom (prajfiz) and method (upaya), the threefold training of superior morality,
concentration and wisdom (adhisila, adhicitta, adhiprajfia), the four noble truths (aryasatys), the

four means of conversion (vastusamgraha), the four penetrating insights (nirvedhabhagiya), the

15 Bhk 1 206.15-16: asubhadibhivanakramas tu granthavistarabhayan na likhitah / But the process for
meditating on the topics beginning with impurity is not written of, out of concern for too much detail in this book.

16 Bhk 1 228.6-8: aparair api skandhaparisuddhyadivyavasthipanair bhiiminim vyavasthapanam asti
granthavistarabhayan na likhitam / There is also an arrangement of the stages in terms of other classifications such
as the aggregates, purifications and so on -~ this is not written of (here) out of fear of (too much) detail in this book.



18
four objects of meditation (catvary alambanavastiini ), the [five?] paths (marga), the six perfections
(sadparamitg), the ten perfections (dasaparamita), and the ten bodhisattva stages (bhiimi) plus the
Buddha stage (buddhabhiimi). As well, a two pramana theory of knowledge based on the
epistemological tradition of Dignaga and Dharmakirti pervades the entire text without ever
becoming an explicit topic of discussion. Kamalasila's religious system is nothing if not a syncretic
one.

In spite of this incredible proliferation of concepts there are some fairly straightforward.
strategies for seeing the forest and not just the trees of the three Bhavanakramas. We have already
noted the fact that these works are directed towards beginners; thus they are not generally directed
towards accomplished bodhisattvas. Keeping this thought in mind should help us in keeping our
interpretations on track. Another point to notice is that all three texts contain further opening
statements emphasizing a threefold necessity: of compassion (karuna, siin rje), the thought of
Awakening (bodhicitta, byan chub kyi sems) and one other element. In Bhk 1 this third element is
practical realization (sgrub pa = pratipatti).!” In Bhk 2 it is method (thabs, updya) while in Bhk 3 it
is the threefold practice of study, thinking and bhavana, which, as we shall see, is also identifiable

with a threefold wisdom (prajiiz).!® 1° It is tempting to see the respective emphases of each of the

17 D 22a2: thams cad mkhyen pa fiid myur du thob par 'dod pas mdor na siiin rje dan / byasn chub kyi
sems dan / sgrub pa daii / gnas 'di gsum la 'bad par bya'o / In brief, those wishing to quickly reach the state of
omniscience should strive in three areas: compassion, the thought of Awakening and practical realization. CIHTS
(195.6-7) renders sgrub pa as pratipatti: "acirena sarvajfiatam praptukimaih samksepatah karun3 bodhicittam
pratipattisceti trisu sthinesu prayatitavyam /" Beyer (100) reads it as "meditation."

18 It should be noted that in Bhk 2 and Bhk 3 these statements in fact follow short introductory passages
which properly speaking open the text. In Bhk 2 the topic of the opening pertains to the necessity of acquiring all
the causes and conditions of omniscience. This provides the backdrop for the threefold statement. The statement of
Bhk 3 follows a discussion of tranquillity and insight. Bhk 2 D 42a7-bl: bcom Idan ‘das kyis der bka’ stsal pa /
“gsan ba pa’i bdag po thams cad mkhyen pa’i ye $es de ni sfiin rje’i rtsa ba las byun ba yin / byan chub kyi sems
kyi rgyu las bywii ba yin / thabs kyis mthar phyin pa yin no” Zes ‘byusi fio // de Ita bas na thams cad mkhyen pa
fiid thob par ‘dod pas siiin rje dan / byani chub kyi sems daii / thabs dati gsum po “di dag Ia bslab par bya’o //The
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three Bhavanakramas in terms of the third member of these opening statements: practical realization
(Bhk 1), method (Bhk 2), and wisdom (Bhk 3) respectively. Because these statements differ only
with respect to this one element, one may also wonder if they were regarded by Kamlasila as
mutually implicative.?® It may be possible to read sgrub pa as a general non-technical term
implicitly suggesting both method and wisdom. Thus if we choose to focus simply on this pair one
might speculate that Kamalasila intended the first Bhk as a comprehensive overview of the entire
Buddhist path including both wisdom and method; the second would have been conceived as
concentrating on method, while the third would focus on wisdom. Thus this interpretation could
perhaps be thought of as a variant of what Conze had in mind in his statement that the three texts

focus respectively on the overall theory, the way to practice it and its result.

Ilustrious One said to them: “O Master of Secrets, the wisdom of omniscience has arisen from the root which is
compassion. It has arisen from the cause which is the thought of Awakening. It has reached its completion through
method.” So it is. Thus one seeking to attain omniscience should train in the triad of compassion, the thought of
Awakening and method.

Bhk 3 3.6-8: tatra yogina $ilavisuddhyadau samathavipasyanasambhare sthitena sarvasattvesu mahikarunim
utpadya samutpaditabodhicittena $rutacintabhavaniyam prayoktavyam / There, the yogin established in the
prerequisites for tranquillity and insight such as moral purification, having generated great compassion toward all
beings, should practice in hearing, thinking and cultivation by way of the thought of Awakening which has been
produced. D 56b3-4: de Ia ral 'byor pas Zi gnas dan lhag mthon gi tshogs tshul khrims rnam par dag pa Ia sogs pa
Ia gnas pa des sems can la sfiid rje chen po bskyed de / byan chub tu sems bskyed nas thos pa dan bsam pa dan
sgom pa Ia sbyar bar bya'o /

19 Kajiyama (115) lists three elements as essential to the highest enlightenment according to Kamalasila:
karupi, updya and prajfia. While Kamalas$ila does consider these three to be fundamental, he does not list them
together in quite this way.

20 Ulrich Pagel translates pratipatti as "cognitive realization" and argues that this term can be equated with
bhivanamayi prajiia within the Bodhisattvapitaka (245-249). Within the Bdp the parallel terms for srutamayi prajiia
and cintimayi prajiia are $ruta and pravrtti. One of Pagel's arguments for this equation is that Kamalasila's
introduction of the three wisdoms in the first Bhk occurs right after a discussion of the five preliminary paramit3s.
(Pagel assumes that this constitutes a suggested order of practice). This parallels the location of the introduction of
$ruta, pravrtti and pratipatti in the Bdp. The implication is that these terms may have been equated by Kamalasila
with the three kinds of wisdom. Pagel comments that this argument is inconclusive; Kamalasila does not cite his
sources and may have been inspired by any text in this context. It should be noted however that Kamalasila does in
fact quote the Bdp on one occasion, in Bhk 2 (D44b5-b7), in the context of a discussion of necessity of prajiid to
the elimination of obscurations. The fact that Kamalasila employs the Bdp in the context of providing an
explanation of the function of prajiii lends some marginal support to Pagel's argument concerning the interpretation
of the three terms found in the Bdp.
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Consistent with this view is the fact that Bhk 1 is indeed the longest of the three texts
(thirty-eight, twenty-six and twenty-four folios respectively in D) and does in fact contain the
widest variety of topics -- including compassion, method and wisdom, tranquillity and insight, the
three kinds of wisdom, and the ten stages of the bodhisattva with the Buddha-stage. While Bhk 2
and Bhk 3 also both contain discussions of method aﬁd wisdom as a pair, Bhk 2 does seem to
place the accent on the necessity of method. Bhk 3 on the other hand tends to return our attention to
the nature of wisdom, giving a slightly shorter shrift to topics connected with method. Thus in Bhk
1 and Bhk 2 Kamalasila devotes some considerable discussion to compassion and its cultivation,
while in Bhk 3 he does not.2! Similar considerations apply to the thought of Awakening,
bodhicitta; it is given fairly detailed treatments in the first two texts but is barely mentioned in— the
third.?

Although the process may well be likened to that of examining a Rorschach blot, it does
seem possible to identify certain recurring central themes that stand out and that are given different
treatments in each of the three texts. If we choose to examine the texts with an eye towards the
classical dyad of samatha and vipasyana, we find it is only in the latter two Bhavanakramas that
this schema is spelled out in detail. Roughly the first half of Bhk 2 and the first three quarters of
Bhk 3 consist of accounts of this pair; both eventually give way to discussions of method and
wisdom. Now, as we shall see, the concepts of insight (vipasyani) and wisdom (prajfid) are very
closely related; in some usages they are more or less synonymous. Thus in Bhk 2 there is a natural

avenue from the discussion of "tranquillity and insight" to a discussion of "wisdom and

21 Bhk 1 187.4-190.16 (D 22al-24a2), Bhk 2 D 42a7-44a2, Bhk 3 3.6f and elsewhere passim.

22 Bhk 1 190.16-193.12, Bhk 2 D 44a2-a7, Bhk 3 3.6-8 passim.
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method."?? Interestingly, while Bhk 2 and Bhk 3 both contain detailed accounts of tranquillity and
insight conceived as a natural "pair," in Bhk 3 tranquillity 1s less emphasized. Insight is more the
focus in the third text and this corresponds nicely with its emphasis on wisdom, already suggested.
In any case, I take it that Kamalasila is primarily concerned with explaining these two pairs,
in and of themselves and in relation to a few other notable connected topics which are also treated:
compassion, the thought of Awakening, the three kinds of wisdom and the bodhisattva stages
(bhiimi). (These latter are summarized together with the buddhabhiimi at the end of Bhk 1). This is
what the Bhavanakramas are "about." Whatever appears in these texts is subsumable under one of
these topics. I have already noted that Kamalasila seems particularly concerned to stress the
necessity of one member of each of the two pairs viz. upaya and vipasyana. Interestingly, these two
never appear coupled up as a pair (unlike prajfia and $amatha). But because their practice may be
seen as associated with the acquisition of the accumulations of merit and gnosis, one may also say

that the Bhavanakramas are also broadly concerned with this latter pair.

1.2 Vipasyana in Relation to Other Meditation Terminology
1.2.1 On the Compound "bhavanakramah”

Perhaps the most obvious way to begin one's approach to these texts would be to analyze
their unusual triplicate title. The relationship between the two component words, bhavana and
kramah is usually accepted as sasthi tatpurusa (genitive determinative) compound, although it has

also been taken as karmadharaya (descriptive determinative). This is reflected in its Tibetan

23 In Bhk 2 the shift in focus occurs at D 48a6; in Bhk 3 this transition is less direct; discussion of
tranquillity and insight proceeds to a discussion of the necessity of the accumulation of merit (Bhk 3 20.14f) which
eventually ties in to a discussion of the necessity of method and wisdom (Bhk 3 22.6f).
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rendering, bsgom pa'i rim pa which allows both interpretations. As for the meanings of the
components themselves, bhavana is usually translated as "meditation" or "cultivation" while
kramah has been rendered either "process" or "stages."?* Let us briefly look at these components.

To deal with the second element first: -krama. Both "process" and "stages" imply a causal
sequence or temporal movement, one that is either naturally occurring or deliberately undertaken by
an agent. For this study we have chosen "process," but in principle either translation would do. The
idea of a process is certainly compatible with the idea of many stages, phases or steps being
covered. The disadvantage of "stages;" on the other hand, is that it might suggest that these texts
are principally concerned with providing a systematic sequential presentation of well-delineated,
clearly deﬁne& phases of spiritual development, such as the stages of the bodhisattva (bhiimi).
While the texts do include descriptions of the bhiimis, these form only a small part of their
contents. And while a general sequence of phases of practice is discernible within the texts, these
phases are not always sharply delineated by Kamalasila. (One thinks principally of the sequence of
generating compassion, then the initial thought of Awakening, followed by tranquillity, then
insight, and their union).

As for the first member of the compound, much of this chapter is devoted to its
explanation. Here we provide a brief initial introduction. Derived from the causative form of the
verbal root Vbhil, (Vbhii + nic + either lyu or lyut, Apte 1194) the word bhavana literally means
"causing to be," "making become," or "giving rise to," hence "cultivation," "development,”

"realization,” or even "actualization." Strictly speaking, these translations are etymologically more

24 Thus Stages of Meditation (Dalai Lama, 2001 and Beyer 1974) or Meditation Stages (Thurman 1984:
412) on the one hand, and The Process of Meditative Actualization (Olson and Ichishima, 1979) on the other. As
for the French versions, Van Den Broek (1977) gives "La Progression Dans La Meditation" and Lamotte (1952),
"L'Ordre des Exercises Spirituels."
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precise than "meditation" and have the added advantage of implying a gradual progression, or at
least a temporal movement towards Awakening -- which, as we have noted, is the position
Kamalasila advocates in the Bhivanikramas.>> On the other hand such philological and
philosophical considerations do not preclude "meditation" as a possible rendering of bhavana as a
technical term. We shall discuss this possibility in greater detail below.

Now, as mentioned, a discussion of the term bhavanai is also an appropriate place to begin
our enquiry concerning insight. The term is found in three different Buddhist conceptual schemas
related to insight, all of which figure importantly in our texts. These are the three kinds of wisdom
(Srutamayi prajiia, cintimayi prajiia and bhavanamayi prajfia), the five paths (sambharamarga,
prayogamarga, darsanamarga, bhavanamarga and nisthimarga), and the already mentioned schema
of the two branches of cultivation (i.e. bhavana as $amatha and vipasyana). We will deal with each

of these in turn.

1.2.2 Three Kinds of Wisdom
Much of Bhk 1 is based around a model of three kinds of prajiid -- those associated with
study, thinking and meditation. This division is also mentioned in Bhk 2 and Bhk 3. It would

appear to constitute one of India's oldest and simplest ways of breaking down the wisdom

25 One of the implications of a subitist conception of Awakening is that it is the kind of state that does
not take time to complete; in an important sense dhyina already is Awakening. Interestingly, the contrast between
bhivana and dhyana with respect to bodhi would appear to parallel that made by Aristotle between actions that are
movements (kinesis) and those that are activities (energia) or "actualities” containing their own ends at each moment
of their existence. Whenever such exist they are complete; the end for the sake of which they exist is instantaneously
fulfilled at every instant of the activity's existence. Hence it may also be said that a process which contains its own
end contains no potentiality; it is "actual.” If the parallel is a solid one, there would be many interesting points to
explore, most notably perhaps in the field of comparative (virtue) ethics. We do not have time to pursue the matter
in the present context, but see Metaphysics, 1048b 18-37, for Aristotle's account of the distinction. Also see my
forthcoming: "Buddhist Virtue Ethics in Light of Aristotle's energia/kinesis Distinction."
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component of spiritual practice. It is already mentioned in the Pali Canon and later in the
Vissudhimagga.>® Interestingly what appears to be a parallel version of the same schema is to be
found in the Brhadaranyaka Upanisad, where the terminology differs but the general threefold
structure is clearly identifiable.2” Although conceptions of its scope and place on the Buddhist path
vary, among modern Buddhists it has become so generally accepted as to border on the
platitudinous rather than the profound. When examined, however, this apparently simple doctrine
yields some rather curious and intriguing implications.

Here we shall begin our examination of this schema with one of its early formulations -- the
account found in Vasubandhu's Abhidharmakosa:

(The wisdom) arisen from study (Srutamayi) is a certitude born from the authority

of a qualified person (aptavacanapramanyajata); the wisdom arisen from thinking

(cintamayi) is born from the profound reflection of reasoning (yuktinidhyanaja); the

wisdom arisen from bhavana (bhavanamayi)... is born from concentration

(samadhija).28

The first thing to notice in this passage is that Vasubandhu interprets the' taddhitapratyayah
-mayat in a very specific way, namely, as indicating a cause (hetu) and thus having a sense of

"arisen from" or "transformation of." Here I understand "cause" to be intended in a sense similar

to that of a preceding, effective cause. The example he gives is "Vital breaths are the result of food,

26 See Digha Nikdya 33: 486; Vissuddhimagga XIV, 14: 438.

27 B.U. I 4.5: 4tm4 va are drastavyah srotavyo mantavyo nididhyasitavyah / maitreyi atmano vire
daréanena éravanena matya vijfiinenedam sarvamn viditam // "You see, Maitreyi -- it is one's self (dtnann) which one
should see and hear, and on which one should reflect and concentrate. For by seeing and hearing one's self, and by
reflecting and concentrating on one's self, one gains the knowledge of this whole world." (trans. in Olivelle: 28-29).
See also B.U. IV 5.6 (Olivelle: 69-70). I am grateful to Christine Fillion for giving me these references and would
refer the reader to her forthcoming M.A. thesis (McGill University) on the topic of the treatment of this threefold
division in the Upanisads and in the Upadesasihasri of $ri Sankaricirya.

28 Abhk 892.3-4:3ptavacanapriminyajataniscaya srutamayi, yuktinidhyanaja cintimayi, samadhija
bhavanamayiti....
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cows are the result of grass."?° However, it is also normal to understahd the suffix more in the
sense of a present, material cause meaning "made of," "consisting of," (Apte 1240) or even
"having the nature (svabhiva) of.">°

The ambiguity here may be understood to imply another important ambiguity: that between
"state" and "process." If we accept the understanding of -mayat as indicating a preceding effective
cause then the wisdoms of learning, thinking and bhavana are more readily conceived "statically"”
as results, which is to say as states of knowledge that have arisen. On the other hand if we take the
suffix to indicate a cause in the sense of a present material cause ("consisting in," "having the
nature of") then the three kinds of wisdom may also be interpreted in a more "dynamic" sense, as
processes. On this understanding the preceding passage would read "The wisdom consisting in
study is a certitude born from the evidence of a qualified person; the wisdom consisting in thinking
is born from the profound reflection of reasoning; the wisdom consisting in bhavana is born from
concentration (samadhi)."*! Now it is clear that this reading does not make sense given the
definiens provided by Vasubandhu. There is, however, no logical necessity of following this
definition; the suffix -mayat is ambiguous and lends itself to being interpreted in either one of the

two senses noted, depending on the context in which it is used. Another way of making the same

29 Abhk 892.4-5 tadyathi -- annamayah prandh, trnamayyo gava iti /

30 As in Chapter 2 of the Bodhicaryavatirapaiijika: [22.28 - 22.32] mahidhar3 ratnamayds tathdnye
vanaprade$asca vivekaramyah / latah sapuspabharanojjvalas ca drumas ca ye satphalanamrasakhah // 3 // "So too,
mountains composed of jewels and other forested regions, isolated and delightful. And creepers brilliant with
ornaments of beautiful flowers, and trees of paradise that have branches bent down with good fruit...."
Prajiifkaramati's commentary [23.5] provides the following explanation for the suffix: ratnamaya ratnasvabhivah See
Panini, 4.3.82 ff.

31 Abhk 892.
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point would be to say that the suffix -mayat can function analogously to either a paficami tatpurusa
(ablative determinative) or a karmadharya compound. On the latter interpretation wisdom would be
identified with the very processes of studying, thinking and bhavana, not with the results of these
processes. It appears to me that Kamalasila's understanding of this suffix varies between these two
conceptions. For now, because I do not wish to rule out either possibility in the case of the
Bhavanakramas, I will deliberately translate the suffix mayat in an open ended manner, as
analogous in meaning to a sasthi tatpurusa - i.e. the wisdom of study, etc.

The account given by Vasubandhu regards the three kinds of wisdoms as progressive -- the
wisdom arisen from thinking basing itself on the wisdom arisen from study, and the wisdom arisen
from bhivana basing itself on thaf arisen from thinking.>?> Kamalasila accepts this notion. The
account of the three wisdoms as presented in the Bhivanakramas does not differ from it in essence,
but only in so far as greater detail is provided. Thus examples of the wisdom of study are given in
the form of quotations from the sitras (4gamatah, Bhk 1 199.5-200.11). The wisdom of thinking is
spelled out logically (yukty3) with key arguments that are meant to independently establish the truth
of assertions taken from scripture. (Bhk 1 200.12-204.9). As such, the wisdom of thinking
encompasses the wisdom of study, and takes its statements as its starting point. One "thinks on"
the siitras.

Kamala$ila describes the wisdom of thinking as a process in which one disentangles two

kinds of scriptural statement, the nitartha and the neyartha. This important hermeneutical distinction

32 Abhk 861.4-6: srutva cintayati / aviparitam cintayitva bhavaniyam prayujyate / samadhau tasya
$rutamayim prajiidm nisritya cintimayi jayate / cintamayim nisritya bhavanimayi jayate / Having studied, he
thinks. Having thought correctly, he engages in bhivani. Having relied on the wisdom arisen from study of one in
samidhi, (the wisdom) arisen from thinking is born. Having relied on (the wisdom) arisen from thinking, (the
wisdom) arisen from bhavana is born.
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is a tool developed by Buddhists in order to classify scriptural statements as respectively definitive
or provisional in meaning. For the Madhyamaka the distinction is cashed out in terms of their
reference: definitive statements are those that pertain to the ultimate reality, provisional statements
refer to conventional reality.>*> According to Kamalasila's account it is the task of the wisdom of

thinking to identify which statements refer to a real object or meaning (bhiitam artham) and which

t. 34

do not.”” The task of the wisdom of bhavanai is to realize the object or meaning that is real.

There, first of all, the wisdom of hearing should be generated. For through it first of
all one enters into the meaning of the scriptures. Thereafter one penetrates their
provisional and definitive meanings by the wisdom of thinking. After that, having
ascertained the meaning that is real (bhiita, i.e. nitartha) by means of that (wisdom
of thinking), one should cultivate (bhavayet)it, not that which is unreal (abhiita i.e.
neyartha).35

Thus Kamalasila's discussion of the wisdom of bhavana details the process for
experientially realizing the conclusions regarding ultimate reality that have already been reached
through the wisdom of thinking. It is interesting to observe that bhavana, the process of making

real, or real-izing is derived from the verbal root Vbhii, the same root that lies at the basis of the

33 Thurman (1978: 26, 32-34). Also see Lopez Jr (1993: 3), Lamotte (1993: 19).

34 In Chapter 2 we shall see that the term bhiftam has a wide semantic range. Here we understand the term
in an ontological vein that does not adequately capture its ethical implications: it could also be translated as "good"
or "a good thing." Thus "bhiitam artham" could be read as indicating "the goal that is good," the worthy goal.
Thanks to Richard Hayes for pointing this out.

35 Bhk 1 198.10-13: tatra prathamam t3vat Srutamayi prajiiotpadaniy3 / taya hi tavad dgamirtham
avadbarayati / tatas cintamayya prajiiay3 nitaneyartham nirvedhbayati / tatas taya niscitya bhiitam artham bbavayen
nibhiitam /

Also see Bhk 2 D 46a7-bl: tshul bZin bsam pa gan Ze na / garn ties pa’i don gyi mdo sde dani draii ba’i don
gyi mdo sde la sogs pa legs par gtan Ia ‘bebs pa ste / de Itar byari chub sems dpa’ the tsho med na, bsgom pa la
geig tu fies par ‘gyur ro // de Ita ma yin na the tshom gyis ‘phyati mo fiug pa’i theg pa la ‘dug pa ni lam kha brag gi
mdor phyin pa’i mi ltar gan du yan gcig tu fies par mi ‘gyur ro // And who is correct in thought? He is one who
has become clear with regard to the proper ordering of the siitras of definitive and provisional meaning. If a
bodhisattva is without doubt in this regard, he will be certain in meditation. If it was not like this, if one was on an
uncertain course due to doubt, then he couldn't become certain of anything at all -- just like a2 man who has arrived
at the juncture of a forked road.
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word we have here translated as "real," bhiita. We will return to a discussion of the meaning of this
word in Chapter 2 in the context of our discussion of bhiitapratyaveksa.3%

For the time being it is enough to notice another important conceptual link of this sort made
by Kamalasila himself in this context: that between bhavana and anubhava, experience (lit:
"following being"). Kamalasila commences his discussion of bbivané'mayi prajiia with the
statement, "Experience (anubhava) belongs to those who practice."” This kind of experiential
wisdom can be seen to depend on and include the other two kinds of wisdom. One "cultivates" or
"realizes" the conclusions already reached by thinking. What it means to realize or cultivate in this
way is, of course, our subject in this thesis. While it definitely includes a conceptual dimension, it
also appears somewhat different from a simple case of thinking deeply about some profound topic.
The wisdom of bhavana is thought to include a "direct" non-intellectual character, it is
"experiential" -- this is what distinguishes it from the mere wisdom of thinking.

In the Buddhist context, direct experience possesses an epistemologically privileged
position; it is considered indubitable in a way that conclusions reached through reasoning alone are
not.3® In Chapter 2 we shall explore the sense in which experience might be said to be "direct."
Here the two forms of wisdom may be contrasted as "thinking through" (cintdmayi prajfia) what
one has studied versus actually "going through" or concentratedly "experiencing" the truth of what

one has already thought through (bhavanamayi prajiia). In Bhk 3 Kamalasila makes this point

36 In Chapter 2 we shall see that bhiita (i.e. nitirtha) may also be identified as pudgaladharmanairatmya,
which is also to say non-origination and emptiness.

37 Bhk 1 204.14-15: anubhavas ca pratipattrnam.

38 One thinks of the Buddha's advice to the Kildmas, which among other things included an admonition
not to rely on scripture and logic. Aznguttara Nikiya i 189.
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using an analogy:

And whatever is known through the wisdom of stu;ly and thinking is itself to be

realized through the wisdom of bhivana (bhavanamayya prajiiaya bhavaniyam),

nothing else. (For example,) it is like a horse running along a previously indicated

running track. Therefore the discernment of reality (bhiitapratyaveksa) is to be

undertaken.39
Thus Kamala$ila maintains that bhavanamayi prajiia is required for Awakening and that this form
of wisdom is a more direct realization than cintamayi prajiia. From this he concludes that
"discernment of reality" should be undertaken. We have seen above that this "discernment of
reality" is explicitly identified with vipasyana. Thus it seems that bhavanamayi prajfia, conceived
as a process, can here be especially identified with one branch of the well-known two-branch
schema of bhévané: Samatha and vipasyana -- even though vipasyana, if understood as
synonymous with prajfia, would also appear to be identifiable with the first two kinds of wisdom.

In this connection it may be noted that Hayes (1988: 168) and Prévéreau (33) have both
suggested that cintamayi prajfia is identified as a kind of vipa§yana meditation by Dignaga (c. 480-
540). According to Prévéreau, "Yasomitra suggests that vipasyana is synonymous with prajiia
(AKIV:14) so that there is not only the insight brought about by mental discipline (bhavana) to
which today's meditators tend to limit themselves, but also that brought about by critical reasdning
(cinta)" (1994, 33). Although Prévéreau here appears to regard both vipasyana and prajiia as states

resulting from processes, he also asserts that Dignaga introduced a new way of doing vipasyana

consisting in critical reasoning, and this implies a conception of vipasyana and prajfia qua process.

39 Bhk 3 20.3-6: kimn ca yad eva Sritacintimayyaprajiiaya viditam tad eva bhavanimayya prajiiaya
bhivaniyam nanyat / samdistaldhavanaJbhiimyasvadhivanavat / tasmat bhiitapratyaveksa kartavya /D 64a2-3: yan
thos pa dan bsam pa las byun ba' Ses rab Kyis rtogs pa gaii yin pa de fiid bsgom pa las byun ba'i $es rab kyi bsgom
par bya'i / gZan du ni ma yin te rta dkyu sa kyi sa bstan nas rgyug pa bZin no / de Ita bas na yan dag par so sor
brtag par bya'o / On the analogy of the running horse, see Abkh 328.10-13.
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Now it may well be that a tendency to identify insight with profound (but nevertheless non-
meditative) thinking originated with Dignaga. This would be consistent with the establishment of
anumadna as a distinct pramana. The wisdom of study would perhaps not, in and of itself, have been
considered vipasyana -- just as testimony (Zgama, sabda) itself was not considered a distinct means
of knowledge. Testimony as a basis for believing is not granted the status of separate pramana in
the Buddhist epistemological tradition; it is rather subsumed under anumana.*® Thus the conceptual
correspondences would have been between pratyaksa and bhavanamayi prajii3, and anumana and
cintimayi prajfia. Both would have been considered insight. As part of this tradition it is perhaps
possible that Kamalasila was the inheritor of just such a conception. We will return to this question
at the close of this chapter.

In any case in the Bhavanakramasit is clear that bhavanamayi prajiia, as the most profound
of the three kinds of wisdom, is identifiable with insight par excellence. Given this fact and the
additional fact that insight and tranquillity are considered as constituting bhavan3, it would seem
consistent with both schemes to translate bhavana as "meditation” in the context of these texts. But
as we shall see, this translation is not without difficulties. There are other contenders, most notably
dhyidna. But for reasons that will soon be obvious, in our texts dhyana and bhavan3 cannot easily
be considered equivalent even though both terms are commonly translated into English as
"meditation." In point of fact we shall see that the question of the best Sanskrit equivalent for
"meditation" is not unrelated to the debate between Mo-ho-yen and Kamalasila. It is perhaps not

without reason that these texts were so repetitively entitled.

40 See Tillemans (1990: 23-29) for the technical details of how Buddhist epistemologists subsumed
appeals to scripture under "inference." Also, cf: Yoga Sutras: 1.7 pratyaksanumanigamah pramani / In Whicher
(1998: 109, 343).
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1.2.3 Processes and States.

Let us now turn to an exploration of this problem. We begin with a more detailed account
of some of the key terms for meditation found in the texts: dhyana, samadhi, bhavana, samatha, and
vipadyana. At the outset a general observation should be noted regarding the analysis of these
terms: it would seem that for at least some of them there is an inherent ambiguity, or flexibility to
their meanings such that they may be understood "actively"or "passively." This kind of ambiguity
in Sanskrit terminology has recently been noted by Francis Brassard in a study of the concept of
bodhicitta.*! Brassard draws a distinction between active and passive senses of certain Sanskrit
technical terms, pointing out the fact that many terms seem to imply both senses. When translated,
however, it is often the case that only one of the se;nses is captured and the original concept is thus
misrepresented. Here, in the specific context of meditation, I would like to refine his argument by
connecting it to the aforementioned notions of process and state. This is the same ambiguity that we
have just noted in connection with the suffix -mayat. I would suggest that in the case of certain
meditation terminology the active sense may best be considered a process; the passive sense is best
thought of as a state. We can often see hbw these two senses may be implied by one term: they
seem to refer both to activities or processes deliberately undertaken by an agent as well as to the
conditions or states that result from such activities. While both senses may be implicit in principle it
is often the case that either grammatical or contextual considerations render one of the two less

likely.

41 Brassard's observations regarding Sanskrit terminology are applied to the terms citta, samskara, dhirana,
derivatives of Vgrah, and karma (Brassard: 38, 53- 58, 114, 160n.1).
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In this connection, although it is not a term for meditation per se, we may recall the very
word we rendered "process" in the title of our text . The word kramah in the compound
bhavanakramah may be construed both as "process" and as "stage." We have seen that the former
rendering is somewhat preferable given the contents of the texts, even though both senses could be
implied in principle depending on the context of use. The English word "process" itself has a more
active, dynamic sense than "stage." Some processes are such that they are actively undertaken, and
not merely passively experienced (e.g. housebuilding). A process in this sense is akin to a
"proceeding" or a "procedure™; it :oﬁen indicates a step by step programme deliberately followed by
an agent. This would seem to perfectly fit the context of Kamalasila's gradualism. On the other
hand the word "process" retains a passive possibility; many processes are non-volitional or
automatic (e.g. the digestion of food). Again this fits our context well. Many of the milestones
along the Buddhist path do seem to be conceived as occurring on their own; they are "undergone"
or "experienced," not "done" or "performed" by an agent. Thus to use the term "procedure” as a
translation for -kramah would be to err in the opposite direction -- we would fail to capture the
non-volitional dimension of the spiritual path.

On the other side, as an example of a word with a more "static” signification we may
examine the very word most commonly rendered "stage" in the Mahayana Buddhist context. This
is the Buddhist technical term bhiimi. The bhiimis are stages of spiritual development that result
from deliberate practices; considered individually, they are not processes or activities in and of
themselves. Indeed, as Mo-ho-yen himself might have been quick to point out, "Awakening" or the
"buddhabhiimi" is itself is the prime example of such a state. Thus, considered individually, the

bhiimnis are best thought of as atemporal spiritual states or conditions; the translation "stage" is thus
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appropriate for them. Their overall sequence may be thought of as a process, but not as a procedure
per se.

Thus some processes are procedures, some are not. When understood in the sense of a
procedure, a process is something one does and experiences; a state or condition, on the other
hand, is something one simply experiences. We shall see how both conceptions are implied in
some of the concepts of the terms for meditation we now turn to examine. But as the case of the

title of our text demonstrates, this conceptual ambiguity need not imply actual ambiguity in use.

1.2.4 Meditation Terminology

In brief, here are the terms and some of their most commonly attested translations:
dhyana - absorption, trance, concentration, contemplation, meditation
samadhi - concentration, state of concentration, unification, meditation
bhavana - cultivation, development, contemplation, inculcation, practice, actualization, realization,

meditative actualization, meditative realization, meditation

Samatha - tranquillity, serenity, calm abiding, meditation
vipadyana - insight, insight meditation, discernment, wisdom

As can be seen, four out of five of these terms can be, and have been, translated as
meditation while the fifth, vipasyana, can be considered a kind of meditation (vipasyanabhavana).
Thus my purpose in this section will be to clarify the individual senses of these terms, as well as
the relationships obtaining between them -- without begging the question by using the word
"meditation" in my explanation of any one of them. When possible I will choose what I take to be a
non-controversial translation for each term. Once the relationship between them has been clarified

we can go on to ask whether any of them is the best single candidate for translation as "meditation”

in the context of our texts.
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1.2.4.1 Dhydna

The Sanskrit term most commonly associated with the English word "meditation" is
probably dhyana (P. jhiana). Many textbooks introducing Buddhism to a general audience state that
this term simply means "meditation” and that it is the Sanskrit basis for the Chinese word, ch'an,
and thus the Japanese, zen. Usually the matter is left at that. Sometimes it is added that the word
also refers to a set of four specific meditative attainments that are first mentioned in the Pali
Nikayas. More rarely yet, it may be mentioned that the term dhyana also occurs as the fifth
perfection in the scheme of the six perfections (paramiti) accepted in Mahayana Buddhism.

V.S. Apte's Practical Sanskrit-English Dictionary provides the following meanings: "(1)
Meditation, reﬂecﬁon, thought, contemplation; (2) Especially abstract contemplation, religious
meditation; (3) Divine intuition or discernment; (4) Mental representation of the personal attributes
of a deity" (869). This word is derived from the verbal root Vdhyai plus the krtpratyaya "lyut,"
which forms abstract, instrumental or verbal nouns. According to Apte the root itself means "to
think of, meditate upon, ponder over, contemplate, reflect upon, imagine, call to mind" (869). In the
Buddhist context the term did in fact originally indicate a set of four successive attainments or
absorptions in which the meditator's mental contents are gradually attenuated to a point of
concentration free from disruptive mental activity and emotions.*? These dhyanas were said to be

optionally followed by another sequence of four "formless attainments" (ariipya samapatti)

42 "Stated briefly the term denotes (any one of) a series of precisely defined altered states of consciousness,
altered states which are characterized by an increasing attenuation of the practitioner’s emotions. Thus in the fourth
and highest jhdna of form, the only emotional response left to the practitioner is that of equanimity; rationation,
pleasure, pain and indeed all intense emotional reactions have been left behind. The techniques used to gain the four
jhina of form are also enstatic, designed to withdraw the practioner from emotional attachments to and contacts with
the external world, as well as from the tendency to rationally analyze his experience” Griffiths (1986: 20).
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occurring on the basis of the fourth dhyana.*®

While the precise nature of each of the dhyanas and formless attainments is not our subject
here, there are two important points that should be noted about them.** First of all, all dhyanas are
said to share the quality of ekdgrat or onepointedness of mind,*’ a quality which we shall see is
also said to characterize samadhi and $amatha.*® Secondly, it is important to recognize that after the
first dhyana, discursive thinking is said to be eliminated. Both vitarka (gross or applied thought)
47 48

and vicara (subtle or sustained thought) are absent in the second through the fourth dhyanas.

After this point, while concepts (vikalpa) may be present to the mind, one is no longer engaged in

43 'While of considerable interest in and of themselves these attainments are not our main concern here.
They are only referred to in passing by Kamalaéila. No school of Buddhism regards them as constitutive of insight.
See Griffiths (1986) for an indepth treatment.

44 The nature of the dhyanas has been thoroughly explored by others. See for example, Crangle (1994:
201-207) and Gethin (1998: 184-186).

45 Bhk 1 209.2-4:es3 ca cittaikagrata uttarottarakarmanyatdsamprayogad dlambanadigunavisesayogic ca
dhyandriipya[samapatti Jvimoksadivyapadesam labhate / And this one-pointedness of mind receives the designation,
‘absorption’, 'formless attainment’, 'liberation’ and so forth on account its being endowed with greater and greater
effectiveness and on account of union with the distinctive qualities of its object.

46 samidhi : Bhk 1 214.3-4, éamatha: Bhk 1 207.8-9, Bhk 3 3.1-2.

47 On vitarka and vicara see Abhk 204.7-9: vitarkacaravaudaryasiiksmate / kasya? cetasa iti pascad vaksyati
/ cittaudarikata vitarkah / cittasiiksmati vicarah / The view of Vasubandhu is that the first dhyana may contain either
one, but not both in the same moment.

48 In including an intermediate stage between the first and second dhyana in which vitarka is absent while
vicdra remains, the account of the dhyanas found in the Bhivanikramas follows that outlined by Vasubandu. See
Abkh viii 22d, 23d-e. The relevant passage is Bhk 1 209.2-11. In effect Vasubandhu divides the first dhyana into
two, the first with vitarka, the second with vicara. See preceding note.
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intellectual deliberations (i.e. vitarkavicara).* Thus for the second, third, and fourth dhyanas this
consideration would seem to completely rule out the possibility of cintamayi prajfia. However, the
fact that vikalpa may still be present indicates that dhyana does not preclude vipasyana conceived as
bhavanamayi prajfia occurring on its basis. In section 1.3.1 we shall see that vipasyana is defined
as savikalpa, not savitarka or savicara. Vasubandhu's conception of dhyana appears to be that all
four absorptions are compatible with vipasyana. Thus vipasyana should be regarded not as one of
the dhyanas, but rather as a separate sphere or supervenient quality that may optionally occur on
their basis.

The conception of dhyadna as referring to a specific kind of meditative attainment is clearly
one in which §vhat is being referred to is a state. On the other hand, the word dhyana can be used
generally to refer to all dhyanas and the successive ascent through (or descent into) these states
may be understood more actively as a process. Similar considerations apply to the word dhyana

when considered as part of the paramita model of practice.

1.2.4.1.1 Dhyana as a Perfection
In Mahayana treatments of the perfections, dhyana is generally described in functional
terms as opposed to psychical ones. Rather than describing the mental processes one experiences in

dhyana, it is the necessity and place of dhyana in the implementation of the bodhisattva's vow to

. 49 How do we understand the continued presence of concepts? As we shall see, vikalpa is said to be absent
in the case of samatha meditation even though an object is present before the mind. This suggests that vikalpa is
not to be minimally conceived, 4 I2 Kant's categories, as simply that which serves to unite the manifold of a given
sensory intuition as an object. An intentional "object"” is clearly present before the mind in $amnatha meditation in
spite of its status as nirvikalpa. The subject-object dichotomy is still present in these states and one may be aware
of the objects of meditation as they present themselves, especially through the four foundations of mindfulness.
Some conscious application of concepts is thus implied by the term vikalpa. We shall discuss this in greater detail
in Chapter 2.
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rescue all beings that is the focus. That is, the role of dhyana is described relative to the welfare and
conversion of others (i.e. updya, method) and to the attainment of wisdom (prajiiz). Ulrich Pagel
has pointed out the pivotal role of dhyana with respect to the other perfections, serving as a kind of
"nexus" between the four mundane perfections (giving, morality, patience and energy) and the
transmundane perfection of wisdom (237).

While the schema of the four absorptions is often mentioned in the Mahayana siitras, it is
usually treated as preliminary to the distinctive dhyana attainments of the bodhisattva (Pagel 217-
218). The latter are typically described in terms of the achievement or production of five kinds of
psychic power of cognition (abhijfid) and the concentrations that lead up to them.’  What remains
rather unclear is whether these superknowledges are generally characterized as dhyana per se or
rather as taking place on the basis of dhyana, which strictly speaking is still identified with the four
absorptions. Such powers are described as arising on the basis of the fourth dhyina.>! Because the
concept of dhyana is sometimes understood in a way that extends beyond the traditional four
absorptions and includes non-enstatic, indeed other-directed, states it is easy to see why the
translation "absorption" might be thought inadequate.

It also seems to be true that dhyana is, in fact, sometimes used as a general, non-technical
term for any meditative state, that is, any beneficial state of extraordinary concentrated awareness.

In some of its most common usages it would appear to be understood as synonymous with

50 For details of the Mahdyana treatment of dhydna in terms of the superknowledges see Pagel: 219-232.
Classically these are: (1) knowledge of magical powers (rddhividhijiiana), (2) knowledge gained through divine
hearing (divyasrotajiidina), (3) knowledge of the thought of others (paracittajiiina), (4) knowledge of the recollection
of previous births (plirvanivasanusmrtifiiana), (5) knowledge gained through divine sight (divyacaksujfiina) or
knowledge of falling from one existence and rebirth into another (cyutupapadajfidna) (Pagel: 220).

51 Gethin (1992: 101-102, 1998: 185-186).
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samadhi or $amatha. In section 1.2.5 we shall see that such an understanding of dhyana is assumed
at a number of points in the Bhavanakramas.

In any case, among the conceptions of dhydna employed in the Bhavanakramas it is the
four absorptions that are given the most detailed treatment. Higher distinctively Mahayana
accomplishments are not detailed in terms of dhyana. Perhaps this is because these texts were
written for beginners in the Mahayana siitras or perhaps it is simply because Kamalasila was more
concerned to place the emphasis elsewhere; it will be recalled that these texts were probably written

contra an opponent who was perceived to be advocating the supremacy of dhyana over prajiia.

1.2.4.2 Samadhi

This term is often given as a gloss for dhyana but usually its scope is Qidﬂ than that of
dhyana understood in the limited sense of the four absorptions. It includes these as well as other
states of mental one-pointedness, such as "access concentration" (an3gamya, "capable," T: mi Icogs
pa med pa, "not unable"), a degree of mental focus that allows one to either enter into the dhyanas
proper or turn one's attention to insight practices. It is perhaps the broadest term for meditative
state, in different contexts denoting the dhyZnas, the immeasurables, tranquillity or insight.>? It
occurs as part of the threefold division of the path: moral conduct, concentration and wisdom ($ila,
samadhi and prajiia) - a very early schema indeed, although not one that figures very prominently
in the Bhavanakramas. In general it denotes "concentration" as a state of nondistraction, although in

the Visuddhimagga of Buddhaghosa it is said that the process of becoming non-distracted may be

52 For an account of the immeasurables, see Crangle: 176-178 and Gethin 1998: 186-187.
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meant.> Derived from the verbal root Vdha (to put, place, set, join unite) in combination with the

prefixes "sam" (together) and "a" (around) and the masculine suffix "ki ,">* the sense of samadhi
is one of "placing (that which is) around together," or simply, "bringing together." The VSM takes
its relevant sense to be one of "the single-pointedness of a virtuous mind" (VSM II12), thereby
excluding states of concentration that are not directed toward liberation (e.g. the concentration of an
assassin, etc). Among its many dictionary definitions we find: "collecting, composing,
concentrating (as mind), profound or abstract meditation, concentration of mind on one object,
perfect absorption of thought into the one object of meditation..." (Apte 1633).

We shall see that there is an ambiguity with regard to the intended scope of this term in the
Bhavanakramas. Kamala$ila is not always consistent in his employment of it and this reveals that
two different concepts of samadhi were at work in his mind as he composed these works. On the
one hand following the Samadhirdjasiitra he clearly states that Awakening is not achievable by
samidhi alone; in addition it is said to require prajiz.”” In these contexts the word samadhi is
being employed in such a way as to equate it with $amatha or dhyana. On the other hand we shall
soon see that Kamala$ila also follows the Samdhinirmocanasiitra in regarding samadhi as divisible
into $amatha and vipasyana (i.e. bhavanamayi prajiia). On this latter account the concept of

samadhi, as a profitable unification of the mind, would appear to be intimately related to that of

53 The idea of a process is more clearly captured in its gloss: samadhina. See: VSM 111 3. Here we once
again see the krtpratyaya "lyut" in a word indicating a process. It is notable that this suffix appears as well in both
dhyana and bhavana.

54 (Panini 3.3.92) Thanks are owed to Sanjay Kumar Shastri at McGill University for clarifying the
Sanskrit derivations of samadhi and samatha.

55 Bhk 1 210.1-4; Bhk 2 D 43b3-5; Bhk 3 18.5-8. Cf. Samadhir3jasiitra BST No. 2 19-26.
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bhavana.

1.2.4.3 Bhavana

Unlike the case of the term samadhi, in Sanskrit one does not speak of "attaining" bhavana;,
we have already seen that in its most general sense this word refers to processes through which
one brings things into being. However, it should be noted that translations such as "cultivation"
and "development," while capturing this primary signification do not necessarily imply samadhi.
The word "bhavana” obviously can have a wider non-technical sense that includes giving rise to
things not necessarily consistent with virtue or characterized by concentration (a plant, a meal,
hatred, etc.). In the technical sensé, like the term samadhi, bhavana must refer to profitable efforts,
those that further the cause of liberation by generating positive states or conditions (dharmas).
According to one account found in the Abhidharmakosa, bhavana is divisible into four types
corresponding to a classical fourfold division of right effort -- efforts for the arising of unarisen
pure dharmas, for the growth of already arisen pure dharmas, for the non-arising of non-arisen
impure dhahnas and for the destruction of already arisen impure dharmas.>® In terms of this term's
relation to samadhi one might note that the process of making such efforts would involve
concentrating (samadhana) on the desired state. In addition when specific states of concentration
such as the absorptions are aimed at, this might be thought of as a case of the first right effort, that

which is aimed at the arising of unarisen pure dharmas. This however was apparently a point of

56 Abhk 1081.1-5, 22-31. For a detailed treatment of the classical Nikdya account see Gethin (1992: 69-
80).
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controversy between different Buddhist schools.”’

Perhaps the best known conception of bhavana is that of the twofold division of samatha
and vipadyana. Before dealing with this conception in detail, it is necessary to examine another
conceptual schema in which the word bhavana figures prominently. This is the schema of the five

paths.

1.2.4.3.1 Bhavana as a Path (bhavanamarga)

The term bhavanamarga appears in a number of Buddhist path schemes. For example, there
are those of the Abhidharmakosa and Asanga's Abhidharmasammucaya. The particular scheme
assumed in the Bhavanakramas is not entirely clear. For reasons to be given momentarily it seems
likely that Kamalasila adhered to a five path model, possibly that set forth in the
Abbidhannasammucaya; The five paths are those of accumulation, preparation, seeing, bhavana,
and the final path (sambharamarga, prayogamarga, darsanamarga, bhavanamarga and
nisthamarga).>® Kamalasila does not discuss this theory in detail; the only two components he
mentions by name are the dar§anamarga and the bhavanamarga. His account of the bhivanimarga
is limited to a summary treatment at the end of Bhk 1 (224.24 f) which actually is spelled out more
in terms of the ten stages of the bodhisattva than in terms of the paths. As well, there are similarly
brief mentions in Bhk 2 (D55a3, quoting the Lanikavatara) and Bhk 3 (2.11-15).

Whether Kamalasila adhered to the five path theory of Abhidharmasammucaya or to some

57 The Vaibasikas apparently considered samadhi a separate mental dharma while the Sautrdntikas thought
it simply referred to a concentrated mind. Abhk 1126.6-1127.3.

58 On the five paths of the Sarvistividin-Vaibhisika system, see Lamotte 1988: 677-86.



42

other conception does not appear particularly relevant to the interpretation of the Bhavanakramas. It
is very important, however, to take note of his description of an essential Buddhist division
between the worldly path (laukikamarga) of the ordinary person (prthagjana) and the transcendent
path (lokottaramdrga) of the bodhisattva.>® The latter is said to arise with the first direct nondual
and nonconceptual cognition of the lack of inherent existence of all dharmas
(sarvadharmanihsvabhavatasaksatkari sphutataram jiianam). This first moment marks the arising of
the path of seeing (darsanamarga) or the first bodhisattva stage, called "Delighted" (pramudita). It
also marks the beginning of the transcendent path of the bodhisattva. In the sarvastivadin account
the dar§anamarga is held tb be divisible into sixteen incredibly short moments in which the four
noble truths are directly apprehended, each in four aspects. In point of fact, the final sixteenth
moment is said to mark the commencement of the bhdvanimirga,’° identified by Kamalasila with
the "remaining stages” of the ten stage scheme. His account of the paths of darsana and bhavana
mentions the effects of each path, not how they are each to be practiced.®! The bhavandmarga is

distinguished by its effect of eliminating sixteen (unnamed) afflictions not already eliminated on the

59 Bhk 1 224.16-21:tathd hi yadigradharmanantaram prathamataram lokottaram sarvaprapaficarahitam
sarvadharmanihsvabhavatasaksatkari sphutataram jiianam utpadyate, tadi bodhisattvah samyaktvanyamavakrantito,
dar$anamargotpadat, prathamam bhiimim pravisto bhavati / In this regard, when upon the completion of 'the best
(worldly) condition' a clearer knowledge arises for the first time ever — superior, transcendental, devoid of all
conceptual proliferation, directly perceiving the lack of inherent existence of all dharmas -- then, on account of the
arising of the path of seeing from descending into certainty of the truth (samyaktvanydmai.e. the assurance of
nirvana) the bodhisattva has entered the first stage.

60 Lamotte (1988): 682, Gethin 1998: 197.

61 The practices of the bhavanamirga appear to be no different in kind from those of the worldly path. That
is, they consist in the repeated reinforcement of realizations already undergone through the worldly practices of
tranquillity and insight ("considération répétée, en frangais ‘méditation’ " La Vallee Poussin vi). They are said to
gain an increased efficacy on account of occurring after the abandonment of afflictions occurring on the
darsanamairga.
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preceding darsanamarga (Bhk 1 225.1-2). This number matches that given by Asanga; in the
Abhidharmakosa only ten are listed (Griffiths 1983: 575).52

In Abhidharma literature the three kinds of wisdom are usually mapped onto to the earliest
path, that of accumulation (Pagel 242, Lamotte 1988: 679), which together with the path of
preparation corresponds to the stage of zealous conduct (adhimukticaryabhiimi) of the ordinary
person.®3 Neither of these paths appear by name in the Bhivanakramas.®* Now, given the fact that
the bhavanamarga is said to follow the dar§anamarga we can see that there is a problem in mapping
the schema of the three kinds of wisdom onto that of the paths. It is however clear enough why one
should want to locate insight practices in the worldly path. It is precisely through developing
insighf that the first nonconceptual cognition of the lack of inherent existence of all dharmas arises.

Kamalasila provides a brief account of this process. The consummation of the stage of
zealous conduct is said to consist of a graded sequence of increasingly penetrating insights which,
according to the simplified account given in the Bhavanakramas, progressively discern the lack of

identity of all dharmas. These are known as the nirvedhabhagiyah.® Interestingly, the final

62 Awakening is achieved through the removal of deeply rooted "habit patterns” or "tendencies" towards
ignorance and negative emotional states. This can only be accomplished on the dar§anamirga and bhavanimarga.
The term employed in this context is anusgya. The arising of the darsanamarg3 is itself hindered by cognitive and
afflictive "obscurations” or "coverings.” The term employed here is avarana. The division is between jieya- and
klesa-avardnas. See Bhk 1 214.25-218.7.

63 Mentioned at Bhk 1 224.10-11. The term can also be translated: "the stage of conduct of implicit faith."

64 The term sambhara (tshogs) appears on its own many times -- often as the "accumulations” of merit and
knowledge (punyajfiznasambhara, bsod mams dan ye Ses Kyi tshogs) and sometimes in reference to the
"prerequisites” for tranquillity and insight (e.g. moral conduct, a quiet spot to meditate, etc). See Bhk 1 205.14-20,
Bhk 2 D45b1, Bhk 3 3.6-8.

65 Bhk 1 223.18-224.11: asya eva ca mrdumadhyadhimatradhimatrataravasthacatustayena catvari
nirvedhabhagiyani vyavasthapyante / tatha hi yad3 [sarvadharmanairatmyam bhavayata] iyatspasto jiianaloko [bhavati
tad3 usmagatanimakam nirvedhabhagiyam bhavati / sa catra mah3dyana dlokalabdhasamadhir ucyate / yada tu sa eva



penetration -- the "best worldly condition' is said to be both conceptual and without subject and
object, which is to say nondual. This stage results in the arising of the path of seeing
(darsanamarga) in which one's realization is for the first time direct, in the sense of being both
nondual and nonconceptual.

Thus it would appear that there are two categories of bhivana, one ordinary or this-worldly
(laukika) the other transcendent (lokottara). One gives rise to the path of seeing, the other arises
from it. If the term marga is applied to both, a corresponding distinction must be drawn between

two kinds of bhidvanamarga -- one worldly, the other transcendent. In terms of the path scheme

adopted in the Bhavanikramas, only the latter is referred to as the bhavanamarga proper.5% 67

Jhanaloko] madhyamaspasto bhavati, tadi miirddhanamakanirvedhabhagiyam bhavati vrddhalokas ca samadhir
ucyate / yadi tu spastataro bahyarthanibhasajiianiloko jiyate, tad vijiiaptimatravasthanat ksantinimakam
nirvedhabhigiyam bhavati/ ekadeéapzavzstaé ca samadhir ucyate grahyakaranupalambhapravesat / yada tu
grahyagrahakikararahitam advayam jfiinam vibhivayet, tadagradharmakhyam nirvedhabhigiyam bhavati anantaryas
ca sa samadhir ucyate / tadanantaram eva tattvapravesat / atra tavad adhimukticaryabhiimih / And of this very (stage
of zealous conduct) four degrees of penetration are distinguished by way of the tetrad of soft, m1dd1mg, strong and
stronger. That is, when, from meditating on the selflessness of all dharmas the light of knowledge arises to the
extent that it is just evident, then this is the degree of penetration called 'Become warm' (usmagata). And that, here
in the Mahayéna, is called 'The samadhi reaching the light'. But when that very light of knowledge becomes
moderately evident, then it is the degree of penetration called 'The summit' (mtirddhan), but which (in the
Mahiyana) is called ‘The samadhi of increased light'. And when an even more evident light of knowledge is born --
one in which there is no appearance of external objects — then, because it rests on conception (vijiiapti) only, it is
the degree of penetration termed Forbearance' (ksdnti). And it is called 'The samadhi which has entered one domain'
because one has entered the nonapprehension of the object's aspects. But when one would ascertain the nondual
knowledge which is devoid of the forms of the object and subject, then this is the degree of penetration designated
"The best (worldly) condition' (4gradharrna). And this is called 'The samadhi without interval’ because, in fact,
immediately following it one enters into suchness. Up to this point (we have been dealing with) the stage of zealous
conduct.

The account given in the Abhidharmakosa Ch. vi is considerably more detailed, explaining the penetrations
and the consequent path of seeing in terms of discerning the four noble truths. According to Gethin (1992: 71) the
treatises of the northern tradition generally classify the four right efforts (samyak-prahina) as corresponding to
usmagata. See Gethin 1998: 196-197, Ruegg 1989: 176.

66 We have seen that insight practices can be situated within the three wisdom schema which in turn is
locatable within the path of accumulation and the path of preparation. According to Gethin (1998: 195 f) however,
the ordinary path of development may either proceed or follow the path of seeing, depending on whether one has
already developed the dhyanas while on the worldly path. If not, then the ordinary path of bhivani must follow the
path of seeing. In spite of this explanation being well-attested within the Buddhist tradition itself, there is a
problem with it. If we maintain that the ordinary path of bhivana is a necessary preparation for the arising of the
path of seeing, this means that the latter is impossible without first engaging in the former.

This kind of problem is common enough in a tradition as diversely informed as Kamalasila's. Different
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When the Bhavanakramas provide instructions for practicing tranquillity and insight they
are concerned with the practices of a beginner, and thus with the laukikamarga. In spite of the
placement of insight practices so early in the stages and five path schemes, one should not think
that the bodhisattva's spiritual state is not to be thought of as characterized by tranquillity and
msight. Quite the opposite. According to Kajiyama, the bodhisattva repeats $§amatha, vipasyana and
their union (yuganaddha) in each of the ten stages (135). One might infer that the need to undertake
practices aimed specifically at tranquillity and insight is progressively diminished precisely as one
is more and more able to effortlessly abide in the spiritual state that carries their union. The
transcendent path is generally characterizable as one in which spiritual qualities cultivated on the
worldly path are second-nature (or rather, first-nature).®® One might suggest that other behaviors
are thus able to take priority on this foundation -- Mcﬂmly those related to the welfare of others,
that is method (updya).®®

Now interestingly, Kamalasila summarizes the practices of the transcendent path of the

conceptual schemas are inconsistent in different ways. In hypothetical case (1) if conceptual schema X is mapped
onto conceptual schema Y it becomes inconsistent with conceptual schema Z. In case (2) if X is mapped onto Z it
becomes inconsistent with Y. How we choose between (1) and (2) depends on a range of considerations, not the
least of which is how important we judge the respective inconsistencies generated relative to other aspects of the
path or to our own conception of the Buddhist path as a whole.

67See Frauwallner's speculation on the origin of these two concepts of bhavani (174-76).

68 In this connection see Rupert Gethin's observations regarding the noble eightfold path (1998:164); for a
more detailed treatment see 1992: 190-226.

69 Thus each bodhisattva stage is said to be characterized by a different perfection’s becoming unexcelled.
It is not clear whether this is mainly understood as a natural sequence of development of the bodhisattva's spiritual
character or rather as the result of a deliberate honing of practices associated with the perfection in question. The
former seems the more natural reading to me, especially considering the repeated injunction in Mahayana literature
that the perfections be undertaken together.
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bodhisattva as consisting of wisdom and method.”® Thus we can see that for a bodhisattva,
bhavana may be understood as divisible into the two components of wisdom and method. It is only
for an ordinary person that bhavana is to be primarily understood as divisible into tranquillity and
insight. Here we should recall that dhyana as one of the perfections is part of method. Thus an
interesting inversion of schemas takes place upon reaching the transcendent path. Bhavani comes
to be principally thought of as consisting of the perfections. As one ascends the stages towards the
buddhabhiimi the perfections become decreasingly a matter of practice and increasingly integrated
into one's natural state or constitution. Thus eventually prajiid and dhyana (and the other
perfections) become indistinguishable, which is to say "one."

One problem with this explanation is that in equating wisdom and method with the conduct
of the transcendent path of the bodhisattva, it would seem to be contradicting my earlier
characterization of the Bhavanakramas as principally concerned with the worldly path. After all, so
much of the Bhavanikramas is centred precisely upon wisdom and method. The answer to this
worry is that the virtues that define the perfections characterize the worldly path as well. Indeed it is
exactly there that they must first be practiced. But it is only when prajiia arises for the first time on
the darsanamarga, that these virtues truly become perfections -- in virtue of the wisdom that now

understands their true nature as empty. All of this is common Mahayana soteriological theory and

70 Bhk 2 D 53b4-b5: gzan yan byan chub sems dpa’ mams Kyi ses rab dan thabs zun du ‘brel bar 'jug pa'i
lam ni 'di yin te / sems can thams cad la Ita ba'j sfiin rje chen pos yoiis su zin pas jig rten las 'das pa'i lam bsten pa
dan / lans pa'i thabs kyi dus na yaii sgyu ma mkhan bZin du phyin ci ma log pa kho na'i sbyin pa la sogs pa la
bsten pa ste / Furthermore, this is the path that carries the unjon of wisdom and method for bodhisattvas: they rely
on the transcendent path because thoroughly gripped by the great compassion that beholds all sentient beings. And
at the time of emergent method, they rely on giving and so forth which is unmistaken -- just like miracle workers
(sgyu ma mkhan). Also see Bhk 1 221.11-13: prajfiopdyayuganaddhavihi bodhisattvanim margo /
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is directly applicable to the contents of the Bhavanikramas.”!

1.2.4.4. Samatha

The term $amatha is derived from the verbal root Vsam plus the krtpratyaya athac.
According to Apte the term has the primary sense of "tranquillity, calmness; especially mental
calmness, absence of passion." (Apte 1534). The cultivation of tranquillity involves practices of
calming the mind that induce states of deep concentration such as the dhyanas. One brief
explanation given in Bhk 2 captures many of the nuances, including that of onepointedness of
mind.

Tranquillity is understood as one's abiding in a state of mind which is thoroughly

disciplined and joyful and which is continually and by its own nature fixed

inwardly upon the meditation object -- after having calmed one's distractions related

to external objects.72

It is especially notable that the Tibetan term for samatha, "Zi gnas," combines the word for
calm, Zi, with that for abiding, gnas. Thus another acceptable translation for §amatha is "calm

abiding" or even, "staying calm." While $amatha may be conceived as the process of bringing

about the state of calmness, it may also to be understood as precisely the calm state achieved once a

certain degree mental and physical flexibility can be maintained without effort.”* Further, from the

71 See, for example, Brassard 112, 129-132.

72 Bhk 2 D 46b7-47al: phyi rol gyi yul la mam par g’yen ba 2i nas nan du dmigs pa la rgyun du ran gis
nai gis ‘fug pa dga’ ba dan $in tu sbyaiis pa dan Idan pa’i sems fiid la gnas pa ni Zi gnas Zes bya’o //

73 Kamalasila quotes the Samdhinirmocana's description of samatha in this connection. Bhk2 D 47a6-7:
de Itar Zugs $in de Ia lan man du gnas pa de la lus $in tu sbyaiis pa daii sems $in tu sbyans pa ‘byui ba gan yin pa
de ni %i gnas Zes bya ste / de Itar na byan chub sems dpa’ i gnas yons su tshol bar byed pa yin no // Entering like
that, a pliant body and a pliant mind arise for the one who repeatedly dwells in that state, and this is called
tranquillity. Thus the bodhisattva undertakes his pursuit of tranquillity. Also see Powers: 150-151.
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definition just cited we can also see that both as a process and as an achieved state, Samatha may be
understood as non-distraction, concentration (samadhi) upon the meditation object.” Although
certain meditation objects are mentioned by Kamalasila as especially appropriate, he is clear in
asserting that samatha is not to be defined in terms of what object is used as a focal point.”> This is
an important point: in defining samatha it is not the object of concentration that is the crucial
consideration. Objects that one might be inclined to associate with insight (e.g. the four noble

truths, emptiness) may also be the objects of samatha (and thus dhyana as well).

1.2.4.5 Vipasyana
This term is a Buddhist hybrid Sanskrit word derived from the Pali Vipas§an§. The latter is

derived from the verbal root Ypas "to see," plus the prefix "vi" which can have the senses of "apart,
asunder" and "different, distinct." The resulting sense is one of "seeing into" or "discerning." In
general, vipasyana is understood either as an observational/analytic process that leads to a
knowledge of reality, or else, secondarily, as the resulting state of knowledge itself. The term
prajfid is commonly given as a gloss for vipasyana, although we have seen that it fends to be
employed for the resulting states of knowledge rather than the observational/analytic processes

leading up to them. Thus although these two terms are similar in meaning I believe some

74 At Bhk 1 207.13-208.3 nine stations of tranquillity meditation are outlined in brief and in terms of
samadhi. It is possible that Kamalasila is here following an account outlined in Asanga's Mahdyanasitralamkara
(Gethin 1998: 181-82). For a more detailed explanation of these steps see Sopa 1991: 48-50.

75 Bhk 1 207.5-11: yada tu tatralambane 'nabhisamskaravahi yavadiccham cittam pravrttam bhavati / tad3
$amatho nispanno veditavyah / etac ca sarvasamathanam samianyalaksapam / cittaikdgratamatrasvabhavatvat
$amathasya / alambanam tu tasyaniyatam eva/ But when the mind is proceeding just as long as one likes,
spontaneously bearing in upon the object there, then tranquillity should be known to be accomplished. And this is
the general definition of all tranquillity since tranquillity has the nature of mere one-pointedness of mind. Its object,
on the other hand, is definitely not fixed.
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distinctions in their actual employment may be observed. By and large the term vipasyana refers to
processes that give rise to prajiii, conceived as a state. On those occasions when the term
vipasyana is in fact used to denote a state as opposed to a process, it refers to a mental episode (i.e.
an insight) as opposed to a disposition or factor of one's constitution . On the other hand prajiid qua
state appears to be commonly understood both dispositionally and episodically.

Now if it is the case that vipasyana is by and large employed in reference to "processes,"
one must further inquire after the nature of these processes. Here I have tentatively characterized
them as "observational/analytic" -- but this is somewhat awkward. In choosing such a description I
have taken my lead from Paul J. Griffiths, who has described vipasyana in terms of
"observationally analytic techniques" (OATs) in contrast to the "concentratively enstatic
techniques" (CETs) of $amatha and dhyana.”® Griffiths' characterization of vipasyana attempts to
capture the two main implications of its myriad descriptions: that it involves a perceptual (or quasi-
perceptual) element as well as an intellectual element. Interestingly, it could be argued that Griffiths'
terminology appears to be weighted in favor of the intellectual. Witness the effect of inverting the
qualifiers from "observationally analytic" to analytically observational techniques. I think it is fair
to suggest that Buddhist traditions (and academics) vary in the degrees to which they consider
vipasyand to be a perceptual or an intellectual process.”’ I will continue to translate vipasyana as

insight; as for an explanation of vipasyana qua "discernment of reality" (bhiitapratyaveksa),

76 Griffiths 1983: 88, 171f.

77 Griffiths' reading favors an intellectual understanding of the concept of vipasyanZ: it is aimed towards a
"knowledge that" such and such is the case (171). Whatever insight may realize it is such that it is articulatable in
propositional form. He concludes this based on the observation that when insight is described, it is regularly placed
inside an "iti" clause (P. 'ti). But one might well ask how else one would attempt to convey the experience than by
use of such a construction. At points Griffiths seems to hedge on whether insight has the character of being
articulated at the time of its occurrence, or is merely articulatable in principle. (88, 90, 123, 129)
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discussion of this topic will be deferred until Chapter 2.

1.2.4.6 Summary of this Analysis

We have seen that of the five words analyzed three of them have wide nontechnical senses
as well as more precise technical meanings: "samadhi" may refer to any process or state of
concentration or, narrowing our universe of discourse slightly, to any profitable process or state of
concentration. Technically, according to Vasubandhu, the term dhyana may be taken as
synonymous with samadhi in this latter sense (Abkh viii.le: 1128). Likewise, the word bhavana
may refer to any process of cultivation. In their technical senses however these words refer to
specific staltes.and processes undergone as part of the path to Awakening, It is important to
recognize when these terms are being used loosely, in a nontechnical sense. When this is the case,
the prospect of equivocation and confusion looms near. As for the terms $amatha and vipasyana,
both appear to have only very specific technical senses. All of these terms may be used to refer to
either process or states, with the exception of bhavana, which is exclusively used to denote a
process. It is also to be noted that while the term samadhi may refer in principle to processes, it is
most commonly employed to denote particular states of concentration.

With these considerations in mind we can now turn to a detailed examination of the
employment of these terms within the Bhavanakramas. While our initial focus is on the relationship
of $§amatha and vipasyana, our analysis in this section is aimed at revealing the closest possible
equivalent for the English word "meditation" to be found in these texts. From the above
considerations I maintain that the three main contenders are bhavana, samadhi and dhyana. As for

Samatha it too has sometimes been very loosely understood as equivalent to dhyana, and has
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therefore been translated simply as "meditation."’® However, it is clear that in its most common
usage the term is mainly thought of as a subdivision of meditation (Whether of bhavana, samadhi or
even dhyana).”®

The term samadhi itself is sometimes understood as synonymous with dhyana; as we shall
see it is also intimately tied to the concept of bhavana. Because of this unique position, samadhi is
an excellent candidate for translation as meditation. It may be, however, that this possibility is
somewhat limited by its strong association in the Bhavanakramas, and perhaps in the Mahayana
more generally, with states of concentration as opposed to the processes leading up to them.

We have seen that bhavana is divisible into two subcategories viz. samatha-bhavana and

vipasyana-bhavana. The term dhyana either appears in the context of the four absorptions or as one

78 In a very different context, that of Vasubandhu's Sukhavitivyithopadesa, Kiyota Minoru translates
$amatha as meditation. Insight (vipasyana) is said to be derived from it (259).

79 The conception of dhyana as being the basis of both samatha and vipasyana, occurs in the
Abhidharmakosa. In anagamya and dhyanintara the two are not in balance: vipasyani is strong, while $amatha is
weak. In the arfipyas the opposite is true. Abkh 1014.3-9., 1128.1-4. Also See: Pruden, 1021, 1217-18, 1284.

Kamalasila's usage of dhyana tends to equate it with the nonconceptual. This is very important. It will be
recalled that his opponent is charged with being an advocate of dhyana. Kamalasila presents himself as an advocate
of prajfid and dhyana together. When used loosely all three of these terms — bhavana, dhyina and samadhi -- might
be understood as roughly equivalent, and in the appropriate context each may be translated as "meditation.” But it
would be logically difficult for a single text to employ the three terms synonymously in the sense of encompassing
the two branches of $amatha and vipasyana. If all three were to regarded as divisible into the subdivisions of
$amatha and vipasyana, a problem would arise in the explication of the concept of samatha, which is generally
thought to be a broader concept encompassing dhydna in the technical sense of absorption. Further one would be
forced to consider dhyana qua absorption as a subdivision of dhydna qua concentration (samadhi) and so on.

As far as I can make out there is only one occasion in the Bhavanikramas where dhyana and bhavand might
plausibly be interpreted as being understood as synonymous. It is notable that this occurs in the context of a
discussion of the transcendent path of the bodhisattva. Bhk 1 226.12-16 ata evasyam iyam
upayasamgrhitabodhipaksabhivana susthu duhkena jiyate abhyasyata iti sudurjayety ucyate / asydm
caryasatyakarabhavanabahulikarat, dhyanaparamiti ‘tiriktatard bhavati / updyasamgrhitabodhipaksabahulavihari ca
bhavati / yavan na saknoti samsarapravrttipratyaveksanan nirvitsahaya cittasantatya ‘nimittavihiram samapattum
tdvat paficami bhiimih / yada Saknoti tadasyangasya paripiiritah sasthi bhitmir vyavasthapyate / Hence only in this
stage because the repeated cultivation of the aids to Awakening collected under method is won with great difficulty,
it is called: "Very hard to win". And in this stage the perfection of dhyana becomes unexcelled on the basis of doing
a lot of meditation (bhivani) on the aspects of the noble truths. And he becomes one who dwells extensively on the
aids to Awakening collected under method. So Jong as he cannot attain the signless state because of his mental
continuum being filled sorrow from its discernment of the activity of samnsira, that long it remains the fifth stage.
‘When he can, then on the basis of fulfilling this component the sixth stage is distinguished.
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of the five perfections collectively considered as part of method (upaya) to be cultivated along with
wisdom (prajfia), the sixth and ruling perfection. The main conception of dhydna outlined in these
texts is that of a nonconceptual state of concentration, that is as a subspecies of samatha rather than
its genus. This is very important. It will be recalled that Kamalasila considered his opponent at
bSam yas an advocate of dhyana alone. Kamalasila on the other hand presented himself as a

champion of dhyana and prajiii conjoined.

1.3 Two Concepts of Samadhi
1.3.1 Samadhi Conceived as Divisible into Samatha and Vipasyana:

Kamalasila's conceptions of samatha and ﬁméyani appear to be based on those set forth in
a large number of Mahayana siitras. Those he cites most often in this context are the
Samdhinirmocana and the Lankivatara siitras. The others that are cited more than once in this
context are the Ratnamegha, the Samadhiraja, the Ratnakuta.8® As noted, it is to beginners in such

sittras that all three Bhdvanakramas are explicitly addressed. In the third Bhk this statement

80 In the Bhavanakramas there are approximately twenty-five occasions when Kamalasila mentions or
quotes from a siitra source in explaining the nature of sarnatha and/or vipasyana. Ten of these refer to the
Samdhinirmocana, five to the Ratnamegha, two each to the Larikdvatira, the Samadhir3ja (once as Candrapradipa)
and the Ratnakuta (the same reference cited twice) and one each to the MahAparinirvana, Gocaraparisuddhi,
Prajfizparamita and an unknown sitra source. On fifteen occasions siitras are appealed to when tranquillity and
insight are being discussed as a pair: three times in Bhk 1 (Lankdvatira, Ratnakuta and Ratnamegha), ten times in
Bhk 2 (Samdhinirmocana four times, Ratnakuta, Mahiparinirvana, Samadhiraja [Candrapradipa], Ratnamegha,
Larikavatara, Gocaraparisuddhi), and twice in Bhk 3 (once to the Ratnamegha and once to the Samdhinirmocana).
There are only four occasions where siitras are cited when tranquillity is being explained on its own: three in Bhk 1
(Samdhinirmocana, Prajiidpdramit3, and an unknown siitra), once in Bhk 2 (Samadhirdja) and none in Bhk 3.There
are seven occasions where siitras are cited when insight is being discussed on its own: none in Bhk 1, three in Bhk
2 (all references to the Samdhinirmocana) and four in Bhk 3 (Ratnamegha twice, Samdhinirmocana and an unknown
siitra from the Sutrasamuccaya once each).

While one should not put too much stock in this sort of analysis some suggestive results can be gleaned.
When insight is being discussed, it is the Samdhinirmocanasiitra that is most commonly cited. This is especially
true in Bhk 2 and Bhk 3. In Bhk 1 the term vipasyani appears only rarely; however it is fairly clear that the
expression prajiiabhivana refers to the process of insight. In its explanation the Lank3vatarasiitra is cited at length.
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regarding the intended audience is immediately followed by a passage indicative of Kamalasila's
conception of the logical relations obtaining between many of the key terms employed in the
context of meditation.

Homage to Tara! The bhavanakrama is related in brief for those who are beginners

in the way of the Mahayana siitras. In that context, even if the samadhi of

bodhisattvas was taught by the Bhagavan to be limitless (in variety), by way of the

(four) Immeasurables and all the rest, nevertheless all samadhis are subsumed under

tranquillity and insight. Therefore, precisely that path which carries the union of

tranquillity and insight is related.81

There are many points made in this brief passage. For our purposes we must first notice
that every single samadhi or state of concentration is here said to be included under the rubric of
tranquillity or insight; Kamalasila is here paraphrasing a point made in the Samdhinirmocana. (The
actual siitra passage is quoted by him near the outset of Bhk 2; it refers not only to the samadhis of
bodhisattvas, but also to those of ravakas and Tathagatas).®? Secondly, it is interesting that the
division of tranquillity and insight is made among samadhis or concentrations, and not within

bhivana as such. We have already seen that Kamalasila regards bhavana as divisible into Samatha

and vipasyana; it would appear that he also considers samadhi as divisible in the same way. In

81 BHK 3 1.2-6: namas tirdyai / mahdyanasiitrantanayapravrttinam samksepato bhivanakramah kathyate /
tatra yady api bo(dhisattvanam apa)rimito ‘pramanadibhedena bhagavati samidhir upadistah, tathapi
$amathavipasyanabhyam sarve samidhayo vyapta iti / sa eva Samathavipasyaniyuganaddhavihi margas tavat
kathyate / D 56b6-57a2 'jam dpal gZon nur gyur pa Ia phyag ‘tshal lo / theg pa chen po mdo sde'i tshul la Zugs pa
rnams Kyl phyir bsgom pa'i rim pa mdor brjod par bya'o / de la bcom Idan 'das kyi byan chub sems dpa mams Kyi
tin 1ie 'dsin tha dad pa tshad med dpag tu med pa Ia sogs pa bstan du zin kyani / i gnas dan lhag mthon giiis kyis
tin 1ie ‘dsin thams cad Ia khyab pas na Zi gnas dan lhag mthon zun du 'brel pa ‘jug pa'i lam de fiid brjod par bya'o /

82 Bhk 2 D44a7-44b1: de giiis kyis tini fie ‘dsin thams cad bsdus pa’i phyir rnal ‘byor pa thams cad kyis
dus thams cad du nies parér gnas dan Ihag mthor bsten par bya ste / ‘phags pa dgons pa fies par ‘grel pa de fiid las
beom Idan “das kyis ji skad du / “fias fian thos mams dan / byan chub sems ‘dpa mams / de bZin gsegs pa rnams
kyi tiri fie “dsin rnam pa du ma bstan pa gan dag yin pa de dag thams cad Zi gnas dari Ihag mthon gis bsdus par rig
par bya’o” Zes gsunis pa Ita bu’o // Since all the concentrations (samadhis) are encompassed by those two, every
yogin must adhere to them all times. As was said in that very same noble Samdhinirmocanasiitra, “All the myriad
concentrations taught by me -- whether they be of the éravakas, the bodhisattvas or the Tathégatas - all should be
understood as included in tranquillity and insight.” In this way the way it is explained.
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point of fact Kamalasila never employs the compounds samatha-bhavana and vipasyana-bhavana.

It is, however, clear from this passage that bhavana and samadhi are here regarded by him as being
coextensive. Not only does he refer to limitless samadhis in explaining the process of bhavana, but
the passage from the Samdhinirmocanasiitra that he quotes to explain their inclusion under
tranquillity and insight applies to them the gerund of the causative form of the verbal root Vbhil.
This indicates a conception of bhivana as coextensive with samadhi within the intended universe of
discourse for these texts, that is, the way of practicing for a beginner in the Mahayana sttras. This
latter qualification is important insofar as it is clearly possible for one to cultivate something
without concentration and to concentrate on something without cultivating anything in particular.
Here, however, in the context of Mahéyéna practice the two concepts converge.

Thus for any x, if x is bhivana then it involves samadhi; and for any y, if y is samadhi then
it involves bhavana. Like the concepts of lake and lakeshore, or parent and child, the two concepts
are mutually implicative although not identical in meaning. In effect what this means is that we
cannot think of the one without thinking of the other. It does not mean that every proposition that is
true of the one is true of the other. This understanding is consistent with Vasubandhu's
understanding of bhavanamayi prajiia given above, that "the wisdom arisen from bhiavana is born
from samadhi." (...samadhija bhavanamayiti).83

What is interesting here is that while both Samatha and vipasyana are ambiguous in terms of

83 Notice that if we understand prajii as the nonconceptual state arising at the outset of the transcendent
path we must also accept that the suffix -mayat means "arisen from." If, on the other hand, we were to attempt to
interpret it as "consisting in" prajiiz would have to be understood as the conceptual process leading up to this
moment. However in this case, the assertion of Vasubandhu would not as clearly hold "the wisdom consisting in
bhivani is born from samadhi.” (...sam3dhija bhavanamayiti). Indeed it would make better sense to invert it: "The
wisdom consisting in samadhi is born from bhavani” (...bhavanija samadhimayiti), understanding samadhi here to
refer the state of nonconceptual samadhi which is that first moment. However, this is not what Vasubandhu says.
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their referring to processes or states, bhavani and samadhi can best be viewed as referring to
processes and states respectively. Thus when one considers the subsumption of samatha and
vipasyana under the former one may be thinking of them as processes, under the latter as attained
states -- although there is no necessity in this. To use an analogy: the distinction between bhavana

as a process and samadhi as a state may be thought of as similar to the distinction between waves

and particles of light. One sees what one preconceives.5*

Now if concentration 1s divisible into tranquillity and insight, what is it that differentiates
these two? One way of understanding the division between samatha and vipasyana is in terms of
their respective functions or effects. In brief, the function of tranquillity is to stabilize the mind
thereby making insight possible. The function of insight is to remove ignorance of the way things
are. Viewed psyc;hologically, this same distinction may be characterized by the respective purposes
or goals for which they are each undertaken. Thus the opening statement of Bhk 3 is immediately
followed by a quotation from the Samdhinirmocana that indicates the effects of samatha and
vipasyana in respectively eliminating one's afflictive and cognitive obscurations. This in turn is said
to be required for the arising of nonconceptual gnosis, which in turn inevitably leads to the
elimination of all obscuration (i.e. Awakening).

And the Bhagavan has said: "Having cultivated tranquillity and insight, a living

being is liberated from the bondages of signs (nimitta, T. mtshan ma) and negative
dispositions (dausthula, T. gnas fian len)." Therefore one who aims to abandon all

84 The close conceptual relationship between these two terms is indicated by the fact that La Vallee
Poussin appears to regard them as interchangeable, at least in the context of the Abhidharmakosa: "Pratique de la
meéditation de I'horrible (asubhibhivani) et de I'application de la mémoire a la respiration (@ndpanasmyti) (vi. 9-13),
par laquelle on triomphe du désir et de a distraction, par laquelle on devient capable dentrer en bhivani ou
samadhi, recueillement.” (v.iv) The gloss of these two by "recueillement” is also interesting. Pruden translates this
as "absorption,” but this seems unsatisfactory (Vol.3 xiv). The word "absorption" is strongly associated with the
dhyanas. The word "recueillement” on the other hand seems to carry more of a discursive flavor, of "introspection"
or "contemplation” rather than "trance" or "absorption." As noted already, the necessary connection of bhavani and
samadhi is consistent with the definition of bhivanamayi prajiia given above.
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obscurations should practice (sevaniye; T.bsgom par bya, "should cultivate")

tranquillity and insight." By the power of tranquillity the mind becomes steady on

its object, like a lamp in a place without wind. By insight, the light of perfect gnosis

emerges from accurately realizing the thusness of dharmas (yathavad

dharmatattvavagamat). And on that basis all obscuration is removed, just as the

night by the dawning of the sun.85

Thus in this passage we see the functions of tranquillity and insight set out in the context of
a syllogisrn summarizing the entire Buddhist path. Tranquillity is required for insight; tranquillity
and insight are required for the arising of nonconceptual gnosis or wisdom (prajiid); gnosis is
required for and assures one of complete Awakening (i.e. Buddhahood, omniscience).

With regard to tranquillity, in both Bhk 1 and Bhk 2 Kamalasila provides practical
instructions in connection with the process of successfully stabilizing the mind in the face of
various impediments.¥6 With regard to the practice of insight a large section of Bhk 1 is devoted to

tracing its course in accordance with the Lankavatarasiitra. This account is given in terms the

cultivation of wisdom (pzﬁjﬁa’bhivané’ ).87 The term vipadyana only appears on two occasions, both

85 Bhk 3 1.6-14: uktam ca bhagavata: nimittabandhanaj jantur atho dausthulabandhant / vipasyanam
bhavayitva samathaii ca vimucyata iti / tasmat sakaldvaranaprahanirthina samathavipadyane sevaniye /
$amathabalena svalambane cittam aprakampyam bhavati nivatasthitapradipavat / vipasyanaya yathavad
dharmatattvivagamat samyagjianalokah samutpadyate / tatah sakalam dvaranam prahiyate / andhakaravad alokodayat
/D 56al-3: bcom Idan 'das kyis bka' stsal pa / skye ba po yi lhag mthon dan Zi gnas goms par byas na ni gnas fian
len gyi 'chini ba dan / mtshan ma'i ‘chini ba rnam grol ‘gyur / Zes so / de Ita bas na sgrib pa mtha dag spon bar ‘'dod
pas Zi gnas dan lhag mthon bsgom par bya'o / Zi gnas kyi stobs kyis ni mar me rlwi med pa na gnas pa bzin du
dmigs pa Ias sems mi gyo bar 'gyur ro / Ihag mthon gis mun par fii ma $ar ba bzin du chos kyi de kho na ji Ita ba
bZin du rab tu rtogs pas yan dag pa'i Ses rab kyi snan ba 'byuni ste / sgrib pa mtha dag spor bar ‘gyur ro /

86 Bhk 1208.3-20, D 46b2, D 47b2-48a4.

87 A brief explanation of bhivanimayi prajii at Bhk 1 204.10-205.4 (Tucci, section 12) is immediately
followed by lengthier accounts of samatha (section 13), samadhi (section 14) , dhyéna (section 15) and
prajiiabhivana (section 16). Considering that samatha, samidhi and dhydna can be grouped together, this suggests
that Kamalasila was here adhering to the division of bhavani into $amatha and vipasyani, even though here he refers
to prajiiabhavanakramah not vipasyanabhavanakramah as such. Bhk 1 210.7-8: tatzayammmsamksepat
prajidbhavanakramo nirdistah /In this regard, this process of cultivating wisdom is briefly taught in the noble
Lankgvatira.
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in reference to t he union (yuganaddha) of tranquillity and insight as the cause of the arising of
nonconceptual (avikalpa) knowledge of suchness.®® In Bhk 2 and Bhk 3 the descriptions of this
process employ the term vipasyana. All these descriptions share a common feature: the application
of concepts to the object (alambana) of the meditative process. This is said to distinguish vipasyana
from $amatha. In Bhk 3, again adhering to the Samdhinirmocana siitra, Kamalasila asserts that
Samatha is nonconceptual (nirvikalpa) and that vipasyana is conceptual (savikalpa).

Precisely because of this the Bhagavan taught four realities as meditation objects for
yogis: a) a mental image without conceptualization b) a mental image accompanied
by conceptualization c) the limit of things and d) the perfection of purpose. In this
context, when by means of tranquillity one has committed oneself to a mental image
of all dharmas or to a form like that of the Buddha, that which is depended upon is

~ called a mental image without conceptualization. It is called without
conceptualization here because of an absence of concepts determining the meaning
of reality (bhittarthaniriipanavikalpabhava). And it is called a mental image because
it is depended upon, having committed oneself to an image of dharmas as they have
been learned and understood. When, by means of insight, the yogin analyzes
(vicarayati) that very reflection in order to realize reality (tattvidhigamartha), then it
is called a mental image accompanied by conceptualization on account of the
presence (samudbhava, T. yod pa) there of a concept determining reality
(tattvaniriipanavikalpa), which is the characteristic of insight. 89

88 Bhk 1213.13-19: ata evavaranaprahaniya samathavipasyaniyuganaddhavihi margo bhagavat3 nirdistah,
tayor avikalpasamyagjiiane hetutvat / tathi coktam -"$ilam pratisthiya samadhilabhah / samadhilabhac ca hi .
prajiiabhivani /prajiiaya jiidnam bhavati visuddham visuddhajfianasya hi $ilasampat” // iti/ On account of this alone
the Bhagavin taught the path which carries the union of tranquillity and insight in order to remove the obscurations,
since those two are the causes of perfect nonconceptual knowledge. Thus it is said: Having established morality,
there is the gaining of concentration. And from the gaining of concentration, there is the development of wisdom.
By means of wisdom, knowledge becomes pure. For one whose knowledge is pure, verily there is the wealth of
morality. Bhk 1 219.21-220.5: evam anena kramena tattvam bhivayet / tatra ca layauddhatyadin vyutthitan piirvavat
prasamayet / yada tu sarvadharmanihsvabhavatalambane ca layauddhatyadirahitam anabhisamskarena pravrttam
Jiidnam bhavati, tada samathavipasyanayuganaddhavahi margo nispanno bhavati / tad3 yavat saknoti tavad
adhimuktibalenadhimukticaryabhiimau sthito bhavayet / Thus one should cultivate reality by this process. And
there, as before, one should neutralize the laxity, excitement and so forth that have arisen. But when knowledge is
proceeding spontaneously, without laxity or excitement, unto the object which is the lack of inherent existence of
all dharmas, then the path which carries the union of tranquillity and insight is perfected. Then as much as one can,
one should meditate established in the stage of zealous conduct, with the power of zeal.

89 Bhk 3 1.14-2.5: / ata eva bhagavat3 catvary alambanavastiini yoginam nirdistani /
nirvikalpapratibimbakam / savikalpapratibimbakam / vastuparyantat3 / karyaparinispattis ca /
tatra Samathena yat sarvadharmapratibimbakam buddhadiriipam cidhimucyalambyate tan nirvikalpapratibimbakam
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Thus the cultivation of insight is said to aim for the correct apprehension of reality. This is
understood by Kamalasila as a conceptual process which eventually results in a direct
nonconceptual knowledge of natural condition of things, thusness, reality as it is. As we have seen
however, this is not merely a kind of ordinary reasoning on the basis of scripture (cintamayi
prajiia), but rather a special form of scripturally based discernment of reality that occurs while in a

state of concentration (bhavanamayi prajia).

"... [H]aving abandoned mental distractions, he inwardly discerns those very same
previously considered dharmas as mental images (gzugs briian) in the sphere of
concentration (tin fie ‘dsin gyi spyod yul, my emphasis)... In this manner,
discriminating the meaning of what is to be known in those mental images of the
sphere of meditative concentration, thoroughly discriminating, completely
considering, completely investigating, forbearing, accepting, classifying, looking
and knowing -- That s called insight. So it is that the bodhisattva is skilled in
insight." 90

This process of examining the nature of dharmas is said to be so vivid that it is like looking at the

ucyate / tatra bhiltarthaniriipanavikalpabhavan nirvikalpakam ucyate / yathasratodgrhitanaii ca dharmanam
pratibimbakamadhimucyilambyata iti krtva pratibimbakam ucyate / tad eva pratibimbakam yadi vipasyanaya
vicarayati yogi tattvidhigamartham tad3 savikalpapratibimbakam ucyate / tattvaniriipanavikalpasya
wpasyanalaksanasya tatra samudbhavat /D 56a3-7: de Ita bas na bcom Idan 'das Kyis rnal "byor pa mams Kyi dmigs
pa'i dnios po bZi bstan te / rnam par mi rtog pa'i gzugs briian dari / mam par rtog pa dan beas pa'i gzugs brfian dan /
drios po'i mtha dari / dgos pa yons su grub pa‘o / de la Zi gnas kyis na chos thams cad Kyi gzugs briian gar yin pa
dan / sans rgyas kyi gzugs la sogs pa la mos nas dmigs pa ste / de ni mam par mi rtog pa'i gzugs briian Zes bya‘o /
de la yan dag pa'i don la mam par rtog pa med pas na de rnam par mi rtog pa Zes bya'o / ji Itar thos pa dan ji Itar
zin pa'i chos rnams kyi gzugs brfian Zes bya'o / rnal 'byor pas de kho na'i don rtogs par bya ba'i phyir gan gi tshe
lhag mthor gis gzugs briian de iiid la spyod pa de'i tshe lhag mthon gi mtshan iiid de kho na la rtogs pa'i mam par
rtog pa de na yod pas na rmam par rtog pa dan becas pa'i gzugs briian Zes bya'o /

90 From the Samdhirmocanasiitra (cf. Powers, 150-152). Bhk 2 D 47a7-47b2: sems kyi rnam par g’yeri ba
spans nas ji ltar bsams pa’i chos de dag fiid nan du tin rie ‘dsin gyi spyod yul gzugs briian du so sor rtog par byed /
mos par byed do // de Itar tini fie ‘dsin gyi spyod yul gzugs briian de dag la Ses bya’i don de rnam par ‘byed pa dan /
rab tu rnam par ‘byed pa dan / yons su rtog pa dan / yons su dpyod pa dan / bzod pa dan / ‘dod pa daii / bye brag
‘byed pa dari / Ita ba daii / rtog pa gan yin pa de ni lhag mthon Zes bya ste / de Itar na byan chub sems dpa’ lhag
mthon la mkhas pa yin no” Zes gsuiis so // See Powers: 341-342.
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blemishes on one's face through their reflection in a mirror.>! When finally the yogin reaches the
point of comprehending thusness nonconceptually, this constitutes "the limit of things" and the
arising of the first stage of the bodhisattva.”> We have seen above that this constitutes the
beginning of the transcendent path of the bodhisattva. Gradually, but inevitably, the bodhisattva's
purpose on the bhavanamarga is fulfilled and the omniscience of Buddhahood is achieved at the
buddhabhiimi.®> Based on this account Kamalasila reiterates his syllogism and its clear conclusion:
the final gogl of the Mahayana, Buddhahood, necessitates the practice of both tranquillity and
insight:

That being so, what is shown by this? The realization of the limit of all things

occurs through practicing tranquillity and insight. And through that, the perfection

of purpose defined by the removal of obscurations is attained. And that itself is

Buddhahood. Therefore tranquillity and insight must be adhered to in order to
realize Buddhahood. Conversely it is taught that for one who does not practice

91 Bhk 3 2.5-8: tasyaiva ca pratibimbasya svabhavam niriipayan yogi,

targatasvamukbapmhbzmbapmtyaveksanena svamukhagatavairiipyanam viniscayavat, sarvadharmanam
yatbavat svabhavagamat / And in detenmmng the nature of that very mental image on the basis of understanding the
nature of all dharmas as they are, the yogin is as if ascertaining blemishes upon his own face by discerning its
reflection in a mirror. D 56a7-8: mal 'byor pa gzugs briian de iiid kyi rio bo fiid la rtog pas chos thams cad kyi fio
bo iiid ji Ita ba bZin du khon du chud de / bdag gis bZin gyi gzugs me lon gi nai du byur ba la brtags na bdag gi
bZin l1a mi sdug pa la sogs pa mnon pa bZin no /

92 Bhk 3 2.8-10: yada vastuparyantatalaksanam tathatim pratividhyati, tad3 vastuparyantatavagamat
prathamayam bhiimau vastuparyantatilambanam ucyate / When he penetrates thusness which marks the limit of
things then, on account of understanding the limit of things, this is called the object which is the limit of things on
the first stage. D 56a7-b1: gan gi tshe dnos po'i mtha'i mtshan fiid kyi de bZin fiid rtog par gyur pa de'i tshe diios
po'i mtha khor du chud pas na sa dan po Ia dnios po'i mtha la dmigs pa Zes bya'o /

93 Bhk 3 2.11-15: tato bhivanimargena parisistisu bhiimisv osadhirdsdyanopayogid iva kramena
visuddhataratamaksanodayad, 3srayaparavrttau satyam, avaranaprahdnalaksand kiryaparisamaptir yada bhavati, tadi
buddhabhumau tad eva jiianam karyaparinispattydlambanam ucyate / After that, by the bhivanimarga in the
remaining stages, gradually there is a reorientation of the basis (of the mind) on account of the arising of moments
of greater and greater purity - just as when one employs an elixer of medicinal herbs. This being so, when there is
the accomplishment of what must be done, which is defined by the removal of obscurations, then that very
knowledge in the Buddha-stage is called the object for the perfection of purpose. D 56b1-2: des na sman beud kyis
len za ba bZin du bsgom pa'i lam gyis sa lhag ma rnams su rim gyis $in tu rab tu rnam par dag pa'i skad cig byun
bas gnas gyur nas / gan gi tshe sgrib pa ma lus pa spans pa'i mtshan fiid dgos pa yoiis su rdsogs par gyur pa de'i
tshe sans rgyas kyi sa la ye Ses de fiid dgos pa yoris su grub pa la dmigs pa Zes bya'o /



60

those two there is neither the realization of the limit of things nor the perfection of
purpose.94 95

The entire argument of this section may thus be summarized:

1. Insight only if Tranquillity,

2. Gnosis only if Insight,

3. Buddhahood if and only if Gnosis.

4. Therefore Buddhahood only if both (Insight and Tranquillity).

5. If not (Tranquillity and Insight) then not (Gnosis or Buddhahood).

1.IfIthen T
2. IfGthenl

3. Bifandonlyif G
4.IfBthen (I and T)
5. If not (I and T) then not (G or B)

In the course of making this argument we have seen that Kamalasila seems to employ at
least three closely related, yet distinguishable ways of understanding the distinction between
Samatha and vipasyana. The first is in terms of their respective effects. Tranquillity eliminates
afflictions that obscure the mind and prevent its remaining calm and concentrated; insight, on the
other hand, rids the mind of cognitive obscurations, which is to say false views of the way that
things are. The second way restates the first from a psychological point of view, in terms of

purpose or function. Tranquillity aims at a state of calm concentration, a condition that makes

insight possible. Insight, by contrast, aims to see reality as it is. More generally, both may be

94 Bhk 3 2.15-3.1: tad evam, anena kim darsitam bhavati? samathavipasyanibhyam
samastavastuparyantidhigamo bhavati / tena cavaranaprahinalaksana karyaparinispattir avapyate / tad eva ca
buddhatvam / ato buddhatvidhigamarthina samathavipasyane sevaniye / yas tu te na sevate tasya naiva
vastuparyantatadhigamo nipi karyaparinigpattir iti /D 56b2-3: de Ita bu 'dis ci bstan pa yin Ze na / Zi gnas dan lhag
mthon goms par byas pas diios po'i mtha rtogs par ‘gyur te / des sgrib pa mtha dag spor: ba'i mtshan fiid dgos pa
yoiis su grub pa ‘thob bo / de iiid saiis rgyas fiid yin te / de bas na sans rgyad fiid thob par ‘dod pas Zin gnas dan
lhag mthon la bsgom par bya'o / This fourfold schema is found in the Samdhinirmocanasiitra. See Powers: 205.

95 Here the necessity of éamatha and vipasyan appears in connection to the worldly path of the ordinary
person. Together they give rise to the realization of the limit of things, that is emptiness. This marks the beginning
of the transcendent path. Thus on the bhivandmirga, bhivana would be better thought of in terms of the perfection
of one's purpose, i.e. Awakening, through the paramitas, divisible into wisdom and method.
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undertaken with the goal of Buddhahood in mind. When practiced together or in alternation they
form a complementary pair (yuganaddha), or as David Ruegg has colourfully dubbed them, a
"syzygy" (Ruegg 1989: 6 et passim). The third way distinguishes between the two in terms of the

application or nonapplication of concepts. Insight is a conceptual process, tranquillity is not.”®

1.3.2 Samadhi Conceived as Samatha and/or Nonconceptual Dhyina

We have just seen that bhavana and samadhi are considered mutually implicative by
Kamala$ila. Such a conception is compatible with regarding bhavani as the broadest term for the
processes of meditation; dhyana, on this account, would either best be translated with another term
denoting a specific kind of meditétion e.g. absorption, or else simply left untranslated. Let us call
this way of talking conception "A." Thus "meditation" (bhavani) here would be conceived as
divisible into two kinds, one that is concentrated and nonconceptual (nirvikalpa, i.e. $amatha,
samadhibhavana) and aimed towards pliancy and specific concentrated states, and one that is
concentrated and conceptual in nature and aimed at the understanding of reality (vipasyana,
prajiiabhavana).

There is a problem however. Kamalasila is not always consistent in the conception of
samadhi he employs. Put simply, samadhi is sometimes exclusively identified with the
nonconceptual side of the equation i.e. Samatha. There is a thread running throughout the
Bhavanakramas which simply equates the pair of samatha and vipasyana with that of samadhi and

prajiid. Here is one example:

96 A fourth way of distinguishing between the two may also be identified as implicit in the text.
Tranquillity cannot be defined in terms of its meditation object; insight can. The object of insight is always some
conception of reality, or the way things really are.
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By means of insight alone (lhag mthor ‘ba’ Zig, vipasyanamatra), without
tranquillity (21 gnas, $amatha), the mind of the yogin would become distracted with
respect to its objects; like a butter-lamp in the wind, it would not be stable. And on
account of that, the light of knowledge would not be very distinct. Thus both should
be practiced equally. For this reason it is also said in the noble Mahaparinirvana
siitra, “Because their wisdom ($es rab, prajiid) is weak and their concentration (tin
tie 'dsin, samadhi) strong, sravakas do not perceive the germinal essence (rigs,
gotra) of the Tathagata. The bodhisattvas see it, but not clearly -- because while their
wisdom is strong, their concentration is weak. The Tathagata sees everything
because he is equally possessed of tranquillity and insight.” Because of the power
of tranquillity the mind will not become unsteady with the flurries of thought -- just
like a butter-lamp that does not flicker in the wind. Because of insight, it will not be
disturbed by others, since all the stains of mistaken views are removed.97

On other occasions samadhi appears to be regarded as synonymous with both $amatha and
dhyana. It is worth quoting such passages at length in order to see how Kamalasila slips from one
term to another:

As it is said in the noble Samdhinirmocanasiitra, “O Maitreya! All the worldly and
transcendental qualities that constitute the virtues of §ravakas, bodhisattvas and
Tathagatas should be understood as the result of tranquillity (Zi gnas, $amatha) and
insight (IThag mthon, vipasyana).” That’s the way it’s explained. Since all the
concentrations (tin rie ‘dsin, samadhi) are encompassed by those two, every yogin
must adhere to them at all times. As was said in that very same Noble
Samdhinirmocanasiitra, “All the myriad concentrations taught by me - whether they
be of the sravakas, the bodhisattvas or the Tathagatas - all should be understood as
included in tranquillity and insight.” That’s the way it’s explained. By merely
becoming practiced in tranquillity alone, yogins do not eliminate their obscurations;
on the contrary, their afflictions are only repressed for a little while. Their latent
tendencies would not have been properly rooted out, since one cannot do that unless
one has given rise to the light of wisdom ($es rab, prajfiz). Thus from that very
same noble Samdhinirmocanasiitra, “Afflictions can be repressed by absorption
(bsam gtan, dhyana), but it’s by wisdom (Ses rab, prajiia) that the latent tendencies

97 Bhk 2 D45a4-a7: i gnas dan bral ba’i Ihag mthon ‘ba’ Zig gis ni rnal ‘byor pa’i sems yul mams Ia
rmam par g’yens par ‘gyur gyis / rlun gi nan na ‘dug pa’i mar me bZin du brtan par mi ‘gyur ro // de bas na ye Ses
kyxsnan ba.ém tugsa] bar mi ‘byunste/de]ta bas na giiis ka dan ‘dra barbstenparbya o//dezpbyn' ‘phags pa

chen do Ias kyan “fian thos rmams kyis ni de bZin géegs pa’i rigs mi mthon ste /
tm ne ‘dsin gyi éas che ba’i phyir dan / Ses rab chun ba’i phyir ro // byan chub sems dpa’ mams kyis ni mthosi mod
kyi mi gsal te / Ses rab kyi $as che ba’i phyir dani / tin fie ‘dsin chus ba’i phyir ro// de bZin gsegs pas ni thams cad
gzigs te / #i gnas dan lhag mthon mtshutis par Idan pa’i phyir ro” Zes bka’ stsal te / Zi gnas kyi stobs kyis ni mar
me rlun gis ma bskyod pa bZin du rnam par rtog pa’i rlun rnams kyis sems g’yo bar mi ‘gyur ro // lhag mthon gis
ni Ita ba nan pa’i dri ma mtha’ dag spans pas gZan dag gis mi phyed de /
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are properly rooted out.” And from the noble Samadhirajasiitra, “Although indeed

one might cultivate (sgom pa) concentration (tin ne 'dsin), self-conception would

not be disengaged. Again one’s afflictions would become enraged, just as in

Udraka's cultivation of concentration (tizi fie ‘dsin bsgom pa, samadhi-bhavana). If

one investigates the identitylessness of dharmas and having investigated thus, if

there is cultivation (bsgom pa, bhavan3), that itself is the cause which has its effect

the attainment of nirvana. Through any other cause true peace does not transpire.”98

This passage begins with the familiar conception of samadhi qua tranquillity and insight; it
proceeds to identify tranquillity with dhyana (and insight with prajfia); it then concludes by
identifying dhyana with samadhi. Such usage is consistent with a normal Buddhist understanding
that the conceptual process of cultivating prajiia is complementary to, or occurs on the basis of
samadhi, but is not itself a kind of samadhi. Now if prajiia and vipasyana are simply identified it
follows that vipasyana also cannot be a kind of samadhi, but must rather be complementary to it.
Thus when the Samatha / dhyana side of the equation is exclusively identified with samadhi there
seems to be little alternative but to regard the vipasyana /prajiia side as intellectual in nature
(cintamayi prajia). And thus the identification of vipasyana with bhavandmayi prajiia becomes
unclear. In this case the division of the three kinds of wisdom appears to break down over the

question of the distinction between the wisdom of thinking and the wisdom of cultivation. Indeed

98 Bhk 2 D 44a6-bS: ‘phags pa dgons pa sies par ‘grel pa las ji skad du / “byams pa gan yan fian thos
rnams kyi’am / byan chub sems dpa’ rnams kyi’am de bZin gsegs pa rams kyi dge ba’i chos ‘jig rten pa dan ‘jig
rten las ‘das pa thams cad Kyan Zi gnas dan lhag mthon gi ‘bras bu yin par rig par bya’o” Zes gswiis pa Ita bu‘o // de
giiis kyis tini 1ie ‘dsin thams cad bsdus pa’i phyir rnal ‘byor pa thams cad kyis dus thams cad du ties par Zi gnas dan
Ihag mthor bsten par bya ste / ‘phags pa dgons pa ries par ‘grel pa de iiid las beom Idan ‘das kyis ji skad du / “nas
fian thos rnams dai: / byan chub sems ‘dpa mams / de bZin géegs pa rmams Kyi tin 1ie ‘dsin rnam pa du ma bstan pa
gaii dag yin pa de dag thams cad Zi gnas dan lhag mthon gis bsdus par rig par bya’o”Zesgsuﬂspa Ita bu’o // Zi
gnas tsam ‘ba’ Zig goms par byas pas ni rnal ‘byor pa mams Kyi sgrib pa mi spon gi /reérgnon monspamampar
gnon pa tsam du zad de / $es rab kyi snan ba ‘byun ba med par bag la fial legs par choms mi srid pa’i pIzyzr bag Ia
fial legs par choms par mi ‘gyur ro //de bas na pbagspaggmmg_g;gj_ggde iiid las “bsam gtan gyis ni fion
monis pa rnams rnam par gnon to // $es rab Kyis ni bag Ia fial legs par ‘joms par byed do” Zes bka’ stsal to //‘phags
pa WL&I& kyan / “tifi fie ‘dsin de sgom par byed mod kyi // de ni bdag tu ‘du Ses ‘jig mi byed
// de ni fion moiis phyir rab tu ‘khrugs // lhag spyod ‘di na tini fie ‘dsin bsgom pa bZin // gal te chos la bdag med so
sor rtog // so sor de brtags gal te bsgom pa ni // de fiid mya nan ‘das thob ‘bras bu’i rgyu // rgyu gZan gan yin des
ni mi ‘gyur //” Zes gsuns so //
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this division is not always very clear in the Bhavanakramas. On this conception either Samatha or
dhyana would best be translated as meditation; bhavana would best be translated as cultivation, not
meditation. Hence it should be observed that this conception of bhavana would broadly encompass
both meditation as well as other kinds non-meditative cultivation including for example, the
cultivation of morality ($ila) and the intellectual investigations that of cintamayi prajiia. Let us call
this conception "B."

Thus it would appear that Kamalasila was the inheritor of at least two different concepts of
samadhi that rest uneasily together in the Bhavanakramas viz., those corresponding to bhivana and
dhyana. How we choose to deal with this fact has profound implications not merely on our
translation buf also on our understanding of the Buddhist prescription for Awakening as advocated
by Kamalasila. At different points the Bhavanakramas appear to endorse both readings. That is,
there are occasions in which samadhi is equated with both samatha and vipasyana, and others
where it is treated as exhausted by the nonconceptual states of samatha and dhyana. *°

Both these conceptions exist within the Bhavanakramas and a translator is left with the

dilemma of choosing to translate the interrelated meditation terminology in accordance with the one

99 If we think of the classical threefold division of the path as $ila, samadhi and prajii3, another way of
making the same distinction would be to say that bhavani is either divisible into silabhavana, samidhibhivani, and
prajiiabhavani or else coextensive with only samadhi and divisible into $amathabhivan3 and vipasyanabhavana.

1. éz]a/ \ 2. §ila samadhi prajiia
bh

éamatha pra.s‘yané avana
}a.éyana‘

According to Gethin (1998: 83) bhivani also sometimes occurs as the third and final component of an
early schema found in the Nikdyas, that of dZna, $ila and bhivana. This conception seems more consistent with
number 2.
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or the other. What is clear is that whichever term we choose to principally associate with samadhi,
whether dhyana or bhavana, that term will be the one that is translated as "meditation." This leads
to the question as to why we do not simply translate the term samadhi as meditation. At various
points such a translation for samadhi is indeed appropriate. At other points all that is meant by the
word is nonconceptual concentration, not insight. Thus our solution in conception "A" is to
understand Kamalasila's concept of bhavana as meditation qua process and his concept of samadhi
as meditation qua concentrated state.

Here are the two possibilities:

A. 1. bhavana - meditation/cultivation (bhavayati - one meditates on, cultivates)
2. samadhi - meditative concentration
3. $amatha - tranquillity
3a. dhyana - absorption
4. vipasyana - insight: analytical meditation: bhavanamayi prajiia
(based on cintamayi prajii and Srutamayi prajia)

Thus here samadhi is a necessary and sufficient condition for bhavana, but only a necessary
condition of dhyana. Stated in more formal terms the conception is thus: 1) S if and only if Bh, and
2) if Dh then S.

B. 1. bhavana - cultivation (bhavayati - one cultivates)
2. dhyana / samadhi / $Samatha - meditation
3. vipasyana - insight: analytical process of cultivation, non-meditation,
primarily conceived as cintamayi prajiia (the distinction of which
from bhavanamayi prajiia is necessarily unclear)

According to this way of thinking, samadhi is a necessary and sufficient condition for

dhyana, but only a sufficient condition of bhavana. Here the conception is 1) S if and only if Dh,

and 2) if S then Bh.
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1.3.2.1 Two Concepts of Samadhi Not Predominant in the Bhavanikramas
There are at least two other manners in which one might conceive the logical relations
between the various terms in such a way as to understand dhyana as the primary term for
"meditation." One possibility combines aspects of both A and B. In it dhyana, samadhi and
bhavana are all seen as coextensive. Here dhyana would be regarded as divisible into $amatha and
vipasyana. While this is indeed a logical possibility it would seem to invert the relationship between
 $amatha and dhyana. Are the dhyanas a necessary condition of $§amatha, or is §amatha the condition
for the dhyanas?
C. 1. bhavana - meditation/cultivation (bhdvayati - one meditates on, cultivates)
2. samadhi - meditative concentration
3. dhyana - meditative absorption
4. $amatha - tranquillity (nonconceptual dhyana)
5. vipasyana - insight (conceptual dhyana): analytic meditation
bhavanamayi prajfia (based on cintamayi prajia and
Srutamay prajiia)
Here Bh if and only if S if and only if Dh.
In conception C the dhyanas are regarded as divisible into forms of samatha (and
vipasyana), rather than ‘being founded upon them. This conception blurs important distinctions and
‘does not accurately reflect the manner in which the terms are actually employed by Kamala$ila.
Most egregious is its conception of vipasyana as a subdivision of dhydna as opposed to a separate
sphere that may coexist along with it, or arise on its basis. In conception C both samadhi and
bhavani are regarded as mutually implicative with dhyana, in spite of the fact that Kamalasila
seems to regard dhyadna as a nonconceptual (nirvikalpa) state. As we have seen, for Kamalasila

samadhi and bhavana are both thought of as including conceptual states and processes. This is

precisely the point of Kamalasila's attack on Mo-ho-yen. For these reasons we choose not to
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translate in conformity to conception C.!%°

A fourth possibility is based on the following considerations. We have seen that vipasyana
is described as both a kind of samadhi and as a conceptual process (savikalpa) that includes
reasoning. Because insight is described as a kind of samadhi, by translating dhyana as meditation
we would imply that insight is not a meditative samadhi per se. Let us call this conception D. In
this way of thinking, we can continue to call dhyana "meditation" and think of meditation as one
among many kinds of bhavana or "cultivation," all of which involve concentration (samadhi) but
not meditative concentration (dhyana). Thus vipasyana would no longer to be thought of as a form
of meditation as such, but rather a kind of concentrated conceptual cultivation that is
complementary to dhyana i.e. bhavanamayi prajiia. While coherent in and of itself this scenario
would almost certainly constitute an unwarranted widening of Kamalasila's conception of samadhi.
We list it here only as a logical possibility.
D. 1. bhavana - cultivation (bhavayati - one cultivates)

2. samadhi - concentration
3. dhyana - meditation

4. Samatha - tranquillity
5. vipasyana3 - insight: analytical meditation: cintamayi prajia.

1.3.3. In Favor of Conception A
Thus we are left with conceptions A and B. Both conceptions appear internally consistent.
Furthermore both are compatible with prajfid's being regarded as divisible into the three kinds of

processes. In conception A vipasyana is identified with bhavanamayi prajiia. In conception B

100 In some respects conception C is not so different from conception A. One intriguing possibility is that
Kamala$ila may have regarded something like it to obtain only on the transcendent path of the bodhisattva. See note
79 above.
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vipasyand seems most clearly identifiable with the processes of cintamayi prajiia. As mentioned
above, there is a strong case to be made for just such an identification within the tradition of
Dignaga. In this usage vipasyana is most easily identifiable with cintamayi prajiia because it is
considered complementary to, but not a kind of, samadhi. This conception has the advantage of
making an apparently clear distinction between samadhi (which is non-intellectual and meditation)
and prajiia (which 1s intellectual and not meditation). What then is wrong with it?

It has already been noted that such a conception of vipasyana as exclusively identified with
cintamayi prajfia is inconsistent with the division of samadhi into §amatha and vipasyana, a division
that is obviously of central importance to Kamalasila in both the Bhk 2 and Bhk 3. However, it
would simply beg the question if we took this consideration as decisive. The same argument could
simply be reversed.

The main disadvantages of conception B lie in its blurring of important conceptual
distinctions. Obviously the simple equation of samadhi with samatha and/or dhyana cannot be
upheld if these terms are taken in their technical senses, discussed above. While all absorptions
(Dh) are instances of concentration (S), not all concentrations (S) are absorptions (Dh). Similarly
while all absorptions presuppose the attainment of tranquillity (understood as access
concentration), the reverse is not true. Such subtleties are lost in this equation. Furthermore, with
regard to the schema of the three kinds of wisdom this equation results in a blurring of the
distinction between cintimayi and bhavanamayi prajiia -- in effect leaving the latter term as a place
filler, a cipher with no possibility of signifying anything different in kind from the former. It would
also appear to contradict the specific association of insight with bhittapratyaveksa, a term that is

employed with reference to bhavanamay1i prajiid, but not the other two kinds of wisdom. We shall
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explore this latter point in greater detail in Chapter 2. In any case it is clear that conception B is
highly problematic, even though it does regularly appear in our texts -- especially, it should be
noted, in a number of siitra passages that Kamalasila quotes.

Conception A is more consistent with the schema of the three wisdoms: by identifying
vipasyana and bhavanamayiprajiia, it allows for harmony between the model of the three kinds of
wisdom and the model of samadhi as divisible into samatha and vipasyana. In conception A,
tranquillity (Samatha) itself is conceived as being further divisible into a variety of states among
which are the nonconceptual absorptions. The term samadhi is understood as mutually implicative
with bhavana, and is thus consistent with the latter term's translation as "meditation."

One of the virtues of conception A is that it allows for a clear distinction to be made
between cintamayi prajiid and bhavanimayi prajiia. Kamalas$ila wishes to maintain that
bhavanamayi prajfia is required for Awakening and that it is more profound than cintamayi prajia.
Thus, in this way of thinking, vipasyana is conceived as bhavanamayi prajiia, not cintamayi prajiia.
The practice of insight is not equated with ordinary thinking processes. The process of vipasyana is
experiential, indeed meditative in nature, in a way that mere thinking is not.

The drawback of this conception is that it still leaves one wondering what exactly this
bhavanamayi prajfid can possibly consist in if not ordinary rational thought. Somewhat
mysteriously, vipasyana qua bhavanamayi prajfii appears to involve both an enstatic state free of
intellectual activity and a discerning of reality that is said to be conceptual. While this may be
difficult to comprehend, it appears to have the advantage of being what Kamala$ila says: insight is
discernment of reality while in the sphere of concentration. The next section of our study will

attempt to make sense of this idea. We will examine it below, in our analysis of the notion of
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bhiitapratyaveksa. This analysis may allow us to further refine our understanding of conception A.

1.4 Conclusions of Chapter 1

We have seen that two conceptions of samadhi are present in the Bhavanakramas. Because
of this, two corresponding conceptions of vipasyana are also present in the text. Kamalasila's
employment of both these conceptions is understandable when one considers that he is quoting
from a wide variety of Mahayana siitras, not all of which are bound to be mutually consistent.
From among such sources he inherited a conception of dhyana and prajiia as perfections. He also
inherited the models of the three kinds of wisdom and two branches of bhavana. It is possible that
these different schemas do not map onto each other entirely consistently in part because they may
have developed independently.

An argument has been made that one conception of samadhi, that of conception A, allows
for greater logical consistency between two key conceptual schemas employed in the text: that of
the three kinds of wisdom and that of the two branches of bhavana. In addition, this conception
seems to be more centrally employed than conception B, particularly in Bhk 2 and Bhk 3, and
especially when Kamala$ila is speaking in his own voice. It seems clear that Kamalasila wishes to
maintain the primacy of conception A, even while attempting to integrate siitra passages that
advocate conception B; such passages could appear to support the views of his Ch'annist rivals.
For all these reasons we shall here conclude that conception A more accurately reflects the

predominant conception and intended meaning of the author (assuming a desire and capacity on his



71

part for maximum consistency).!®! We shall therefore translate in accordance with this conception,
fully aware that an alternate translation based on conception B is also possible, even though less
consistent.

Now this, of course, leads to the question: If conception A is so much clearer than
conception B why then dici Kamalasila not consistently employ it? One reason, that of a diverse
tradition, has just been mentioned. Further, one might speculate that the general conception of
dhyana as a nonconceptual state is a broader pan-Indian conception, not specifically referring to the
four dhyanas of the Buddhist. Puzzles such as those being faced here can be resolved to some
extent if we assume that terminology was sometimes not being employed technically, but rather
generally and Aimprecisely based upon common parlance. In this way dhyana, samadhi, and samatha
might be thought of as roughly synonymous with no exact nuance implied by their respective
usages.

In any case, here, for the sake of greater consistency we choose to translate in accordance
with the more inclusive conception of meditation, that of bhivana. In spite of the fact that dhyana is
so commonly translated as "meditation," for the Bhavanidkramas such a translation would generate
serious inconsistencies. If bhiavanai is indeed the more general term for meditation in these te);ts,
then to translate dhyana as "meditation" would be akin to translating "pomme" by "fruit."

This way of translating implies that for Kamalasila the way of insight was not principally
equated with either nonconceptual absorption nor with a purely intellectual analysis. His main

conception of insight includes conceptual processes, but not those of ordinary reasoning

101 This is a huge hermeneutical assumption, one so commonly made by translators that it is scarcely, if
ever, mentioned.
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unaccompanied by meditative concentration (cintdmayi prajiia). This conception of insight qua
bhavanamayi prajiia does include a conceptual dimension, but for reasons we will discuss in the
next chapter this does not necessarily imply that it is to be identified with cintamayi prajfia.

Nevertheless, because Karﬂalaﬁla's conception of insight as "discernment of reality"
(bhiltapratyaveksa) is counterintuitive in referring to a process of experiential wisdom, the
temptation exists to understand the description of its object as savikalpa as simply indicating that it
is to be identified with the ordinary thinking processes of cintamayi prajiia. Indeed given the two
alternatives, most modemn interpreters would prefer a hazy three wisdom schema to a self-
contradictory conception of insight. Indeed, as mentioned at the outset, the very idea of "analytic
meditation" (= analytic one pointedness of mind) may strike some as oxymoronic. Such a
sensibility may not, however, have been shared by ancient Indians; the idea of "discerning reality"
may not have been seen as precluding enstatic. states of mind.

As a final note, it must be pointed out that the inclusion of conceptual processes as part of
what is meant by the word "meditation" is very much in conforfnity with the English language
definitions mentioned at the outset of this thesis. Three points relating to the these definitions need
to be borne in mind. First of all, there were both transitive and intransitive employments of the verb
"to meditate" (historically the former appeared to be more common). Second, we saw that there
were many common usages in which meditation was considered to involve thinking (1a above).
Third, there were also attested usages in which meditation was said to involve special attention,
observation or application of the mind, but not necessarily thought per se (1b).

The first two points would seem to nicely accommodate a conception of meditation qua

cintamayi prajiia and thus conception B. One might note that the modern day prevalence of
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intransitive employments is perhaps one cause for uncertainty regarding the nature of meditation.
"I'm meditating" is not as immediately clear as "I'm meditating peace."

As for conception A, the third point would seem to fit quite well with it. While we have yet
to determine ‘the exact manner in which concepts are involved in its processes of bhavanamayi
prajiia, or indeed what kind of "attention, observation or application of the mind" these processes
might involve, there can be little doubt that in the Bhdvanikramas the notion of bhavana has a much
more inclusive scope than dhyana -- a term that seems to be mainly associated with nonconceptual
states. Thus we may say that Kamalasila was an advocate of a wider conception of meditation, that
of bhavani as opposed to dhyana. His charge against the Ch'annists consisted precisely in the
accusation that they failed to understand the breadth and nature of the conceptual activity necessary
for the achievement of Awakening. As advocates of dhyana alone, he viewed them as interpreting
liberation as an accomplishment achieved all at once, simply by ceasing all activity, a practice he
regards as impossible.!%? The idea of a conceptual process of gradually cultivating insight did not
figure in their conception of Awakening, except in so far as such processes were considered
hindrances to the achievement of the nonconceptual state of dbyé'né, According to Kamalasila's
account only the conceptual processes of insight (vipasyana, prajiiabhavana) can give rise to the
nonconceptual state of wisdom or gnosis (nirvikalpajfidna, prajiid). This presupposes the attainment
of a degree of §amatha, although not necessarily the dhyanas per se. If, then, bhavana is to be

considered the broadest term for meditation, and if vipasyana is a kind of bhavana, we must now

102 This doctrine is ascribed by Kamalasila to the 3jivakas. Bhk 3 20.14-16: yac capy ucyate / na kimcit
kusaladikarma kartavyam iti / tatraivaivamvadati karmaksayin muktir ity 3jivakava(diabhyupagamo) bhavet/ Now
as for what is also said - that not a single action, skillful or otherwise, should be performed -- those who speak
thus would here be accepting the doctrine of the Ajivakas, that is, liberation on the basis of karma's destruction. D
64a5: yan dge ba la sogs pa'i las ci yani mi bya'o Zes zer ba de ni de skad smra bas las zad nas grol bar ‘gyur ro Zes
mu stegs can kun tu ‘tsho ba'i smra ba khas blaiis par 'gyur ro /



examine what precisely its undertaking is thought to involve.
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CHAPTER 2 INSIGHT

2.1 On the Compound "bhiitapratyaveksa"

In examining Kamala$ila's account of the process of insight, it is perhaps no surprise to
find two broad kinds of activities described by him in contexts where vipasyana is discussed,
namely, those involving concentrated observation of reality and those involving concentrated
analysis of reality. It will be recalled that vipasyana is said to be conceptual in nature (savikalpa)
and that it is identified by Kamalas$ila with bhiitapratyaveksa, which I have translated as "the
discemment of reality." I have further identified this with the experiential processes of
bhavanamayi prajiia. In this connéction it should be noticed that the Tibetan translators of the
Bhavanakramas consistently employed rtog pa as opposed to rtogs pa for the root Viks when
translating pratyaveksa. This is noteworthy in that the former is usually confined to contexts

wherein a conceptual realization is indicated; the latter, by contrast, normally indicates a
nonconceptual realization.!93 Hence we begin our considerations in this chapter by noting that the

Tibetan translators also understood the processes of bhiitapratyaveksa to involve concepts (vikalpa,

mam par rtog pa), although not necessarily those of ordinary reasoning,!%4

103 Ref: Leslie Kawamura. Lecture notes 1996.

104 The Sanskrit "bhiitapratyaveksd" is always translated with rtog pa as opposed rtogs pa, as in yan dag
so sor rtog pa (or yan dag rtog pa at Bhk 2 D 47a2, repeated at Bhk 3 D 56b3-4) -- but not yan dag so sor rtogs pa.
On the other hand when the concept of vipasyana is being explained the N and P editions of Bhk 2 give rtogs pa
where D and C give rtog pa (D 47b]; see Goshima 31). And vice versa. A lack of certainty on the translators' parts
as to the point at which the cognition associated with insight is thought to become nonconceptual is reflected on
other occasions in the same way (D 49b5, Goshima 45; D49b7, Goshima 47; and D55al, Goshima 77). In Bhk 2 N
and P are always in agreement on this point, as are C and D. However, such confusion never occurs in the context
of bhiitapratyaveksa. That is, yan dag par so sor rtogs pa is unattested in these texts.



76

It should also be pointed out at the outset that this important technical term,
bhiitapratyaveksa, appears only in Bhk 2 and Bhk 3. In Bhk 1, however, the verb pratyaveksate
does sometimes appear on its own, and in reference to the processes of both $riftamayi and
cintimayi prajiz.!®> To keep this distinction clear I use the verb "investigate" for pratyaveksite
when referring to analytical processes uncoupled with meditative concentration. I use the term
"discemment" only in cases where what is being discussed is bhavanamayi prajfia, which is to say,
vipasyana. This occurs especially in the compound bhiitapratyaveksa, but not exclusively so. For
example, in the portion of the text entitled "Pratipatti" by Tucci (222.4-223.5; D38b1-39a3), it is
clear that the context is one of practical realization or bhavanamayi prajfia. Here the numerous
instances of cognate forms of prati + ava +iks- are translated in such a way as to suggest the fact
that the processes described are not those of ordinary reasoning (cintimayi prajiia). They indicate,
rather, observationally based insight into the nature of reality or "what is" (i.e. bhiita, dharma),

namely, in this case, the five aggregates. Hence "discernment" is appropriate.!®®

105 Bhk 1 198.17-199.2: uktam ca bhagavati samadhirdje / nairdtmyadharmin yadi pratyaveksate / tin
pratyaveksya yadi bhivayeta / sa hetur nirvanaphalasya praptaye / yo anyahetu na sa bhoti $antaye / iti / tasmac
cintamayya prajiiaya yuktyagamibhyam pratyaveksya bhiitam eva vastusvariipam bhavaniyam / vastimim svariipam
ca paramarthato 'nutpada evagamato yuktitas ca niscitam / And the Bhagavan stated in the Samadhirdja: "If one
investigates dharmas without identity, and if, having investigated them, one would meditate, that is the cause of
obtaining the fruit of nirvipa. Any other cause does not lead to peace.” Therefore when the wisdom consisting in
thinking has investigated by way of both logic and scriptures, the very reality which is the natural condition of
things should be cultivated. And the natural condition of things is ascertained, on the basis of scripture and
reasoning, to be in the ultimate sense only non-origination.

Bhk 1 200.9-13:evam tavad 3gamatah pratyaveksaniyam / yuktya hi sthirikrtasyagamarthasya anyair
apohitum asakyatvat / ato yuktyapi pratyaveksaniyam / Thus first one should investigate on the basis of scripture.
Since the meaning of a text that has been made firm by reasoning cannot be assailed by others, one should
investigate on the basis of reasoning also.

106 Bhk1 222.11-223.4: tasya skandhesu mayavat pratyaveksana pratipattir na ca skandhaparityagam
sprhatiti / dhdtusv asivisavat pratyaveksana pratipattir na ca dhatuparityagam sprhatiti / dyatanesu §iinyagramavat
Ppratyaveksana pratipattir na c3yatanaparitydgam sprhatiti / riipasya phenapindavat pratyaveksana pratipattir na ca
tathdgataripak3yavithapani[m] jahati / vedandya budbudavat pratyaveksana pratipattir na ca
tathagatadhyanasamidhisamapattisukhanispadana prayogam narabhate / samjfidyam maricivat pratyaveksani
pratipattir na ca tathigatajnananispadanasamjfiiayam apratipattih / samskaranam kadalivat pratyaveksana pratipattir na
ca buddhadharmasamskaranam apratipattih / vijiidnasya mayavat pratyaveksana pratipattir na ca
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It must be noted that in rendering bhiltapratyaveksa as "the discernment of reality"
significant choices in translation have been made. Other translations are certainly possible and
some of these would significantly shift our understanding towards a more strictly intellectual
understanding of vipasyana associated with conception B described above (Section 1.3.2). While
we have thus far understood this compound as a sasthi tatpurusa, it is important to note that others
have read it as a karmadharaya. Olson and Ichishima (1979: 27, 29) take it to mean "true
examination." Etienne Lamotte takes the sense to be that of "I'analyse correcte” (1952: 348-349).
David S. Ruegg's usual understanding is also that of "correct analysis" (1989: 110) or, sometimes,
"exact analysis" or "exact analytic investigation" (96, 64). We shall see, however, that Ruegg is
not entirely consistent on this point.

The Tibetan rendering of this compound is nearly always yaﬁ dag par so sor rtog pa,
although there is one occasion where it is rendered yan dag pa la ztég pa (Bhk 3 D56b3-4).197 The
use of a Ia don, where we might expect to find a possessive marker should alert us to the

possibility of other understandings of the case relationship obtaining between the two members of

jhanapirvamgamakayavanmanaska[rmaJnispadana ‘pratipattir” iti vistarah /... For him, the practical realization is
discerning the aggregates to be like an illusion and yet it does not seek the abandonment of those aggregates. The
practical realization is discerning the elements to be like a snake and yet it does not seck the abandonment of the
elements. The practical realization is discerning the sense-spheres to be like an empty village and yet it does not
seek the abandonment of the sense-spheres. The practical realization is discerning material form as like a ball of
foam and yet it does not relinquish the creation of a Tathigata's form-body. The practical realization is discerning
feeling as like bubbles and yet it does not fail to begin the application of the production of the bliss of attainment
in the absorptions and concentrations of the Tathagatas. The practical realization is discerning perception to be like a
mirage and yet there is no abstaining from the practical realization of the perception that produces the knowledge of
the Tathagatas. The practical realization is discerning mental formations to be like a banana tree and yet there is no
abstaining from the practical realization of the mental formations that are the qualities of the Buddha. The practical
realization is discemning consciousness to be like an illusion and yet there is no abstaining from the practical
realization of the production of the actions of body, speech and mind that are the forerunners of knowledge.

107 Interestingly, when the same passage from the Ratnamegha is quoted in Bhk 2 bhiltapratyaveksa is
rendered with the standard yan dag par so sor rtog pa. More interesting yet, the version of the Ratnamegha found in
the P edition has yar dag pa ji Ita ba bZin du chos la so sor rtog pa'o /(Goshima 29-30). This is consistent with
Kamala$ila's understanding of bhiitapratyaveksa as dharmapravicaya. See section 2.2.1 below.
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the compound.!®® It may, in fact, be best understood as dvitiya or saptami tatpurusa.'%°

"

It is true that bhiita often has the force of an adjective meaning "exact," "correct,” "true,"
"actual,” or "real." Yet it is also the case that it may be translated substantively as "that which is
true," "what is," "the real," " reality," or "element." Grammatically bhiita is the past passive
participle of the verbal root Vbhii. Taken substantivally, it thus suggests something that exists or
that has become. Thus it is also possible to understand the word as referring to elements of
conventional reality (dharmas) such as the five aggregates. We have also seen that in the context of
Madhyamaka hermeneutics this word is associated with the meaning that is ultimately real, i.e. the
"object" indicated in nitartha teachings!'? (i.e variously, anutpada, sinyati, paramatattva, tathata
pudga]édbazmanaizﬁtmya etc.). On one occasion Ruegg renders bhiitapratyaveksa as "exact
analytical investigation [of the real]" (1989: 182), noting that there is a point in the third Bhk at
which Kamalasila (Bhk 3 5.18) explicitly identifies bhiita with the Mahayana doctrine of the
identitylessness of persons and dharmas (bhiitam punah pudgaladharmanairatmyam). Whatever
else it might be thought to indicate, this latter consideration clearly suggests that bhiita is not to be

considered as an adjective. Yet Ruegg maintains his adjectival translation, while adding a

parenthetical qualification in order to reflect Kamala$ila's statement. We will return to this important

108 On at least one occasion Ruegg (1989: 64) gives yan dag pa'i so sor rtog pa rather than yan dag par so
sor rtog pa for bhiitapratyaveksa, but as far as I can tell this construction does not appear to be attested anywhere in
the Tibetan translations of the Bhavanikramas.

109 There is also the possibility that the compound could be understood as a cathurthi tatpurusa,
"discernment for the sake of reality” or, perhaps, "discernment for the sake of the worthy"” but this seems less likely
here. However, see note 34 above.

110 Above, pp. 26-28.
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passage below.!!!

As for the term pratyaveksa itself, it has an analogous spectrum of possible senses. The
conceptual yardstick ranges from perceptual observation at one end to a more intellectual analysis at

the other: "perception," "observation,” "examination," "discernment,” "analysis," and

"investigation."!1? The word "discernment" seems to occupy somewhat of a middle position,
carrying connotations of both ends.!!* The Sanskrit word is derived from the verbal root Viks (to
see, behold, perceive, view, observe, look or gaze at), plus the krtpratyaya "a," plus tap to make it
feminine. It is combined with the upasargas "prati-" (toward, back to) and "ava-" (down). In
philosophical contexts the latter prefix sometimes seems to suggest a sense of depth or penetration.
The total sense is thus one of "seeing into" or "understanding the nature of."!!4

Thus we see that both components of the compound have a significant semantic range.
Their combination in a compound form allows for a wide variety of possible translations. The
problem in choosing a translation rests in part on the inherent ambiguity of the terminology. As

was the case with Brassard's observations concerning the passive and active senses of Sanskrit

111 See p. 93 below.

112 Similar considerations apply to other terms relating to cognition found in the Bhivanikramas. The
verbal noun nirfipana, for example, has a wide semantic range -- from the object of perception and the act of
perceiving on the one hand, to investigating and defining on the other. Apte (913) gives: (1) Form, shape (2) sight,
seeing (3) looking for, searching (4) ascertaining, investigation; determination. (5) definition. But note that T. is
rtog pa not mthon ba. Bhk 3 5.1-2: niriipanatah, D57a6: rtog pas.

113 B. Alan Wallace, in the context of his work on Tsong kha pa's Lam rim chen mo, also translates so
sor rtog pa (pratyaveksana) as discernment (304). He does not explain his reasons for this choice, but one suspects
similar considerations to my own. Discernment can be understood as both intellectually and observationally
analytical. Interestingly, Wallace also chooses to translate bhiita (van dag pa) as reality (308).

114 Compare pratyaksa (perception) - prati + aksa. It seems vaguely possible that the word aksa (eye) may

even be etymologically related to Viks, -- this is not clear to me. No krtpratyaya has the effect of transforming an
initial i to an a. Ref: Sanjay Kumar Shastri.



80

technical terms, we may here also note another common ambiguity -- that between the ontic and the
epistemic. We can see that the word bhiita holds a spectrum of meanings, shading from the clearly
epistemic (e.g. correct, true) to the clearly ontic (e.g. what is, the real, reality). In translating, if we
wish to emphasize the unmistakenness of the cognition involved in pratyaveksa we would choose
from among the former; if we wish to emphasize the actuality of the object cognized we would
choose from among the latter. In this way we can understand the diversity of translations that have
been and may be offered for this compound: true examination, correct analysis, exact investigation,

analysis of the real, the discernment of reality and so on.

2.2 On That Which is Signified by the Compound "bhiitapratyaveksa"

Thus the translation "correct analysis" is ceftainly possible on simple lexical grounds. Such
an interpretation of bhiitapratyaveksa has the advantage of being clear and relatively easy to
interpret. It can be taken as implying that bhiitapratyaveksa was conceived as an essentially
intellectual process, one that is capable of being incorrect as well as correct, inexact as well as
exact. In effect on this reading bhiitapratyaveksa would be amenable to being identified with
ordinary thinking -~ distinguished, perhaps, only by the importance or profundity of what one is
reasoning about. This interpretation would be consistent with conception B given above. Thus this
conception is one of vipasyana understood qua "intellectual investigation." We have seen, however,
such an understanding glosses over the subtleties of distinctions made within the text and does not
mesh well with Kamala$ila's conception of vipasyana qua bhavanamayi prajiia. It seems basic that
the term bhiitapratyaveksa is not intended to be understood as existing apart from samadhi.

A second possible interpretation compatible with the translation "correct analysis" and



81

consistent with conception B attempts to address this concern by conceiving the intellectual
processes involved as alternating with nonconceptual $§amatha or dhyana. On this interpretation,
bhiitapratyaveksa would amount to a taking of turns, a switching back and forth between ordinary
thinking (cintamayi prajii) and one-pointed nonconceptual concentration (nirvikalpa samadhi,
Samatha, dhyana). This concentration would be conceived of as reinforcing the conclusions reached
through thinking -- perhaps in virtue of one's ability to remain focussed on the subtle concepts
involved in the reasoning process. Only when undertaken in alternation in this way would these
two aspects together be considered bhavanamayi prajiia. Let us refer to this conception of
bhiitapratyaveksa as one of "serial alternation" between ordinary thinking and nonconceptual
samadhil!3

A final interpretation consistent with the translation of bhiitapratyaveksa as "correct
analysis" is that it refers to a special kind of intellectual process undertaken while actually abiding
in a state of samatha or dhyana. Here bhiitapratyaveksa would be considered a special form of
meditative analysis. This interpretation also fits well with the translation "discernment of reality," a
point we will return to momentarily. Let us refer to this conception of bhiitapratyaveksa as one of
"concentrative analysis." We shall see that this interpretation is particularly compatible with
conception A.

Of all these possible understandings what then does Kamala$ila really intend by this term?
In point of fact our author actually tells us a fair bit about his own understanding of what is

denoted by this term and its synonyms, and what he does not say explicitly is often discernible

115 A version of the latter possibility appears to have been accepted by the dGe Lugs school of Tibetan
Buddhism. See Ruegg on Tsong kha pa's conception of meditation (1989: 111-112); I take the description "serial
alternation” from this source, as well as from Paul Williams' account of Madhyamaka meditation (1989: 72-74).
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between the lines of the text. The first and probably most important point to note has already been
made -- the process of cultivating wisdom is described as being undertaken while actually abiding
in a state of samatha or dhyana.

[H]aving renounced all obscurations, one who wants pure knowledge to arise must
cultivate wisdom while abiding in tranquillity.116

This suggests that the interpretation of bhiltapratyaveksa as a serial alternation between
nonconceptual samadhi and ordinary intellectual investigation is not what is meant. On the other
hand it is clear that Kamalasila's description of prajiiabhavani according to the Laﬂkévaém siitra
does in fact imply the idea of a different kind of serial alternation, as well as the notion of
concentrative analysis. Both appear to form part of what is meant by insight. What we find
described in this extended passage of Bhk 1 is a series of unusual judgements about (or, better,
"directed at") reality or "what is," with each such judgement interspliced by a passage describing a
non-inferential experience of reality or "what is," upon which the next line of analysis is based.
Thus both concentrative analysis and serial alternation are implied. But note that the alteation is
not between a nonconceptual samadhi ($amatha, dhyana) and an ordinary inferential process; it is,
rather, between a conceptual samadhi that in some sense "views" the meditation object and a special
kind of meditative process that analyzes that object experientially. The alternation is thus between
meditative observation (savikalpa, but not savicira)'!7 and concentrative analysis (savikalpa and

savicara). Both components taken together, appear to be what is meant by prajfiabhiavana. After

116 Bhk 2 D 44b7-45al: de Ita bas na sgrib pa ‘mtha dag spans nas yons su dag pa’i ye $es ‘byun bar ‘dod
pas Zi gnas Ia gnas éin ses rab bsgom par bya’o // While basic, such a notion has been taken by some scholars as
suggesting a conceptual tension in Buddhist meditation theory. According to Paul Griffiths it led to various
attempts to regard insight as occurring in "liminal states"” between the dhyanas. See Griffiths (1983): 245-251, 285-
287 for a treatment of Vasubandhu on this issue.

117 Nor, it might be added, savitraka.
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having stabilized the mind on the five aggregates as a meditation object (Bhk 1 206.7-15), the
analytical process is described as commencing with an analysis of dharmas with material form:

First of all the yogin should analyze (vicarayet, T. dpyad par bya) those dharmas
having a material form, imagined by others as being external objects: "Are these
other than consciousness, or is it this consciousness itself appearing in that manner
-- just as in dreamstate?" In that regard [i.e. if the position held is that they have a
nature] outside of consciousness, he should break them down into atoms
(paramanuso vicarayet, T. rdul phra rab tu bsig ste). And discerning
(pratyaveksamanah, T. so sor brtags pa) those atoms by way of parts, the yogin
does not see (na samanupasyati, T. mi mthon) those things. Not seeing (them), he
thinks: "All this is indeed mind-only, an external object does not exist." Therefore
thus: "Having ascended to mind-only, one would not imagine an external object."”
The meaning is that he would abandon conceptualizations of dharmas that have a
material form. He should draw a conclusion (vicarayet, T. mam par dpyad) from the
nonapprehension (anupalabdhi, T. mi dmigs pa) of those things that are in principle
apprehensible (tesam upalabdhilaksanapraptanam, T. dmigs su run ba'i mtshan fiild
du gyur pa de dag). Thus having broken down (vibhavya, T. mam par bsig nas)
dharmas with a material form, he should break down (vibhavya, T. mam par bsig
bya) those without material form.118

It is apparent that here the conceptual analysis of experienced realities is considered part of
the process of insight. Nevertheless, it would be a mistake to consider the inferences comprising
this analysis as instances of cintamayi prajiia. Because they are undertaken while in the sphere of

samadhi they are properly considered as meditative in nature; they form part of what is meant by

118 Bhk 1 210.16-211.4: prathamam yogi ye riipino dharm3 bahyarthataya paraih parikalpit3s tesu tavad
vicarayet / kim ete vijiianad anye, dhosvid vijiidnam evaitat tatha pratibhasate, yatha svapnavasthiyam iti / tatra
vijiianad bahih paramanuso vicarayet / paramaniims ca bhagasah pratyaveksamano yogi tan arthan na samanupasyati
/ tasydsamanupasyata evam bhavati / cittamitram evaitat sarvam na punar bahyo ‘rtho vidyate / tad evam /
“cittamatram samiruhya bihyam artham na kalpayet ” riipidharmavikalpan tyajed ityarthah / tesim
upa[labdhiJlaksanapriaptanam vicarayed anupalabdheh / evam rupino dharmin vibhavyariipino vibhivayet /D 33a4-
34b1: thog mar rnal ‘byor pas chos gzugs can gan dag gzugs la sogs pa phyi rol gyi don du gZan dag gis brtags pa
de dag la ci 'di dag mam par $es pa las gZan Zig yin nam / ‘on te mam par Ses pa de fiid de Itar snan ste / rmi lam
gnas skabs ji Ita ba bZin nam Zes dpyad par bya'o / de la rnam par $es pa las phyi rol pa rdul phra rab tu bsig ste /
rdul phra rab mams kyari cha $as Kyis so sor brtags na rnal 'byor pas don de dag mi mthon no / des de dag ma
mthor bas 'di siam du 'di dag thams cad ni sems tsam ste phyi rol gyi don med do siiam du sems so / 'di Itar /
sems tsam la ni rab brten nas / phyi rol don la mi brtag go / Zes de skad 'byus: ba ni chos gzugs can la rmam par rtog
pa spon ba'o Zes bya ba'i tha tshig go / dmigs su ruzi ba'i mtshan fiid du gyur pa de dag mam par dpyad na mi
dmigs pa'i phyir ro / de Itar chos gzugs can mams rnam par bsig nas gzugs can ma yin pa rnam par bsig par bya ste
/
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bhavanamayi prajiia. They appear to be distinct from cases of ordinary inference insofar as they
seem to be conceived as directly "based upon" objects being concurrently experienced in
meditation. This appears to be so in the sense that the meditator is thought of as being able to
remain one-pointedly focussed upon these objects, holding them in view while "analyzing" them.
In brief: one looks, then aﬁalyzes while continuing to look. After analysis when one looks again
for the purported "external" realities, one sees that there is nothing there. Such is one's
"conclusion.” Articulating, one then thinks that such so-called material dharmas are in fact mental
in nature. A similar analysis is then performed on mental dharmas. The conclusion reached is that
the duality of subject and object is illusory. Mind is recognized as nondual. This "conclusion" is
also an "experience" and appears to form the basis for the next "inference," (or better, perhaps,
"movement") -- the recognition that goes beyond the dualistic knowledge of a non-dual mind to
dwell in a knowledge that is without any appearance of duality. In the end even this knowledge is

to be transcended, recognized as itself unreal since it is no different than the subject and object
which are known to be unreal on account of their unoriginated nature.'!° Dwelling in such a state,

one has come to experience the unreality of all dharmas, up to and including even the knowledge of

119 This is a synopsis of Bhk 1 211.4-14: tatra yac cittamitram tad apy asati grahye grahako na yukto
grahakasya grahyapeksatvat / tatas cittam grahyagrahakaviviktam advayam eva cittam iti vicarayet advayalaksane -
"tathatalambane sthitva [tad api] cittamatram atikramet"” / grahakam akaram atikramet / dvayanirabhasa
evadvayajfidne tisthed ity arthah / evam cittamatram atikramya tad api dvayanirdbhasam yaj jiidnam tad atikramet /
svatah parato bhavanam janmanupapatteh grahyagrahakayos calikatve tadvyatirekat tasyapi satyatvam ayuktam iti
vicarayet / There, that too is the mind alone. When there is the nonexistence of an object, a subject is not logical --
because of the dependence of subject upon object. Therefore one should analyze (vicdrayet, T. mam par dpyad pa)
thus: "The mind separated from the object and the subject is precisely the non-dual mind." (And) with respect to the
characteristic of nonduality -- "Dwelling on the meditation object of suchness, one should also transcend the mind-
only." The meaning is that one should go beyond the subjective aspect; one should dwell in the knowledge of non-
duality which is without the appearance of duality. Thus having transcended the mind-only, so too one should
transcend even the knowledge that is without the appearance of duality. And when the subject and object are false on
account of the unacceptability (anupapatti, T. mi 'thad pa) of the birth of phenomena from themselves (or) from
another, one should analyze thus: "That being real (i.e. the knowledge that is without the appearance of non-duality)
is illogical, since it is not different from those."”
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non-duality.

The meaning is that there also one should abandon attachment to the reality of this

knowledge of nonduality; one should remain in the knowledge that definitely has no

appearance of the knowledge of non-duality. When this is so, one is established in

the practical realization of the lack of inherent nature of all dharmas. Because the

one who is established there enters ultimate suchness, there is the entry into

nonconceptual samadhi. And thus when the yogin is established in the knowledge

that has no appearance of nondual knowledge, then, due to his being established in

the ultimate suchness he sees the Mahayana.120

Thus we can see that this process of concentrative analysis is so closely tied to that of
meditative observation that at points the two seem indistinguishable. In describing it we face the
limitations of language. In the first phase of the process the objects of analysis (dharmas with
material form) appear to be actually broken down or dissolved (vibhavya, T. mam par bsig bya)
before the mind's eye.!?! In general, each object of the increasingly subtle analysis might be
thought of as constituting the logical subject term of a subsequent analytic judgment directed "at" or
"toward" it. The experiential inferences based upon these meditation objects can thus be considered
instances of a special kind of perceptual or quasi-perceptual judgment. Their "conclusions" are also

"seen" as effects in the meditation object.!?? Here we can see the relevance of our considerations

regarding the use of a la don in the Tibetan translation "yan dag par so sor rtog pa,"” mentioned

120 Bhk 1 211.14-20: tatrdpy advayajiiane vastutvabhinivesam tyajet, advayajiiananirabhasa eva jiiine
tisthed ity arthah / evam sati sarvadharmanihsvabhavatapratipattau sthito bhavati / tatra sthitasya
paramatattvapravesat, nirvikalpasamadhipravesah / tatha cadvayajfidnanirabhise jfidne yada sthito yogi tadi
paramatattve sthitatvat, mahayanam sa pasyati /

. 121 In this connection we may notice that the verb employed for this experiential analysis of dharmas is
rendered in Tibetan as rnam par béig "to break down." On these occasions the Sanskrit is either vibhivya, or
vicdrayet. In other, nonexperiential, contexts this latter verb is usually rendered [mam par] dpyad pa (to investigate,
examine). The former verb does not appear in nonexperiential contexts.

122 Because the Buddhist tradition regards the mind as a sixth sense organ, and for the sake of simplicity,
I will simply refer to these as perceptual judgements.
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above; 23 the discernment involved in this process is thought of as being "direct" in a way that
might be masked by the natural adjectival and possessive English language locutions "correct
analysis," "analysis of the real," and so on.

This understanding of the of process of bhiitapratyaveksa is consistent with the perceptual
implications of the verbal root Viks, (as well as Vpas in vipasyan3). The component upon which the
concentrative analysis is based and with which it "alternates" is perceptual in nature. But because
the nature of this element as "perceptual,” "observational,” or "experiential" is not immediately
obvious, the temptation exists to think of the whole process as basically one of ordinary rational
thinking. The translation "correct analysis" lends itself to this interpretation. Once such a
conception of bhitapratyaveksa is accepted, one is only a short step away from a further conflation
of bhavanamayi and cintamayi prajiia. Thus the translation "discernment of reality (or 'the real,’ or
'what is")" is to be preferred. In the context of the Bhavanakramas the translation of
bhiitapratyaveksa by "correct analysis" would fail to capture the experiential dimension associated
with bhavanamayi prajia.!?*

2.2.1 On the Observational Aspect of "bhittapratyaveksa”

What then is the nature of this distinction, what is this so-called ’fobservational" element of

insight? We have already seen that vipasyana is defined by Kamalasila as savikalpa. But the

concept of "conceptuality” does not necessarily imply those of reasoning, thought or inference. It

123 See above pp. 77-78.

124 On the other hand the translation of "true examination" would seem to err in the opposite direction;
while capturing the observational aspect of the verbal root it less clearly suggests the fact that through the process of
bhiitapratyaveksi something is understood.
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simply indicates the presence of concepts. Put another way, we can say that the concept of vikalpa
does not entail that of vicara, (although vicara most certainly implies vikalpa). Thus both the
observational and analytic dimensions of the discernment of reality are to be thought of as marked
by the presence of concepts (vikalpa); but it is only with the conscious application of concepts in
concentrative analysis that vicira is implied. If we think in terms of the dhyanas discussed earlier,
these considerations would seem to further imply that the observational component of vipasyana
may occur up to the fourth dhyana, whereas the analytic component would seem to have to be
limited to the first.!? 5

In order to see how a process or state might be considered conceptual, but not inferential,
we must scrutinize Kamalagila's discussions of the term bhiitapratyaveksa as found in Bhk 2 and
Bhk 3. In the latter text we find the following staterﬁent which I take to be a significant indicator of
Kamalasila's conception of bhittapratyaveksa.

So it is that this one who abandons the discernment of reality (bhiitapratyaveksa)

would have abandoned the very foremost limb of Awakening, called "the

discrimination of dharmas (dharmapravicaya)." And without the discernment of

reality how could the mind of the yogin, attached to beginninglessly ingrained
existents such as material form, enter into nonconceptuality?126

125 Much has been made of this kind of concern by modern scholars, but it is not entirely clear to me that
this is warranted. The prevailing way of understanding the mind's capacities in this connection is rather two-
dimensional. It excludes the possibility of different kinds of awareness and mental activity coexisting
simultaneously. Whether this conception was held by early Buddhists is still not entirely clear to me. In any case
Vasubandhu makes the following statement which shows that the concept of dhyina and discursivity were not
always held to be mutually exclusive. "In the School [of the Sarvastivadins), all dhyana is prafiid [whereas in some
other schools, dhyana is cinta or reflection]." (Pruden 1217). See Griffiths (1983) and Vetter (1988: xxv-xxvii)
among others.

126 Bhk 3 15.5-8: tath hy anena bhiitapratyaveksam pratiksipata dharmapravicaydkhyam pradhinam eva
bodhyaiigam pratiksiptam syat / vina ca bhiitapratyaveksaya, yoginah katham
anadikalabhyastariipadibhavibhinivesasya cittam nirvikalpatam praviset? D 62al-2: de Itar des yan dag par so sor
rtog pa spatis na chos $in tu rnam par 'byed pa Zes bya ba byan chub kyi yan lag dam pa kho na yan spaiis par 'gyur
ro / yan dag par so sor rtog pa med par rnal 'byor pas thabs gan gis thog ma med pa'i dus nas gzugs la sogs pa'i
diios po Ia mion par Zen cini goms pa'i sems rnam par mi rtog pa fiid la rnam par gZag par bya /
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Here a new term, dharmapravicaya, is introduced in order to explain the necessity of
bhiitapratyaveksa as a component of proper Mahayana Buddhist practice. There are at least three
ways of reading the relationship obtaining between bhiitapratyaveksa and dharmapravicaya in this
passage. Kamalasila could be identifying bhiltapratyaveksa and dharmapravicaya. On the other
hand, the relationship of the forxﬁer to the latter might be one of necessary precondition. A third
and final possibility is that dhatﬁzapzavicaya is to be understood as a necessary precondition of
bhiitapratyaveksa. Ruegg (1989:182) sometimes seems to accept their equivalence:

This discernment of reality (bhiitapratyaveksa) consists in the analysis of the factors

of existence (dharmapravicaya) which is otherwise known as discriminative

knowledge [III pp. 14-15] (Emphasis added).

Yet elsewhere (96) Ruegg takes the relationship of bhiitapratyaveksa to dharmapravicaya to be one
of necessary precondition .

Crucial in this context is exact analysis (bhiltapratyaveksa = yan dag par so sor rtog

pa) leading to analysis of the factors of existence (dharmapravicaya = chos sin tu

mam par 'byed pa) and discriminative understanding (prajiia = $es rab), and to

Insight (vipasyana = lhag mthor) (Emphasis added).127
What then does Kamalasila mean by dharmapravicaya? And how is it to be understood in relation
to bhiitapratyaveksa? Before we can begin to answer these questions it is necessary that we first
introduce some related terminology found in the context of the above passage, which occurs as
Kamalasila is in the process of explicitly refuting his opponent's position. This position is
characterized as the view that one can simply enter into a nonconceptual state without first

discerning reality in a conceptual manner. The way that Kamala$ila presents his opponent's views

127 Also see Ruegg (64), where the author speaks of "...the fundamental factors of exact analytic
investigation (bhiitapratyaveksa = yai dag pa'i so sor rtog pa) and its culmination in the analysis of the factors of
existence (dharmapravicaya = chos §in tu rnam par 'byed pa)..." (Emphasis added).
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is that of having him advocate the position that one may enter nonconceptuality through simple
nonmindfuless and nonattention towards dharmas (sarvadharmesv asmrtyamanasikarena pravisatiti
cet).12® He refutes this view by arguing that one may not undertake such nonmindfulness (asmrti)
and nonattention (amanasikara) towards dharmas without first being mindful and paying attention

to them:

And without the discernment of reality how could the mind of the yogin, attached to
beginninglessly ingrained existents such as material form, enter into nonconceptuality? If it
is said that one enters through nonmindfulness and nonattention toward all dharmas, that is
not reasonable. For without the discernment of reality it is impossible to undertake either
nonmindfulness or nonattention toward all dharmas even though they are being
experienced. And if one would (attempt to) cultivate these [dharmas] without attending and
minding, cultivating thus,"These which are called dharmas are not to be noticed nor paid
attention to by me," then still more would they have been noticed and attended to by
him!129

Thus the negatively prefixed terms nonmindfulness (asmrti) and nonattention (amanasikara) here
indicate a positive realization of the identitylessness of dharmas that has a foundation in
observation. If one is to realize the identitylessness of dharmas, one's consciousness requires an
object, which is to say dharmas. Thus it is understood that one must engage in the practice of the

discrimination of dharmas (dharmapravicaya).

128 Bhk 3 15.12-13. D 62a2-3: gal te chos thams cad la dran pa med pa dan / yid Ia byed pa med pas ‘jug
goZena/

129 Bhk 3 15.7-17:vini ca bhiitapratyaveksays, yoginah katham anadikalibhyastariipadibhivibhinivesasya
cittam nirvikalpatam praviset? sarvadharmesv asmrtyamanasikirena pravisatiti cet / tad ayuktam / na hi vina
bhutapxatyaveksayanubbuyamanesv api sarvadhazmesv asmrtir amanasikaro va sakyate kartum / yadi ca namami
dharm3a may3 'smartavya nipi manasikartavyd ity evam bhavayann asmrtimanasikarau tesu bhavayet, tada sutaram
eva tena te smyta manasikrtas ca syuh /D 62al-4: yai dag par so sor rtog pa medparma] ‘byor pas thabs gan gis
thog ma med pa'i dus nas gzugs la sogs pa'i diios po la miion par Ze na cini goms pa'i sems rnam par mi rtog pa iiid
Iamamparyéagparbya/ga] te chos thams cad la dran pa med pa daii / yid la byed pa med pas 'jug go Ze na / de
Yari rigs pa ma yin te / yan dag par so sor rtog pa med par ni fiams su myon pa'i chos thams cad mi dran par bya ba
dani / yid Ia mi bya bar byed mi nus so / gal te bdag gis chos 'di dag dran par mi bya'o / yid l2 mi bya'o sfiam du de
Itar bsgom Zint de dag la dran med pa dan / yid la byed pa med pa bsgom pa ni de'i tshe des de dag $in tu dran pa
dan / §in tu yid Ia byas par 'gyurro /
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2.2.1.1 Dharmapravicaya

We have seen that for Kamala$ila the observational aspect of the discernment of reality is
characterized as conceptual in nature and that it involves the discrimination of dharmas as
meditation objects. These realities form the bases of the concentrated perceptual judgments directed
at them. Although it would appear that the discrimination of dharmas is thought of as involving
both smrti and yoniSomanasikara the meaning of these terms, like dharmapravicaya itself, are not
explicitly spelled out by Kamalasila. Before discussing Kamalaéila's employment of these terms we
may take our bearings on this subject by noting a few points made by Rupert Gethin in the context
of his study of the seven factors of Awakening (bodhi-pakkhiya dhamma). Although most of his
account of dharmapravicaya (1992: 146-154) is based upon Pali sources' treatments of the
corresponding Pali term, dhammavicaya, much of his treatment of the topic has a more general
relevance.

Gethin notes that the verbal root vci in vicaya has two possible, although perhaps related,
senses: 1. to gather, accumulate 2. to observe, note. The first meaning is particularly indicated when
the root is prefixed with "vi." The resulting sense is thus "to take apart."” Thus in attempting to
explain the nature of vipasyana one may take one's cue from both the idea of seeing dharmas, as
suggested by the verbal roots Viks and Vpas in bhiitapratyaveksa and vipasyana, and from the idea
of "breaking down" dharmas, as suggested by the verbal root Vciin dharmapravicaya.!3°

According to Gethin the term dhammavicaya may be taken to mean either the discrimination

130 Cf. our earlier discussion of vi + pasyana in 1.2.4.5 and of mam par bsig as the Tibetan rendering of
vi + bhavya and vi + carayet in Section 2.2, p. 85.
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of dhammas or the discernment of dhamma. Understanding dhamma in the plural, the term refers to
the various mental factors known and cultivated through meditation. Understanding the term in the
singular, the term here seems to refer to the "order of law of the universe" or, possibly, "the
Buddha's teaching." Gethin indicates the Nikayas' understanding of how it is that in seeing the
former one would also see the latter:

It is stated in the Nikayas that he who sees paticca-samuppada sees dhamma and

that he who sees dhamma sees paticca-samupada. This is in fact a very succinct

statement of the principle involved, for what is paticca-sammupada apart from the

interrelatedness of dhammas? To see dhammas is to see their interrelatedness; to see

their interrelatedness is to see dhamma. One might rephrase the Nikaya, saying,

then as: "He who sees dhammas sees dhamma; he who sees dhamma sees

dhammas" (1992:151).

Gethin goes on to add that in the Nikayas "to know dhamma is to know the four noble
truths, and knowledge of the four noble truths involves knowledge of dhammas in various ways."
(151). The central feature of dharmapravicaya is the "discernment of the subtle operation of the
view of individuality with regard to the five aggregates" (1992: 153-154). This knowledge is
associated with the cultivation of the wholesome dharmas that constitute the factors of Awakening.
These considerations are mentioned here only for the sake of suggesting what might have formed
part of Karnala$ila's general conception of dharmapravicaya. Unfortunately for us Kamalasila did
not see the need to spell this conception out in detail in the Bhavanakramas.

Some important clues of Kamalasila's conception of dharmapravicaya do, however, exist,
between the lines. To begin with, it seems vital to notice that in this specific context Kamalas$ila
actually refers to dharmas in the plural:

If it is said that one enters [nonconceptuality] through nonmindfulness and

nonattention toward all dharmas, that is not reasonable. For without the discernment
of reality (bhiitapratyaveksa) it is impossible to undertake either nonmindfulness or
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| nonattention toward all dharmas even though they are being experienced.131

The plural ending here suggests that Kamalasila was thinking of a practice involving the
identification of a number of factors of existence. The passage indicates that without first |
undertaking the discernment of reality there can be no nonmindfulness or nonattention towards
dharmas. In this connection it important to remember that nonmindfulness and nonattention
towards dharmas are interpreted positively by Kamalasila -- they do not indicate mere absences.
Failure to recognize this could lead to some misunderstandings e.g. the absence of nonmindfulness
and nonattention toward dharmas could simply be equated, by double negation, with the presence
of mindfulness and attention towards dharmas. In ordinary everyday experience, however, the kind
of nonmindﬁliness and nonattention towards dharmas Kamala$ila is talking about are not present.
Yet neither is mindfulness and attention towards dharmas, which clearly are intentionally cultivated
states. If we understand Kamalasila to be conceiving mindfulness and attention towards dharmas as
necessarily preceding nonmindfulness and nonattention towards dharmas, and further conceiving
bhiitapratyaveksa as also necessariiy preceding nonmindfulness and nonattention towards dharmas,
this would imply that the pair of mindfulness and attention towards dharmas is being considered as
either constitutive of, or a necessary condition for, bhittapratyaveksa. It is also logically possiBle,
however, that he conceived bhiitapratyaveksa as necessarily preceding mindfulness and attention
towards dharmas, understanding bhiitapratyaveksa as cintamayi prajiia. For reasons already

presented, however, I do not believe this nonexperiential conception of insight to be the central one

131 Bhk 3 15.12-15: sarvadharmesv asmrtyamanasikirena pravisatiti cet / tad ayuktam / na hi vina
bhiitapratyaveksayanubhilyamanesv api sarvadharmesv asmrtir amanasikaro va $akyate kartum /D 61b2-3: gal te
chos thams cad 12 dran pa med pa dan / yid la byed pa med pas 'jug go Ze na / de yan rigs pa ma yin te / yai dag
par so sor rtog pa med par ni fiams su myon pa'’i chos thams cad mi dran par bya ba dari / yid la mi bya bar byed mi
nus so /
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employed by Kamalasila in the Bhavanikramas.

Let us first consider the possibility that bhiitapratyaveksa is to be taken as synonymous
with dharmapravicaya. If this is so, then bhiita would correspond to dharma, and dharma as we
have seen, would be understood in the plural. But on the other hand we have already noted that
bhiita is, at one point, clearly understood in the sense of pudgaladharmanairatmya. Here is the
passage:

And the discernment of reality is said to be insight. But what is real (bhiita)is the

selflessness of persons and dharmas. Here, the selflessness of the person is the

aggregates' lack of self or belonging to a self. The selflessness of dharmas is

precisely their being like an illusion.132

This suggests that the two terms are not to be considered synonymous. It seems to indicate
that dharmapravicaya is to be regarded as an initial phase of, or a necessary condition for,
bhiitapratyaveksa. Yet if this is to be maintained, we must be careful to notice that according to the
system of meditation set out the Samdhinirmocana sutra, insight (here, bhiitapratyaveksa) is not
identified with the actual nonconceptual realization of the limit of things (vastuparyantata = Siinyata,
= pudgaladharmanairatmya), which would be more readily identifiable with asmrti and amansikara.
Thus the identification of the bhiita in bhiitapratyaveksa with pudgaladharmanairitmya in the above
passage would have to be understood as the concept of pudgaladharmanairatmya rather than its
nonconceptual realization. If we are to make our reading of the text consistent with the system of
the Samdhinirmocana, the entire process of vipasyana must be recognized as conceptual in nature.

The perceptual object of vipasyana is dharmas; that which is discerned about them is their lack of

132 Bhk 3 5.17-19: bhiitapratyaveksana ca vipasyanocyate / bhiitam punah pudgaladharmanairatmyarm /
tatra pudgalanairdtmyam ya skandhdnam atmatmiyarahitat / dharmanairatmyam ya tesim eva mayopamati /
D 57b4-5: yan dag par so sor rtog pa ni lhag mthori Zes bya'o / yani dag pa ni gan zag dan chos la bdag med pa'o /
de la gan zag la bdag med pa ni gai phun po mams bdag daii bdag gi med pa fiid do / chos la bdag med pa ni gan
de dag sgyu ma Ita bu iiid do /
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identity. With regard to both aspects, the knowledge is conceptual.

The knowledge involved in the observation of dharmas is conceptual in the sense that
realities like the five aggregates, mind-only, and so on must be known for what they are or
recognized before they can be judged. In the terms of Buddhist psychology this function would be
performed by the aggregate of samyjiia, which we have generally translated as "recognition," or in
some cases, "perception." The basic idea of samyjfia is that of a mental function serving to associate
a concept or a name with an experienced reality.!** The aggregate responsible for the actual
perceptual judgment would be samskara. We will return to these considerations regarding the

aggregates below.

22.1.2 Smrrlz and Manasikara

The passage quoted above!>* may suggest the possibility that dharmapravicaya qua smrti
was understood by Kamaladila as partially consisting in mindfulness practices, traditionally
associated with the four smrtyupasthanas (P. satipafthinas). These practices involve the conceptual

recognition awareness of the body, feelings, mind and mental contents (dharmas) -~ in particular, it

133 We can see the unportance of how we choose to translate samjiii. Among common translations we
find e.g. "recognition” (Boisvert), "perception" (Nyanatiloka), and "ideation" (Schmithausen 1981, Johannson
1978). In English, these three seem to carry progresswely less force in terms of their implication of truth-
preservation. One would be hard-pressed to imagine circumstances under which one speaks of recognizing
something mistakenly."Recognition” captures the psychological implications of the process involved, a re-cognition
of sensory awareness under a particular concept. It also carries the connotation of possibly being a perceptual
process, but not one free of concepts (as the term 'perception’ is sometimes understood). As is the case with
"ideation" it carries the implication of conceptuality, but lacks this latter term's clumsiness. "Ideation" appears to
be a word academics have invented; it has no cognate verbal forms. On the other hand "recognition” carries less of a
connotation of possibly being a falsifying or superimpositional process, something Kamalasila would probably
wish to maintain if it was ever put to him this way. Thus no single English language term seems satisfactory here.
"Perception" has the disadvantage of being the standard translation for pratyaksa in the Buddhist epistemological
tradition. This latter term, however, would seem to correspond to vijfidna rather than samjia.

134 Above pp. 91-92.
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should be noted, in their character of arising and passing away. However, there is no explicit
mention of these practices in the contexts of dharmapravicaya, bhiitapratyaveksa or vipasyana in
the Bhavanakramas. Interestingly, the most of the references that are made to smyrti (as opposed to
asmrti) in the Bhavanakramas occur in the context of discussions pertaining to $amatha or dhyéna,
a point we will return to momentarily. 3>

As for the term manasikara, it is not entirely clear from the account provided in the
Bhavanakramas that Kamalasila understood it to have a specific technical reference and if so what
that might be. That the term is vague in its reference is clear enough when one considers both the
obscurity and the innocuousness of the translations it has sometimes received, even from two of
Kamalasila's most capable modern interpreters, viz. "mentation” (Ruegg 1989: 94 et passim) on the
one hand, and "mental activity" and "conscious mental acts" (Gomez 1987: 108) on the other.
Elsewhere, however, Gomez (1983: 405) has translated manasikara as "the act of bringing to mind
(attention)," and this is how I have understood the term; it is a general one that seems mainly to
indicate a conscious and deliberate act of paying attention to something.!36 At points in the
Bhavanakramas, however, context sometimes seems to suggest that it may have a more specific

technical sense: it may in fact refer to what we have. called perceptual judgement. The following

135 ¢.g. Bhk 2 D 48a2-a4: de nas rnam par g’yen ba 4i bar byas nas dran pa dan $es bZin gyi thag pas yid
kyi glai: po che dmigs pa’i sdoii po de fiid la gdags par bya’o // gan gi tshe byin ba dan rgod pa med par gyur te /
dmigs pa de la sems rnal du ‘jug par mthori ba de’i tshe ni rtsol ba glod Ia btan sfioms su bya Ziti / de’i tshe ji srid
‘dod kyi bar du ‘dug par bya’o // de Itar Zi gnas goms par byas pa de’i lus la sems $in tu sbyans par gyur pa dan /
Ji Itar ‘dod pa bZin du dinigs pa de la sems ran dban du gyur pa de’i tshe de’i Zi gnas grub pa yin par rig par bya’o
// After calming the distraction, the great ox of the mind should be bound to that very tree-trunk of the object with
the rope of clear comprehension and mindfulness. When one is without sinking and excitement and one sees that the
mind is settled on the object, then one relaxes one’s effort and should be equanimous, remaining that way as long
as one likes.Thus the mind and body of one who has practiced tranquillity become very disciplined; (when) one can
freely direct the mind to the object in the manner desired, tranquillity should be known to be established.

136 T owe this explanation, and others too numerous to repeat, to Prof. K. N. Mishra of the Central
Institute of Higher Tibetan Studies.
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considerations suggest this.

It has not, to my knowledge, been pointed out that Kamalaéila may have viewed the term
manasikara as in some sense corresponding to, or paralleling, the idea of samprajanya or "clear
comprehension." This possibility is suggested by the fact that samprajanya and smrti often form a
natural dyad in the context of Buddhist meditation instructions, just as manasikara and smrti (and
~ more especially amanasikara and asmrti) do in the third Bhk. At one point, in the course of

describing the dhyanas, Kamala$ila glosses samprajanya and smrti together as the "clarity
pertaining to the self" (adhyatmasamprasad).'3” In Bhk 3 they are described alongside each other

in the specific context of antidotes to distractions that may come up in the process of practicing
Samatha:

In brief, there are six (possible) faults for every single samadhi: 1aziness, loss of the
object, laxity, excitement, lack of effort and overexertion. Eight conditions of
abandonment should be cultivated as their antidotes, namely: faith, aspiration,
exertion, pliancy, mindfulness, clear comprehension, willpower and equanimity...

Mindfulness is the antidote of "loss of the meditation object". Clear comprehension
is the antidote of laxity and excitement, since having been noticed by it, they are
abandoned.138

Thus samprajanya or clear comprehension is associated with the relatively passive act of

137 Bhk 1 209.6-8: yada ca kamatrsnay3 [papadharmaih] vivikta bhavati
[vitarkavicara]pritisukhadhyatmasamprasadaih samprayukti bhavati / tad prathamam dhyanam ucyate / And when
(one-pointedness of mind) is separated from the thirst for pleasure [as well as] conjoined with [gross and subtle
thought] rapture, joy, and clarity pertaining to the self (Gdhyidtmasamprasid, i.e. mindfulness and clear
comprehension), then it is called the first absorption.

138 Bhk 3 10.8-13: samksepatah sarvasyaiva samadheh sad dosa bhavanti / kausidyam /
dlambanasampramosah / layah / auddhatyam / anabhogah / abhogas ceti / esam pratipaksendstau prahinasam(skari)
bhavaniyah / sraddh3 / chandah / vyiydmah / prasrabdhih / smrtih / samprajanyam / cetana / upeksa ceti /.... Bhk 3
10.19-21: smyrtir alambanasampramosasya pratipaksah / samprajanyam layauddhatyayoh pratipaksah / tayos tena
samupeksya parivarjanit /Cf. Bhk 1 208 3-5 and Bhk 1 208.14-16. The passages are nearly identical.
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"noticing." What is interesting about this is that in Bhk 3 after these two references in which smrti
and samprajanya appear together, all references are to smrti in association with manasikara (or
more often than not to the pair of their negations).!>® More interesting still, the context of
discussion has also changed from one of samatha to one of vipasyana. This suggests a possible
parallel, but definitely not an equivalence between the two terms. Both occur along with smrti, but
manasikara appears to possess a more active volitional sense than that indicated by the term
samprajanya. Further, whereas samprajanya is associated with Samatha, manasikara is associated
with vipasyana.

In this connection one final point should be noted about Kamala$ila's conception of
manasikara. It is said to be on account of this specific factor, properly undertaken, that it becomes
possible for nonconceptual knowledge to arise.

Even if this discernment of reality has a conceptual nature, nevertheless on account

of the fact it has a nature of proper (or fundamental) attention (yoniSomanasikara), a

nonconceptual knowledge of reality (bhiita T. om) arises from it. And therefore

those who aim for such knowledge should practice that (i.e. the conceptual

discernment of reality).140

It is vital to remind ourselves that this knowledge marks the entry of the transcendent path,

wherein emptiness is realized nonconceptually. Nonattention (amanasikara) and nonmindfulness

(asmrti) seem to be associated with this particular state of nondual samadhi which is also gnosis

139 Beginning at Bhk 3 15.12 and continuing to 17.11, D62a2-64b1.

140 Bhk 3 20.6-8: yadi ndmasau vikalpasvabhivi tathipi yonisomanasikarasvabhivatvat, tato

kyan tshul bZin du yid Ia byed pa'i fio bo fiid yin pa'i phyir de las rnam par mi rtog pa'i ye ses 'byun bar ‘gyur pas
na ye $es de 'dod pas de la brten par bya'o /
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(prajfia, nirvikalpajfiana).! 4!

2.2.2 Process and States Revisited

All of these considerations combined lead to a general conception of dharmapravicaya as
one of observing dharmas in such a way as to allow for an understanding of their emptiness. It also
appears that the same kind of systematic ambiguity obtains in the case of the term bhiitapratyaveksa
as we saw in the case of vipasyana itself, namely, that between process and state. As a conceptual
"process" it may be thought of as referring to the entire twofold procedure of discrimination
(dharmapravicaya) by being aware of or observing dharmas (smrti) and concentratively analyzing
them while continuing to bear them in mind (manasikara). As a resulting conceptual "state," on the
other hand, it may be thought of as referring to that which is recognized about dharmas (nairatmya,
sunyata). Thus if we conceive bhiitapratyaveksa more statically, as a result i.e. a conceptual
understanding of emptiness, then dharmapravicaya may be viewed as its necessary condition and
identified with the conceptual discrimination of dharmas leading up to it (encompassing both
components of observation and analysis).

If, on the other hand, we conceive bhiitapratyaveksa as a process then it may be identifed

with dharmapravicaya. At different points it would appear that Kamalasila uses both meanings; the

141 Here one must observe that such a conception of the necessity of manasikéra is not without precedent.
See Mahivedalla Sutta, Majjhima Nikaya 43, sections 26f. Two conditions are given for the attainment of
"signless deliverance of mind,"” (animitt3 ceto-vimutti) which is identifiable as the attainment of fruition, namely,
"non-attention to all signs" (amanasikdra) and "attention to the signless element” (nibbana). MN 43.27: "Friend,
there are two conditions for the attainment of the signless deliverance of the mind: nonattention to all signs and
attention to the signless element." Two further conditions are listed for the emergence from the signless deliverance
of mind. These are "attention to all signs" (manasikara) and non-attention to the signless element. MN 43.29:
"Friend, there are two conditions for emergence from the signless deliverance of mind: attention to all signs and
non-attention to the signless element.” This inversion implies that manasikira also precedes the establishment of
amanasikira. Note also the displacement of nibbdna by $iinyata in the role of "the signless element.”
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two are not clearly disambiguated in the text. In any case, both are consistent with the system of the
Samdhinirmocana siitra as both conceive bhiitapratyaveksa as being conceptual (savikalpa) in
nature. It is only the state resulting from bhiitapratyaveksa that is variously identified as the
nonconceptual realization of vastuparyantata, pudgaladharmanairatmyam, sunyata, tathata or
paramatattvam.

Thus the term bhiltapratyaveksa, as "the discernment of reality," may be understood as
carrying a twofold implication: it indicates a conceptual process undergone as well as a conceptual

state arrived at through this process.

223 Summary

The central conception of vipasyana according to Kamalasila's reading of the Lankavatara
siltra is one of a sequence of perceptually or experientially based judgments of dharmas through
which one comes to know various soteriologically relevant aspects of their true nature. This
ascending sequence of conceptual understandings eventually gives way to a moment of
nonconceptual gnosis (nirvikalpajiiana) that marks the beginning of the transcendent path.

We have seen that this process of breaking down dharmas begins with the concenuatéd
observation of the dharmas that are thought by $ravakas to constitute a person. The objects are held
in mind while being analyzed with a view towards understanding their lack of identity, or, in other
words, the impossibility of their inherent existence. Through a series of experiential inferences

directed at these realities it is gradually recognized that all things material and immaterial, including
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the very mind which is analyzing, are empty of inherent nature.!42

Insight is thus partially identified with a special kind of analytic process that takes place in a
state of meditative concentration. It issues in 2 nonconceptual realization and it is this that eliminates
fundamental ignorance. This ineffable nonconceptual state marks the definitive turning point for
the bodhisattva, the beginning of the path of seeing. Quoting from the siitras, the description of this
final result of insight is given in both the second and the third Bhk:

Someone who only cultivates the mere abandonment of mental activity but does not

meditate having analyzed (so sor brtags) the nature of entities with wisdom, he will

never get rid of concepts and will not come to realize the absence of inherent nature

- on account of the absence of the light of wisdom. So it is said by the Illustrious

One, “When the fire of knowing reality as such arises from the very discernment of

reality (yan dag par so sor rtog pa fiid, bhiitapratyaveksaiva), it incinerates the wood

of concepts (rtog pa'i §in), just as the fire of firesticks rubbed together [consumes

the sticks themselves].” 143

The nonrational nature of this realization is clear from its paradoxical description, which also, it
must be noticed, indicates its nonperceptual nature.'4* At this point all duality is gone; samidhi and

prajiia are effectively one and the same in their nonconceptual nature. The importance of this

142 Much has been written regarding the different logical forms of reasoning which partially serve to
distinguish the two main Madhyamika schools (Prasangika and Svatantrika). Our purpose here is not to provide an
account of the logical form of the inferences accepted by Kamalasila. It is, rather, to examine the nature of the
processes he accepts as being involved in vipasyan3. These are a) concentrated observation of realities experienced in
meditation and b) concentrative analytical inference, "founded on" or concurrently "directed at" these experienced
realities.

143 Bhk 2 D 49b5-b6: gan ses rab kyis drios po’i 1o bo fiid so sor brtags nas mi bsgom gyi / yid la byed
pa yoiis su sponi ba tsam ‘ba’ 2ig sgom par byed pa de’i mam par rtog pa nam yan mi Idog (NP rtog) cin nio bo fiid
med pa fiid (NP omit fiid) rtogs (Goshima follows NP: rtog) par yari mi ‘gyur te / §es rab kyi snari ba med pa’i
phyir ro // ‘di Itar “yan dag par so sor rtog pa fiid las yan dag pa ji Ita ba bZin du $es pa’i me byun na gtsubs $in
gtsubs pa’i me bzin du rtog pa’i $iri sreg go” Zes beom Idan ‘das kyis bka’ stsal to // Cf. Bhk 3 30.8-11.

144 Compare Gunaratana (1985: 144-145) on Buddhaghosa's understanding of pafifi as "a mode of
knowing (janana) distinct from and superior to the modes of perceiving (safijanana) and cognizing (vijanana). What
distinguishes wisdom from these forms of cognition is its ability to comprehend the characteristics of
impermanence, suffering and selflessness and to bring about the manifestation of the supramundane path."



101

nonconceptual realization is clear from Kamalasila's identification of it with the Mahayana itself:
At this point, on account of the established one's entry into the ultimate suchness,
there is the entrance into the samadhi without conceptualizations. And thus when
the yogin is established in the knowledge which has no appearance of nondual
knowledge, then, due to his being established in the ultimate suchness, he sees the
Mahayana. Only this itself is said to be the Mahayana which is the seeing of the
ultimate suchness. This very seeing of the ultimate suchness, when there is the
vision of genuine knowledge (samyagjiianavaloka, T. yan dag pa'i ye es Kyi snan
ba sar) of one who observes all dharmas with the eye of wisdom, is a non-seeing
(adarsana, T. mthon ba med pa). And thus it is said in the siitra: "What is the seeing
of the ultimate reality? It is the non-seeing of all dharmas.' 145

2.3 Kamala$ila's Conception of Sravaka Insight

In the Bhavanakramas there are clear indications that Kamalasila understood the $ravaka
conception of insight to differ from that 6f the Mahayana.!*6 While sharing the view that insight
consists in seeing and knowing something hnpo@t about the dharmas experienced in meditation,
the difference appears to lie in what is known about them. According to Kamala$ila, the sravakas'
conception of insight is distinguished by: 1) knowing the identitylessness of the person, but failing
to recognize the identitylessness of the dharmas that comprise the person and 2) a conception of

meditative practice as consisting in the cultivation of the observational knowledge of these dharmas

145 Bhk 1: 211.17-212.3; tatra sthitasya paramatattvapravest, nirvikalpasamadhipravesah / tathd
cadvayajfiananirabhise jiiine yada sthito yogi tada paramatattve sthitatvit, mahayanam sa padyati / etad eva tan
mahayanam ucyate yat paramatattvadarsanam / etad eva tat paramatattvadarianam yat sarvadharman prajfidcaksusa
niripayatah samyagjfianavaloke saty adarsanam / tathi coktam siitre --“katamam paramarthadaréanam /
sarvadharminam adar§anam /7 iti /

146 This point has been also noted by Gomez (1987: 107). His observations in this connection, while not
detailed, seem consistent with my own: "Kamala$ila's critique reflects both a general Indian belief in the necessity
of practicing both calm and insight, and a Mahay@na notion that the followers of the Hinayana do not practice the
correct form of insight. Maha@yana insight is a process of discrimination and a state of nondual knowledge. As
discrimination or contemplative analysis, it is an essential aspect of meditation practice, for it guarantees both the
correctness of the process (defining its object accurately) and the dialectical nature of the result. As a dialectic,
insight is also the basis for generating thoughts of compassion in the calm mind of the contemplative. A doctrine
proposing a direct access to liberation through the practice of sheer nondiscrimination (nirvikaipa), therefore, lacks
in awareness and compassion.”
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arising and passing away, not the analytical knowledge of their emptiness. These points are
obviously very closely connected.

We have already noted the first pbint in passing. The $ravaka's analysis stops short of the
- goal. This is a standard Mahayana criticism of the §ravaka vehicle. In the following passage from
the first Bhk Kamalasila summarizes the hierarchy of realizations which we have just explored. The
$ravaka's insight into the five aggregates is superseded by that of the mind-only, which recognizes
the mentally projected nature of the so-called external world and with it, the inapplicability of the
notions of arising, enduring, and passing away to this non-dual mind. This insight is itself the
proper point of entry into the highest realization, that of suchness.

The path of the sravakas was only taught with the intention of getting started. So it
is that by contemplating, "Indeed this is only the aggregates; there is no self", the
sravaka enters into the view of the selflessness of the personality. One enters into
the view of the identitylessness of external objects held by the Vijfianavadin by
contemplating, "The three worlds are mind only." In this way, from the entrance
which is the identitylessness of this nondual knowledge one comes to enter into the
highest suchness. But the entrance into mind-only alone is not the entrance into
suchness. Just as was said before. And as was said in the noble Lokottaraparivarta:
"Moreover, O son of the Jinas, one realizes the three realms as mind-only, and that
mind presents itself (avatarati) by way of the absence of middle and extremes." The
mind is without middle or extremes on account of the nonexistence of the two ends
characterized by origination and dissolution, and of the middle which has the
characteristic of endurance. Therefore the entrance into nondual knowledge is
definitely the entrance into suchness (tattva).147

For Kamala$ila it is not merely the nondual mind that is ultimately free from origination

147 Bhk 1 217.2-15: kevalam avatiranibhisamdhini $ravakadimargo desitah / tathd hi skandhamatram
evaitat / na tv atmastiti bhavayan srivakah pudgalanairitmyam avatarati / vijiiaptimatram traidhatukam iti bhivayan
vijiianavadibihyarthanairatimyam avatarati / anena tv asyadvayajiiinasya nairatmyapravesat mmmatattvapravzsto
bhavati / na tu vijiiaptimatratapravesa eva tattvapravesah / yathoktam prik / uktam cdryalokottaraparjvarte "punar
aparam, bho jinaputra, cittamatram traidhitukam avatarati tac ca cittam anantamadhyatay3vatarati” iti / antayor
utpidabhangalaksanayoh sthitilaksanasya ca madhyasyabhavid anantamadhyam cittam / tasmad advayajfianapravesa
eva tattvapravesah /
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(and thus endurance and cessation); all dharmas are, in truth, unarisen.!4® An entity which analysis
has shown to be impossible cannot truly arise. But this is not to say that entities do not arise
conventionally. They are not, for example, like a hare's horn. Thus in a conventional sense things
do in fact arise. From the ultimate perspective however, they are like an illusion.

But that of which a cause does not exist even conventionally also does not arise

conventionally -- just as a hare's horn and so forth. But that of which a cause exists,

although ultimately false, definitely arises -- just as do illusions, reflections and so

forth. And even though conventionally such illusions do arise in interdependence,

ultimately their reality (vastutva)is not feasible since it does not stand up to

analysis. Hence the entire world is like an illusion.149

The yogin who is possessed of the light of wisdom can distinguish between the
conventional and ultimate nature of things. The importance of being able to do so is clear.
According to Kamalasila,

[O]mniscience is obtained through knowing all things just as they are in terms of
their conventional and ultimate nature.150

Thus from the ultimate perspective dharmas are to be seen as beyond predication, neither

originated not unoriginated. Quoting the scriptures, Kamalasila makes his point:

148 Bhk 3 7.5-9: ndpi cittam utpadyamanam kutascid agacchati / napi nirudhyamanam kvacid gacchati /
napi svaparobhayatah paramarthenasyotpado yuktah / tasman mayopamam eva cittam / yath3 cittam evam
sarvadharma may3avat paramirthato ‘nutpanndh / Nor also does the mind, in being generated, come from anywhere;
nor when ceasing, does it go anywhere. Nor also is its generation ultimately from itself, another or both reasonable.
Therefore the mind is just like an illusion. Just as the mind, so too all dharmas, like an illusion, are ultimately
unarisen. D 58a7-58b1: sems skye ba'i tshe yan gan nas kyan mi on / 'gag pa'i tshe yan gan du yan mi 'gro ste / don
dam par na bdag dai gZan dan giiis ka las skye bar mi rigs so / de Ita bas na sems kyan sgyu ma b#in te / sems ji
Ita ba de bzin du chos thams cad kyari sgyu ma Ita bu ste / don dam par na ma skyes pa'o sfiam du brtag par bya'o /

149 Bhk 1218.22-219.2: kimtu yasya samvrtyapi kranam nasti sa samvrtyapi notpadyate / yatha
$asavisanadi / yasya tu karanam vidyate sa paramarthato liko 'pi samutpadyata eva / yatha mayapratibimbadi / na ca
maiyadeh samvrtya pratityasamutpade paramarthato vastutvaprasangah / tasya vicaraksamatvat / atah sarvam eva
mayopamam jagat /

150 Bhk 1 216.16-18: atah samvrtiparamarthariipena sakalasya vastuno yathavat parijiiinat sarvajfiatvam
avapyate /
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In this context, from the scriptures -- as it's put in the noble Dharmasamgiti, "Non-
origination is truth, other attributes are falsehood." And this non-origination is
called true on the basis of its being in accord with ultimate truth
(paramarthanukiilatva), even though from the perspective of the ultimate truth there
is neither origination nor non-origination since (ultimate truth is) beyond all
mundane relations. Once again, and here itself, it is said, "The worldly crowd is
preoccupied with arising and cessation, Kulaputra. Therefore the Tathagata,
possessed of great compassion, spoke in accord with mundane relations so as to
remove the occasion of fear of the world, 'It arises, it stops,’ -- even though there
does not exist here the origination of any dharma whatsoever."151

Here it is apparent that Kamalasila regards the teaching of arising and passing away as a
case of the Buddha's upaya. It is a lower order teaching, compassionately designed for those who
would be frightened by the distinctively Mahayana teaching of emptiness. Thus impermanence is
also a lower-order characterization of reality which lacks ultimate validity:

And again this is said in the Brahmapariprccha, "As for those who are adrift
(viprayukta, T. sems par Zugs pa) among inconceivable dharmas, they are
without foundation (ayonisah, T. tshul bZin ma yin pa)." And also in that
context, there are those like the $ravakas who having imagined the
origination of these ultimately non-arisen dharmas, give preeminence to a
notion consisting in impermanence, suffering and so forth. They are without
justification (ayonisah, T. tshul bZin ma yin pa), producing (such) an idea
through the extremes of superimposition and denial. What is said here is to
rule out those (extremes); it does not rule out the discernment of reality,
since that is assented to in every siitra.152

151Bhk 1 199.5-14: yathoktam arvadhagmasamgitau / "anutpadah satyam asatyam anye dharmah" iti / etac
ca paramarthanukiilatvad anutpadah satyam ity uktam / paramirthatas tu notpado napy anutpadah / tasya
sarvavyavaharatitatvat / punas catraiva coktam / "utpadanirodhabhinivistah, kulaputra, lokasamnivesah / tasmat
tathagato mahakaruniko lokasyottardsapadapariharartham vyavaharavasad uktavan utpadyate nirudhyate ceti na citra
kasyacid dharmasyotpadah /" iti /

152 Bhk 3 19.1-7: tat punar brahmapariprechavam uktam / ye tv acintyesu dharmesu viprayuktas tes3(m
ayoni)éa iti / tatrapi ye paramarthato ‘nutpannanam dharmanam utpadam parikalpyanityaduhkhiadiriipena
$ravakadivac cintam prakurvanti, tesim samaropapavadantena cintam pravartayatim ayonisas tad bhavatiti
tatpratisedhiya yad uktamn na bhiitapratyaveksayah sa pratisedhah / tasyah sarvasitresv anujfinit /D 63b3-5: tsans
pas Zus pa las kyan bka' stsal te / gan dag bsam gyis mi khyab pa'i chos mams la sems Zugs pa de dag ni tshul bZin
ma yin pa‘o Zes 'byun no / de la gan dag don dam par ma skyes pa'i chos mams la skye bar yons su brtags te / fian
thos la sogs pa bzin du de dag la mi rtag pa dan sdug bsnal gyi tshul du sems par byed pa de dag ni sgro 'dogs pa
dan skur pa 'debs pa'i mtha' de dag la sems pa 'jug pas tshul bZin ma yin par ‘gyur te / de dgag pa'i phyir de skad
bka' stsal gyi / yaii dag par so sor rtog pa de dgag par ni ma yin te / de ni mdo sde kun las kyan bka' stsal pa'i phyir
ro/
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In this paé.sage it is the idea of dwelling on all three marks of existence, not merely impermanence,
that comes in for criticism. But Kamalaéila is careful to make a distinction. Denial of the importance
of observing the three marks does not amount to a denial of the discernment of reality. Kamalasila
goes on to associate such practices with the lower two forms of the three kinds of wisdom, those
of mere hearing and ordinary thinking (§rutamayi and cintamayi prajiia). Interestingly he further
identifies the advocates of these practices with "those who teach that dharmas are to be known
individually" ("pratyatma" -- this is Tucci's reconstruction from T. so sor ran gis).

Therefore, in whatever situation conceptual proliferation (praparica. T. tshig)

concerning such inconceivables is studied, the knowledge of reality is only through

mere hearing and thought. Those who think in that way, because hindered by pride,

“teach that dharmas are to be known each individually. But it should be realized that

while an unfounded mind is denied, this does not constitute a denial of the

discernment of reality.153 (Emphasis added).

The meaning and force of this criticism are not entirely clear, but it could possibly be the
case that Kamalasila was here making a fairly standard Madhyamika criticism of Abhidharmika
thought: that it reifies dharmas and is generally obsessed with their individual identification,
enumeration and so on. In this connection it should be observed that the meditation processes of

the Lankavatara sitra as described by Kamalasila commence with the observation of dbazmas'

considered as collections or "groups" (samgraha), specifically the dharmas with material form, the

153 Bhk 3 19.14-20.2: tad evam yatra yatricintyadiprapaficah Srilyate, tatra tatra $rutacintamatrenaiva
tattvadhigamam ye manyante, tesim abhimanapratisedhena pra(tyatma) vedaniyatvam dharmanam pratipadyate /
'yonisas ca cittapratisedhah kriyata iti boddhavyam, na bhiitapratyaveksiyah pratisedhah /D 63b7-64a2: de ltar gan
dag gari du bsam gyis mi khyab pa la sogs pa'i tshig thos na de daii der thos pa dan bsam pa tsam kho nas de kho
na rtogs par gan dag sems pa de dag gi mion pa'i na rgyal dgag pa'i phyir chos mmams so sor ran gis rig par bya ba
fiid du bstan par byed do / tshul bZin ma yin pa'i sems pa yan dgag par byed par khon du chud par bya'i / yan dag
par so sor rtogs pa de dgag par ni ma yin no /
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immaterial dharmas, which is to say the five aggregates.!>* Perhaps a contrast is intended here; it
may be that Kamalasila regarded a more detailed observation of dharmas individually as a possible
but soteriologically irrelevant practice of the lower vehicle. We shall return to this point below. In
any case, we may take it as established that Kamalasila had something else in mind when it came to
his understanding of the discernment of reality, or, to come full circle, bhavanamayi prajiia:

Otherwise it would be thoroughly opposed to reason and scripture. Just as already

stated. And whatever is known through the wisdom of hearing and thinking is itself

to be realized through the wisdom of meditation, nothing else. (For example,) it's

like a horse running along a previously indicated running track. Therefore the

discernment of reality is to be undertaken.155

Because the cultivation of an awareness of individual dharmas and their impermanence is

clearly not to be associated with the realization of emptiness it is perhaps no surprise that we also

do not find Kamalasila mentioning impermanence in contexts wherein vipasyana3 is being

154 Bhk 1 205. 20-206.9: tatra prathamam t3vad yad vastu vicarayitavyam yavata prakarena samksepatah
sakalavastusamgraho bhavati tatra cittam badhniyat / samksiptam punar vastu riipyariipibhedena dvidhi bhavati /
etac cadikarmikasya viksepadosapariharartham samksxptam tavad yuktam dlambayitum / yada tu thamanaslmm
bhavati tada skandhadhitvadibhedena visodhya vistiraso 'py alambata eva / tatha samdhinirmocanadau yoginam
astadasaprakarasiinyatalambanidibhedena [nana Jprakaram alambanam uktam / atraiva bhagavata sattvanugrahad
riipyariipyadibhedena samksepamadhyavistarair vastubhedo 'bhidhapmadau nirdistah / tac ca vastv
adhyaropapavadaparihirdya skandhadhitvadisampgrahato ganayet /In that context, initially at the outset, the thing to
be analyzed is the collection of all things abbreviated in terms of kind; one should fix the mind there. But, summed
up, a thing is twofold -- by way of division into material and immaterial. For a beginner it is appropriate to
objectify summarily in order to avoid the fault of distraction. But when he becomes one whose attention is
mastered, then having analyzed in terms of the division of the elements which are the aggregates and so on, he then
also relies on a (more) detailed way. Thus in the Samdhinirmocana the various kinds of meditation object are
spoken of in terms of the division of meditation objects into the eighteen kinds of emptiness for yogins and so on.
And in precisely this connection in the Abhidharma and elsewhere, out of the kindness to sentient beings, the
Bhagavan taught the division of a thing in brief, in moderate detail, and in detail -- by way of the division into
material, immaterial and so on. And that thing should be counted (ganayet) as a collection of the elements which are
the aggregates and so forth in order to avoid exaggeration and underestimation.

155 Bhk 3 20.2-6: (anyathi) bahutaram yuktyagamaviruddham syat / yathoktam prak / kim ca yad eva
$riitacintimayyaprajfiaya viditam tad eva bhivanamayy3 prajiiaya bhavaniyam nanyat /
samdista[dhévana Jbhiimyasvadhdvanavat / tasmat bhiitapratyaveksa kartavya /D 64a2-3: de Ita ma yin na rigs pa dan
lusi $in tu man po dan 'gal bar 'gyur ro Zes snar bsad pa bZin no / yan thos pa dan bsam pa las byus ba'i Ses rab kyis
rtogs pa gan yin pa de fiid bsgom pa las byun ba' $es rab kyi bsgom par bya'i / gZzan du ni ma yin te rta dkyu sa
kyi sa bstan nas rgyug pa bZin no / de Ita bas na yan dag par so sor brtag par bya'o /
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specifically discussed. When the topic of impermanence is brought up in the context of meditation
it is nearly always in the context of instructions for §amatha. It is regarded as an antidote to a
distraction. One is to contemplate sobering topics like impermanence, as a reminder not to get
enmeshed in distractions and so forth:

And if one would see the mind excited while remembering previous laughter,

enjoyment and so on, then one should pacify the excitement by paying attention to

sobering topics such as impermanence.156

When the concept of impermanence does appear in a general context pertaining to insight or
wisdom, it is always in the role of a lower-order characterization of reality that one is to go beyond,
and which is not to be dwelt on for nonconceptual gnosis to arise. Thus in general three
observations may be made regarding Kamalasila's treatment of the concept of impermanence in the

Bhavanikramas:

1) It is treated as a lower-order teaching, compassionately designed for those who would be
frightened by the teaching of emptiness.

2) It sometimes appears in the course of argumentation as a lower-order characterization of
conventional reality.

3) In the context of meditation procedures it appears in instructions for samatha, but not vipasyana.

156 Bhk 1 206. 23-25: atha yadi piirvahasitaramitadyanusmarato ‘ntari cittam uddhatam pasyet / tada
‘nityatadisamvegamanasikarad auddhatyam prasamayet /
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CHAPTER 3 CLOSING CONSIDERATIONS
3.1 A Suggestion for Future Research

All of this is suggestive, if not conclusive. It would appear that for Kamala$ila the $ravakas'
conception of vipasyana is that of the comprehension of the three marks of impermanence,
suffering and lack of self. This is also the view of modern day Theravadin traditions.'>’ There is
little doubt that when it comes to insight meditation practices modern day Theravada Buddhism
accords a much greater role to the realization of impermanence, and more generally the three marks
of existence, than is evident in the Bhavanakramas (and the Mahayana siitra passages Kamalasila
quotes from). In the Pali scriptures insight into impermanence is sometimes even said to be
liberating.!>® One can see vwhat the relation might be by expanding on Gethin's observations above:
He who sees paticca-samuppada sees dhamma and he who sees dhamma sees paticca-samupada.
He who sees paticca-samupada sees the arising and passing away of dhammas. Therefore he who

sees the dharmma sees arising and passing away, which is to say impermanence (anicca).'>® We

157 See e.g. Bhikkhu Bodhi: "Insight should be understood as the three contemplations of impermanence,
pain and not self; not contemplation of impermanence alone." (PM 9-10) VSM: 750.

158 ¢.g. Samyutta Nikdya 22. 102.10: 961-2: At Savatthi. "Bhikkhus, when the perception of
impermanence is developed and cultivated, it eliminates all sensual lust, it eliminates all lust for existence, it
eliminates all ignorance, it uproots all conceit 'T am.' Just as, bhikkhus, in the autumn a ploughman ploughing with
a great ploughshare cuts through all the rootlets as he ploughs, so too, when the perception of impermanence is
developed and cultivated, it eliminates all sensual lust.... it uproots all conceit 'l am.'......And how, bhikkus, is the
perception of impermanence developed and cultivated so that it eliminates all sensual lust, eliminates all lust for
existence, eliminates all ignorance and uproots all conceit 'T am'? 'Such is form, such its origin, such its passing
away; such is feeling... such is perception... such are volitional formations such is consciousness, such its origin,
such its passing away’: that is how the perception of impermanence is developed so that it eliminates all sensual
lust, eliminates all lust for existence, eliminates all ignorance, and uproots all conceit T am." "

159 The Pili texts standardly seem to suggest that the other two marks of existence are what we would call
"inferred” rather than "seen"” in the same direct way as impermanence -- at least initially. The inferences are that if
something is impermanent it is not satisfying, and if something is not satisfying it is not the self. The process also
would appear to involve what we call "induction"” to establish their universality throughout the three times. It is
also said to involve emotional states such as terror. See Gethin 1998: 188-194 for a useful summary. One must note
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should notice, however, that the relationship is "one-way"; on this formulation the observation of
impermanence is not a sufficient condition of seeing the dhamma. It is, however, necessary.' 60

In our text it is pudgaladharmanairatmya that is identified with the key content of vipasyana
-- not impermanence or the three marks. Furthermore, Kamalasila appears to explicitly reject the
idea that the three marks of existence are soteriologically relevant. Rather than being observed
under the aspects of three marks, observed dharmas are experientially analyzed by kind to
demonstrate their lack of ultimate reality. Whether permanent or impermanent, they are all
ultimately unreal. In the Madhyamaka school an understanding of the impossibility of anything
truly existing is what counts. For Kamala$ila this is established on the basis of the concentrative
analysis described above. |

One could research the possibility that these suggestions point to an actual area of
difference between various Indian Buddhist schools. It seems reasonable to suggest, for example,

that the M@dhyamika conception of the process of insight might have co-arisen along with its

theoretical rejection of the earlier ontology of svabhava associated with the Vaibasikas' theory of

here that perception and inference were not identified as distinct modes of knowledge in the Pili texts. While
instances of both abound in the Nikayas, there was no need to clearly distinguish between them.

Knowledge of impermanence does seem to stand on a different epistemological footing from other items
of Buddhist dogma. When in meditation we "see change" this involves a sensed comparison and contrast between
consecutive moments of experience. Change is not a presupposition of intellectual judgment, it is in fact a
precondition for it. Insight meditation that focusses on impermanence aims to make the awareness of change explicit
by removing obscuring conditions. Among such obscuring conditions are included the five hindrances (which are
emotional in nature), as well as intellectual activity.

160 To see impermanence is perhaps only to see dependent origination in its most minimally conceived of
senses (i.e. When this, that is. This arising, that arises. When this is not, that is not. This ceasing, that ceases). To
see dependent origination in a more sophisticated formulation, as for example the well known twelve nidanas, much
more than a simple observation of impermanence is implied (in this case very specific causal connections must be
seen and understood). If this is so, how much more so in the case of Madhyamika conceptions of pratityasamutpada
as emptiness and dependence on a designating mind (See Williams 1989: 61).
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dharmas.'! The emergence of the Madhyamaka might have been characterized by a recasting of
the notion of insight such that the identification of dharmas and the observation of their arising,
enduring, and passing away (i.e. "impermanence") was displaced by the understanding of
emptiness (and the nonarising of phenomena). Such a shift in the basic conception of insight could
be understood as correlated with the theoretical shift away from an ontology of dharmas. No longer
considered as ultimate realities, the meditative act of watching dharmas arise and pass away might
naturally have come to be considered as an unnecessary, secondary or even an inferior kind of
practice.162 Thus within the Mahayana a trend may have developed towards the identification of
msight practices with specific intellectual lines of reasoning. Observation of the impermanence of
dharmas may have been relegated to a lesser role -- no longer associated with the liberating insight
that marks the entry into supramundane wisdom, so much as a healthy reminder that time is short
163

and one had best practice while one can.

For the $ravaka schools the mode of cognition involved in insight may have been less

161 Note that for the Theravada the notion of svabhava is simply that of nature, or character, svalaksana,
rather than one of an ontological ultimate. Hence water has the character of wetness -- nothing in this conception
implies permanence, irreducibility or uitimacy. See Gethin (1992:149-150).

162 These observations are consistent with the commonly made generalization that an empirically oriented
early Buddhism was gradually displaced by a more philosophically inclined religion concerned with defending itself
against brahmanical critics.

163 Such a suggestion would seem particularly compatible with the tradition of Tathagatagarbha teachings
as found in sutras like the Tathigatagarbha, Mahaparinirvina, Srimiladevi, Lankavatira and the Ghanavyiiha siitras.
In these texts, to varying degrees, we find the rejection of the three marks (along with impurity, asubha) as proper
characterizations of the Dharmakiya. Somewhat problematically, from the traditional Buddhist point of view, the
Ratnagotravibhiga actually defends the attribution of permanence, bliss, self, and purity to the Dharmak3ya.
Although traditionally one must come to see conditioned phenomena as they are -- impermanent, suffering, of no
substantial ego and impure, this characterization will itself be in error if it is applied to the Dharmakaya considered
as emptiness, and even to dharmas understood to be empty of self-nature (Brown: 78). These errors are attributed to
the $rivakas, for whom the notions of anitya, asukha, anitman and asubha have become the objects of dogmatic
attachment. Thus the RGV negates them -- albeit while attempting not to posit the Dharmakiya as a substantial
entity. See Brown (72-81) and Ruegg (1989:17-55).



111

conceived as involving the deliberative inferences of the aggregate of samskara, and more as a
process of cultivating and intensifying an observational recognition (samjfia) of dharmas qualified
by the three marks. The conception Kamalasila outlines on the other hand most certainly involves
the volitional formations. It is through a deliberate concentrated analysis directly founded on the
objects of observation, that emptiness is conceptually understood. Put in other termS, we may
alternately suggest a §ravaka emphasis on samprajanya rather than manasikara, which would be
more strongly emphasized, and associated with insight, in some Mahayana schools. For example,
the Madhyamaka in general may have placed less emphasis on the observational aspect and more
on the analytic dimension of insight. It is possible that these two conceptions were combined in the
Yogacara school, two of whose siitras appear as the main sources of the experientially based
analytic meditation we find described in the Bhavanakramas.

Thus for Kamalasila it is clear that the relatively passive act of observing dharmas is not
considered sufficient. More generally we can say that for those who would have held the
observation of the arising and passing away of dharmas to be insufficient (or misguided), there
would obviously have been less scope for accommodating practices aimed at the direct observation
of the three marks of existence. For $ravakas to see reality as it is is at least to see dharmas as
impermanent; for Mahayanists it is to understand that dharmas are actually unoriginated. Any
predication of impermanence (or permanence) is ultimately unfounded, as the logical subject or
property holder (dharmin) of the predication is unreal, like an illusion.

In different Mahayana schools, and in varying degrees, active inferential analyses of
various kinds would thus have come to characterize their conceptions of insight. It seems credible

to suggest that when taken to its limit such a position would imply an identification of insight with
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czhtimayi prajiid and meditation with nonconceptual dhyana, as outlined in conception B in Section
1.3.2 above.!%* We have seen, however, that for Kamalasila this reading is not as plausible as that
of conception A. As a Madhyamaka, Kamalasila did indeed conceive the process of insight as
aimed at the cognition of emptiness. But he also describes insight as an observationally based
analytic process - even if not one aimed at recognizing the three marks of existence. Thus while
the observational experiencing of dharmas in meditation is not regarded as sufficient, it is

considered necessary.

It is further possible that the two conceptions of samadhi found in the Bhavanakramas can
be respectively attributed to Yogacara (A) and Madhyamaka (B) influences. The former might be
principally aésociated with a conception of samadhi qua bhavana and vipasyana as essentially
including an observational component. The latter could be associated with a conception of samadhi
qua dhyana and vipasyana as intellectual analysis. Further research is necessary to corroborate or
falsify this hypothesis.!®>

If Indian Buddhist traditions did indeed differ regarding their conceptions of what is known
in insight meditation, would this fact suggest anything at all about what individuals may actually
have been doing when practicing meditation? I think it is reasonable to suppose that it woulci. For
Kamala$ila the notion of origination is not accepted (Bhk 1 199.3-202.8). It would not make sense

for a meditator who takes such a recognition seriously to cultivate anything more than a minimal

164 It is possible that within some Indo-Tibetan Buddhist traditions, such as the Prisangika tradition of
the dGe lugs, a tendency to understand insight as primarily intellectual in nature arose from just such an
understanding. More research is required to determine if this is true.

165 This is suggested by the fact that conception A seems to be partially based on the conception of
samédhi found an important Madhyamika proof text, the Samadhir3jasiitra, while conception B is primarily based
on two texts associated with the Yogicira: the Samdhinirmocana and Lankivatara sitras.
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awareness of arising and ceasing -- just enough, perhaps, to be subsequently negated.

At a minimum, these considerations can be used to understand one scholastic stream of
Indian Buddhism's self-understanding, its self-identification as Mahayana in contrast to the
Sravakaydna (i.e. those whose insight meditation practices consist in a special mode of
concentrative analysis). It is clear that Kamala$ila held that the two vehicles differed in their
respective conceptions of insight. It is possible that he was correct. This hypothesis is falsifiable in
principle. Given the central importance of both meditation and the concept of insight to the Indian
Buddhist tradition, it seems to me that an attempt to test it would be a worthwhile, albeit vast,
undertaking. In order to investigate this scholars would have to first analyze what the various
schools' texts have to say about the concept of insight. One could word-search the corpus of
various early Mahayana texts for references to insight (vipasyana) and to the three marks of
existence (individually and collectively). One .could then chart the results to see the frequencies and
correlations of such references over the centuries in different schools of thought. It is possible that
in the Mahayana in general, the Madhyamaka in particular, or some further sub-schools thereof,
there gradually came to be fewer and fewer references to the observation of the three marks and

insight in the same breath.

3.2 Conclusions

In the course of this study of the Bhivanakramas six general and interconnected themes
have emerged:
1. Two concepts of samadhi exist within the text, associated with two views of vipasyana. The first

regards samadhi as both conceptual and nonconceptual and vipasyana as bhavanamayi prajia. The
second understands samadhi as nonconceptual and vipasyana as cintimayi prajiia.
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2. The first of these, conception A, predominates in the Bhivanakramas. The texts have therefore
been translated accordingly. A very different translation would have resulted if conception B was
taken as normative.

3. Kamala$ila regarded bhivana as a broader concept than dhyana, one that more truly reflects the
nature of Mahayana practice. '

4. For Kamalasila vipasyana involves both the meditative observation of dharmas and a special
kind of experiential analysis that is not identifiable with ordinary reasoning.

5. Kamalasila held that what is known through insight in the Mahayana is different from what is
known through insight in the Sravakayana. Recognition of emptiness is regarded as distinctively
belonging to the Mahayana. Knowledge of impermanence, and more generally of the three marks
of existence, is not, in and of itself, regarded as insight. It is, rather, associated with samatha
meditation.
6. This suggests the possibility that different conceptions of insight prevailed in different streams
of Indian Buddhism. In particular, some elements of the Mahayana, especially within the
Madhayamaka, may have distinguished themselves from the Sravakayana in terms of the
meditation practices they prescribed for insight. This hypothesis is falsifiable in principle.

It is generally agreed by Buddhists that vipasyana is an observationally analytic process.
But it may be the case that while the weight of this notion initially rested on the observation aspect,
in later times analysis was emphasized. This fact may be reflected in a blurring of the distinction of
cintamayi and bhavanamayi prajiia, a phenomenon which is apparent in the Bhavanakramas. We
have seen that in the Bhavanakramas the concept of insight is associated both with observation and
analysis. Insight is said to be experiential in a way ordinary reasoning is not. I suggest that this is
because of the observational dimension of the process. It is thus because of this aspect of insight
that the process is correctly considered one of bhavanamayi rather than cintamayi prajiia. Insight is
equated with bhiitapratyaveksa, which in turn is said to be either identified with or based upon
dharmapravicaya. Each of these terms is associated both with a dimension of observation and a

dimension of analysis. Dharmapravicaya, however, is a term more clearly conceived along

observational lines. Unfortunately its nature is not clearly spelled out in the Bhavanakramas --
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perhaps because it was considered too obvious (or perhaps because it was too obscure).

It may be the case that the experiential nature of the analytic component of vipasyana was
not considered crucial by some within the Buddhist tradition. This may have allowed vipasyana to
become identified with strictly intellectual processes of analysis, and the nonconceptual processes
of §amatha and dhyana to become exclusively associated with the experiential dimension of
practice. While both conceptions are present within the Bhavanakramas, the elevation of the status
of nonconceptual dhyana over bhavana was vigorously opposed by Kamala$ila.

One possible reason for the lack of clarity surrounding the experiential dimension of insight
is that practices involving the cultivation of awareness of the three marks of existence may have
fallen by the wayside in some schools of the Mahayana. We have seen that such practices were not
held by Kamalasila to constitute insight. It is, however, clear that he held them to be part of the
$ravakas' conception of insight and felt that his opponent would also recognize them as such. He

himself appears to associate these practices with samatha meditation.
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TEXTS
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The Process of Meditation I
I'In the Indian language bhi va na kra ma; in the language of Tibet: bsgom pa'i rim pa.

Homage to Manjusri Kumarabhtita!
The Process of Meditation is briefly set forth
with regard to the regulation of conduct
of a beginner in the Mahayana siitras

1. Great compassion is of primary importance to the bodhisattva;
universality of pain; necessity of compassion.2

In brief, those wishing to quickly reach the state of omniscience should strive in three areas:
compassion, the thought of Awakening and practical realization (pratipatti). Knowing that
compassion alone is the root cause of all the qualities of the Buddha, that is cultivated at the very
outset. As it is said in the noble Dharmasamgitisiitra:

Then the great being, the bodhisattva Avalokite$vara said this to the Bhagavan:
"Bhagavan, a bodhisattva should not train in too many teachings. Bhagavan, if one
teaching is completely adopted, completely realized by a bodhisattva then all the
qualities of the Buddha rest in the palm of his hand. Which is the one teaching?
Great compassion. It is because of great compassion, Bhagavan, that all the
Buddha-qualities rest in the palm of the hand for bodhisattvas. For example
Bhagavan, where the Wheel-treasure of a wheel-turning king appears, all the
multitudes of troops appear. In the same way Bhagavan, where the great
compassion of the bodhisattva appears, all the qualities of the Buddha appear.
Bhagavan, just as when the life-force is present other powers will arise, likewise
Bhagavan, when great compassion is present the bodhisattva's other qualities will
arise."

And it is also said in the noble Aksayamatinirdesa:

"Moreover, Venerable Saradvatiputra, the bodhisattvas' great compassion is
inexhaustible. Why is that? Because of its precedence. Venerable Saradvatiputra,
just as breaths are the predecessors of a person's vital force, so too for the full
accomplishment of the accumulations (sambharabh, i.e. of merit and knowledge) of

1 Unless otherwise noted the present translation is based on Tucci (1986).

2 Division and heading of sections follow Tucci.
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the Mahayana the bodhisattva's great compassion is the predecessor".
And it is said in the noble Gayasirsa:

"Mafijusri! The practice of the bodhisattvas has what starting-point, what sphere?"

Mafijuéri said, "The practice of the bodhisattvas has great compassion as its starting

point, O Son of the Gods -- its sphere is that of sentient beings."

Thus being moved by the great compassion that has the goal of helping others, the bodhisattvas,
indifferent to themselves, one-pointedly proceed in the task of acquiring the accumulations -- even
though this is very difficult and takes a long time. And thus it is said in the noble
Sraddhabaladhana:

"Therefore, because of [great] compassion there is nothing whatsoever which

imparts pleasure that he does not give up for the sake of ripening all sentient beings

[nor any misery-ridden rebirth that he does not accept]."

Henceforth, having fulfilled the accumulations without delay, the one who undergoes great
difficulty definitely attains omniscience. Thus compassion alone is the root of the Buddha's
qualities. Having attained omniscience by fully adopting great compassion, the [llustrious Buddhas
remain working (vikurvana) for the entire world; thus the Bhagavans' great compassion is itself the
reason for their not remaining in nirvana. And this increases by increasing one's attention on the
object of distressed sentient beings. And it should be cultivated towards all sentient beings, since
every sentient being in the three world realms is perpetually afflicted by the three kinds of
suffering, each according to its circumstances.

And so, first of all, the Bhagavan described the denizens of Hell submerged in various
miseries, such as continuous, protracted burning. And the ghosts also experience acute suffering,

their forms emaciated by the agony of unbearably severe pains of hunger, thirst and so forth. They

are thus described by the Bhagavan as not obtaining a dirty ball of snot to eat, even in the course of
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a century. Animals also are seen expeﬁencipg diverse kinds of suffering because of mutual malice,
killing and mutilation. Thus some, being tormented from all sides and completely against their will,
have their bodies subjugated by piercing the nose, beating, binding and so forth. They are
exhausted, their bodies worn out by carrying unbearably heavy burdens. Thus too, certain harmless
ones dwelling in the wilderness, having been hunted down (anvisya) for some purpose
somewhere, are slain. And as they perpetually remain fleeing hither and thither with minds agitated
by fear, their suffering is definitely seen to be unlimited.

So too among men, hellish suffering is definitely seen. Here there is the hellish suffering of
those who are robbers and such, who are done in by chopping off their limbs, impalement on
spikes, hangiﬁg and so forth. And the suffering caused by hunger, thirst and so on belonging to the
poverty-stricken and their ilk is just like that of the hungry ghosts. And the suffering caused by
beating, confinement and so on belonging to those who are slaves and their ilk, whose bodies are
completely subjugated and who having been seized by the powerful are oppressed, is just like that
of the animals. Thus their suffering, created by desire, by mutual animosity, killing and such, and
by separation from the agreeable as well as union with the disagreeable, is immeasurable.

Even those who are spoken of as contented rich people somewhere, of whom the weaith
does come to an end, sunk in a pit of various mistaken views they accumulate the various actions
and afflictions that are the causes of the experience of suffering for hell-beings and so on. In reality
they are truly miserable, existing in the cause of suffering just like trees on a precipice.

" Even the gods, of the desire-realm to begin with -- those of whom the hearts are ablaze with
the fire of acute desire, and whose thoughts are beclouded as though their minds were convulsed --

they do not attain concentration of their minds even momentarily. Deprived of the treasure which is
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tranquillity and ease -- what kind of happiness is that? How are those afflicted by the fear and
sorrow of perpetual transmigration, decline and so forth happy?

And those (gods) of the realm of form and the realm of the formless as well -- even if they
have temporarily left behind the suffering connected with pain -- because they have not completely
relinquished the latent tendencies (anusaya) of the desire-realm, the suffering connected with
change definitely still exists for them, on account of the possibility of falling into hell and so forth.
In fact, all those who ére gods and men are afflicted by the suffering connected with mental

formations, in virtue of their subservience to afflictions, actions and so forth.

2. How compassion should be meditated upon.

Thus having understood that the entire world is licked by the blaze of the fires of suffering,
compassion towards all beings should be cul;ivated by considering, "Just as suffering is
disagreeable to me, it is likewise disagro;eable to others." First of all (it) should be cultivated by
keeping in view the aforementioned experiences of various suffering among those who occupy the
position of friends. Then one who does not see difference owing to the basic equality of beings
should cultivate compassion towards strangers (vyasta) by broadly considering, "And in
beginningless samsara there is not a single being who has not been a relative of mine a hundred
times." Once an equal compassion is developed towards strangers as towards those in the position
of friends then, in the same way;, it also should be cultivated towards one in the position of an
enemy -- by bearing in mind the basic equality of beings and so on.

And once it is equally developed towards an enemy as towards a friend, then gradually (it)

should be made to arise towards all the beings of the ten directions. And when compassion is
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developed equally towards all beings as dear as afflicted children, carrying its own essence in the
form of wishing to rescue (them) from suffering, then it is perfected and obtains the designation
"great compassion", just as it is described in the Aksayamatisiitra. And this gradual meditation of

compassion is described by the Buddha in the Abhidharmasiitra and so on.

3. It helps the thought of Awakening.

Thus for him the thought of Awakening arises effortlessly from the power of the practice
of compassion -- in the form of seeking after unsurpassed, perfect Awakening through the vow to
rescue all beings. Thus it is said in the Dasadharmasiitra:

Having seen beings unprotected, defenceless, without refuge; having produced a

thought devoted to compassion, he then generates the thought of unsurpassed,

perfect Awakening.

Although (here it is said that) the magnanimous bodhisattva's thought of Awakening arises
because of deliberate reflection upon others and so forth, in the noble Tathigatajiianamudrasamadhi
the bodhisattva's thought of Awakening that arises on its own, from an impulse of compassion, is
described by the Bhagavan as being superior. This very thought of Awakening even lacking in
practical realization is described by the Bhagavan as a great reward in samsira. And thus it is said
in the Maitreyavimoksa:

Thus, for example, O noble son, even a fragment of a diamond-jewel outshines any highly

refined golden ornament. It does not lose the name diamond-jewel and it (still) dispels all

poverty. Thus noble son, even a fragment of the practice of the diamond-jewel which is the
production of a mind of omniscience outshines any golden ornament of the virtues of the
sravakas and pratyekabuddhas. And it does not lose the name of the thought of Awakening
and it (still) dispels the poverty of samsara.

Even one who is unable to train in the perfections completely in every respect, should

generate the thought of Awakening - on account of the great fruitfulness of embracing method.
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And as is said in the noble Rajavavadakasiitra:

Because you, O great king, with many duties and much to do, are not able to train in
the perfection of giving completely in every respect, and equally so in the perfection
of wisdom, on account of that then, you, O great king, must constantly and
continuously remember, bear in mind and cultivate - the wish, the faith, the longing,
and the prayer for Awakening whether you be walking, standing, sitting, lying
down, waking, eating or drinking. Having accumulated the roots of virtues of the
past, future and present relating to all the Buddhas, bodhisattvas, noble §ravakas,
pratyekabuddhas, laypeople as well as yourself - rejoice! And having rejoiced with
great rejoicing, perform the rituals of worship of all the Buddhas, bodhisattvas,
pratyekabuddhas and noble §ravakas. And having acted thus, extend it to all
beings. Then, in order to obtain omniscience for all sentient beings, and to fulfill all
the teachings of the Buddha, develop unsurpassed, perfect Awakening at three
times throughout the day. Thus indeed, O King, being accomplished you will
govern, and you will not neglect the king's duties." Having spoken thus, he said,
"Thus indeed, O great King, having done much through the ripening of the roots of
virtue on account of the genuine thought of Awakening, you have become fit for the
gods. Having done much, you have become fit for men. And among all those
appearing as gods and men you will be made sovereign.

4. Bodhicitta: Thought of Awakening.
But it is established that the thought of Awakening that has its heart in practical realization
(pratipattisaram, T. sgrub pa siiifi po byed pa)has an extraordinarily abundant reward. Thus it is
stated in the noble Viradattapariprccha:

The merit from the thought of Awakening,
if it took shape,
having filled the sky would yet surpass it
A man who would offer to the Lords of the world,
filled with jewels
Buddha-fields as many as the sands of the Ganges
And one who, having made prafijali,
bends his thought to Awakening:
It is this worship which excels,
of which there is no end.

Just as it is described in the noble Gandavyiiha, "The thought of Awakening is like the seed

(bijabhiita) of all the qualities of the Buddha.”
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And that thought of Awakening is of two sorts: the thought which is an intention and the
thought which is (actually) proceeding (to act). It is described in the noble Gandavyuha thus:

Difficult to find, O noble son, are those beings in the world of beings who wish for
unsurpassed, perfect Awakening.

In comparison, most difficult to find are those beings who have actually proceeded
towards unsurpassed, perfect Awakening.

The consciousness which has the form of firstly seeking, "May I become a Buddha for the
benefit of the entire world," -- that is the intending thought. From the moment beings exist in the
adoption of vows and have entered (T. Zugs; Skt. drsyante, "are seen") into the accumulations - that
is the proceeding Thought. And vows should be taken (grahyah) from another, from a spiritual
friend who is (already) establishéd in vows and whose strength is known. But when there is no
suitable initiator (grahaka), then having turned to face the Buddhas and bodhisattvas, one should
produce the thought of Awakening in the same way as it was produced by Manjusri who became
King Ambara. A bodhisattva with the thought of Awakening produced thus, himself gives gifts
and so forth and undertakes the practical realization (pratipatti), having thought, "One who is

himself untamed does not tame others."

5. Wisdom and Method, prajiia and upaya, must be realized jointly.
Moreover, without practical realization Awakening is not attained. Just as is said in the
noble GayiSirsa:

Awakening belongs to bodhisattvas who have the essence that is practical
realization, not to those who do not have the essence which is practical realization.

And it is said in the noble Samadhiraja:

O son, you should train thus: "Therefore, may I become one possessing the essence



124

of practice.” Why is that? Because for one with the essence of practice, unsurpassed
genuine Awakening is not difficult to find.

And in siitras such as the Aksayamati and the Ratnamegha the practical realization of bodhisattva is

described in detail by way of division into perfections, immeasurables, attractions and so forth>.

Thus a bodhisattva should train in the areas of the worldly arts,* etc. How much more so in the

transcendent absorptions! Otherwise how would they perform every kind of benefit for beings?
This itself, in brief, is the bodhisattva's practical realization which has the form of wisdom and
method -- not wisdom alone, nor method alone. As in the noble Vimalakirtinirdesah, "Method
without wisdom, and wisdom without method, are a shackle of bodhisattvas."

Wisdom accompanied by method, method accompanied by wisdom are described as being
liberation. And it is said in the noble Gayasirsah:

These two are the two shortened paths of the bodhisattvas. Magnanimous

bodhisattvas who are endowed with these two paths will quickly wake up to

unsurpassed, perfect Awakening. Which two? Method and wisdom.

6. Wisdom and Method.
In that context, having abandoned the perfection of wisdom, everything that includes the

perfections beginning with giving, the attractions and so forth -- the skill that allows one to attain

3 Six perfections (sad paramitah, pha rol tu phyin pa drug) - 1. Giving (ddna, sbyin pa) 2. Morality (sila,
tshul khrims) 3. Patience (ksanti, bzod pa) 4. Energy (virya, brtson 'grus) 5. Absorption (dhydna, bsam gtan) 6.
Wisdom (prajiiz, shes rab). Four immeasurable contemplations (catvaryapramanani, tshad med bZi) - 1. Love
(maitri, byams pa) 2. Compassion (karuna sitin rje) 3. Sympathetic Joy (mudzta dga’ ba) 4. Equanimity (upeksa
btan sfioms). Four means of conversion (catviri samgraha vastiini, bsdu ba'i diios po bZi) -- 1. Giving whatever is
necessary (dina, mkho ba sbyin pa) 2. Speaking pleasantly (priyavaditi, sfian par sgra ba) 3. Helping others (artha
carya, don spyod pa) 4. Consistency between words and deeds (samanarthata, don mthun pa). In this siitra the
scheme is one of six perfections, the first five falling under Method. In another later (?) development Method
(updya) came to be considered a separate perfection which together with vow (pranidhina), power (bala) and
knowledge (jifidna) together constitute the ten perfection scheme found at the end of Bhk1.

4 T: bzo. According to Candra Das (1111) divisible into arts of body, speech and mind. Arts of the mind
are again divisible into three: thos, bsam and sgom i.e. Srutamayi, cintamayi, and bhavanamayi prajiia.
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all the dharmas of worldly development:> the complete purification of the fields, great enjoyment,
many followers, prosperity, the ripening of beings, magical transformations and so on -- is said to
be method. As for wisdom, it is the cause of ascertaining the true nature of that very method.
Because of it, having discriminated genuine method, one is unchanged by acting (anusthanam)
appropriately for the benefit of oneself and others; the one who is experiencing does not get
afflicted, just as with poison taken along with a mantra. Thus it is said in the very same siitra:

Method is the knowledge of attraction, wisdom is discriminating knowledge.
And it is said in the noble Sraddhabaladhana:

Which is the skillfulness in method? It is the bringing together of all dharmas

correctly (T. only: yan dag par). Which is wisdom? It is skillfulness by way of not

getting mixed up with any dharmas.
These two, method and wisdom, are definitely to be adhered to at all times, also by those who have
entered the stages (of the bodhisattva) -- not just wisdom alone, nor method alone. On account of
which, the proper practice of the perfections of the bodhisattva in all ten stages is recited in the
Dasabhiimika and so on, as in the words, "Never is it the case that in the remaining stages, one

does not properly practice." In the eighth stage of the bodhisattva dwelling in peace, the neglect of

duty (vyutthanam) would be opposed by the Buddhas. And that is to be understood from reading.

7. No contradiction can be discovered in the scriptures.
And that which is stated in the noble Vimalakirtinirdesa and Gayasirsa siitras also would

contradict what was previously said, on account of what is generally stated there. And that which is

5 abhyudaya = “sukham” worldly goods, things pertaining or pleasing to the senses. Its counterpart is
nihsreyas = “hitam” metaphysical goods, things pertaining to spiritual development. (Ref: K.N. Mishra).
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said in the noble Sarvadharmasamgrahavaipulyasiitra would also be in contradiction. There it was

said:

"Subtle indeed, O Manjusri, is the veil of actions opposing the true Dharma.
Maiijusri! Whosoever generates to a positive evaluation (Sobhanasamjiiam) of one
teaching spoken by the Tathagata [i.e. wisdom] (and) a negative evaluation with
respect to another (teaching) [i.e. method], that person rejects the true Dharma. The
Tathagata is maligned by one who rejects the true Dharma." Having clearly spoken
in this way, he said, "As for this, Maitreya, which is the bodhisattvas' realization of
the six perfections for the sake of Awakening (T. byan chub; Skt. bodha) those
ignorant people will speak as follows. 'A bodhisattva should train only in the
perfection of wisdom, what with the remaining perfections!' They consider the other
perfections relating to method to be reprehensible. Is that what you think Ajita? Did
he who was the king of Kasi possess corrupt wisdom, he by whom his own flesh
was given to a hawk for the sake of a dove?" Maitreya said, "Definitely not this,
Bhagavan!" The Bhagavan said, "Maitreya, with regard to those meritorious deeds
linked to the six perfections I accumulated by travelling the bodhisattvas' course,

* was any harm done by those virtuous actions?" Maitreya said, "Definitely not so,

Bhagavan!" The Bhagavan said, "You, Ajita, to the extent of having realized sixty
aeons in the perfection of giving, have to the same degree realized sixty acons in the
perfection of wisdom. Therefore (only) those who are ignorant people say,
'Awakening is only (reached) by a single way, that is, by the way of emptiness.' "6

And it is also said in the Vairocanabhisambodhisitra, "This omniscient knowledge which has

compassion as its root and the thought of Awakening as its cause is the end of method."

Therefore both [i.e. method and wisdom] should be pursued by the bodhisattva at all times.

8. Apratisthitanirvana; it can be explained only if there is cooperation of wisdom and method.

So it is that the nonabiding nirvana of the Bhagavans is demonstrated. For the Bhagavans'

not abiding in nirvana is on account of their embracing the prosperity of the fruit of great

enjoyment such as a form body, a (Buddha-) field, followers and so on, (all of which) belong to

method i.e. giving and so forth. And because of wisdom, there is no staying in samsara on account

6 Cf. Bhk 2 D 52alf. and Bhk 3: 26.16-27.4
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of the corplete abandoning of all mistakes -- for samsara is rooted in a mistake. Moreover, by this
path which consists in wisdom and method, the middle way is made to arise -- on account of the
abandonment of the extremes of superimposition and denial (of reality). By wisdom the extreme of
superimposition is abandoned; by method the extreme of denial is abandoned. Hence it is said in
the noble Dharmasamgitisiitra:

Such a one is an enjoyer of the perfection of the form-body (ripakaya), that is, the

major and minor characteristics -- not one who delights in the realization of the

Dharmak3ya alone.

Again it is said:

Born from wisdom and method, the arising of the Tathagatas should be understood to be
dependent upon others.

Which is stated again:

Those who know the method of the teachings to possess the likeness of a raft
should abandon the teachings. And even before that, what is not the teaching.

But this is said with the intention that they should be abandoned by abandoning one's mistaken
attachment, but not that they should not also be resorted to in order to achieve the purpose. And so
it is said, "The teaching should be adopted, not clung to." The meaning is that it should not be
adopted in a misguided way. And giving and the rest, which in some places are described as
worldly fruits, were previously spoken of (in that way) for the benefit of those who possess them
without wisdom -- who are satisfied with meritorious deeds as such -- in order to inspire (them to)
higher meritorious actions. Otherwise it would all contradict the Vimalakirtinirdesa. Therefore it is
established that the two, wisdom and method, are to be pursued. In that context, when adopted
along with wisdom, giving and the rest obtain the designation "perfection" -- not otherwise. Hence

having remained concentrating in order to completely purify giving and the rest, one should strive
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to obtain wisdom.

9. Prajia: Srutamayi, cintamayi, bhavanamayi.

There, first of all, the wisdom of hearing should be generated. For through it first of all one
enters into the meaning of the scriptures. Thereafter one penetrates their provisional and definitive
meanings by the wisdom of thinking. After that, having ascertained the meaning that is real
[ bhittam artham, i.e. non-origination, emptiness] by means of that (wisdom of thinking), one
should cultivate it, not that which is unreal [abhiitam i.e. neyartha]. Otherwise, on account of
meditating upon the false and the (consequent) non-disappearance of doubt, there could be no
production of perfect knowledge. And then meditation would be pointless, just like that of the non-
Buddhists. And the Bhagavan stated in the Samédbiré'ja:

If one investigates dharmas without identity

And if, having investigated them, one would meditate

That is the cause of obtaining the fruit of nirvana

Any other cause does not lead to peace.
Therefore when the wisdom consisting in thinking has investigated by way of both logic and
scriptures, the very reality which is the natural condition of things should be cultivated. And the

natural condition of things is ascertained, on the basis of scripture and reasoning, to be in the

ultimate sense only non-origination.

10. The non-origination of all things is ascertained by a) 4gama and b) yukti.
a) agama, authority:
In this context, from the scriptures -- as it is put in the noble Dharmasamgiti," Non-

origination is truth, other attributes are falsehood." And this non-origination is called true on the
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basis of its being in accord with ultimate truth (paramarthanukiilatva), even though from the
perspective of the ultimate truth there is neither origination nor non-origination since (ultimate truth
is) beyond all mundane relations. Once again, and here itself; it is said:

The worldly crowd is preoccupied with arising and cessation, Kulaputra. Therefore

the Tathagata, possessed of great compassion, spoke in accord with mundane

relations so as to remove the occasion of fear of the world, 'It arises, it stops,’ -~

even though there does not exist here the origination of any dharma whatsoever.

And it is said in the noble Buddhasamgiti:

What is the fundamental inquiry? What is the foundation? It is said: Non-origination
is the foundation. The inquiry with regard to it is the fundamental inquiry.

And again here itself it is said:

All dharmas because they have their beginning with 'a'7 are free from death and
birth. All dharmas have as their beginning non-existence owing to their emptiness
of inherent nature.

And in the noble Satyadvayavibhaga (it is said that) the equality of all dharmas is because of their
equality with regard to non-origination. And it is said in the Prajiidparamita: -
Material form, Subhiiti, is empty of an inherent nature of material form, just as
much as consciousness is empty of an inherent nature of consciousness -- owing to
its emptiness of any specific characteristic.
And it has also been said in the Hastikaksya:
There is no existent whatsoever to be found
of which origination is possible,
An ignorant person seeks origination
among non-originated dharmas.

And it was said in the Pjtaputrasamagama:

All these dharmas, all are equal because of the equality of the three

7 Reference to the Tantric theory that the letter 'a' is implicit in all phenomena in virtue of the fact that a) it
is the first letter of the alphabet and b) it is the vowel inherent in all Sanskrit consonants. As this letter is also the
prefix of negation, the implication is that all objects denoted by words are ultimately nonexistent, nonoriginated.
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times. In the past time all dharmas were devoid of an inherent nature
right up to the present time.
b) yukti, arguing: b.1 Origination is not uncaused:

Thus first one should investigate on the basis of scripture. Since the meaning of a text that
has been made firm by reasoning cannot be assailed by others, one should investigate on the basis
of reasoning also.

In this context the reasoning is briefly discussed. The origination of things could be either
without or with a cause. (It can) not (be) without a cause, since it is seen to occur on specific
occasions. For (if origination was) unconnected to a cause, would not things occur at all times and
places in the same way as at the time of origination, on account of there being no distinction
(between them)? Alternatively, because there is no difference between the time when it arises and
the time when it does not arise, they could not even occur at the time of origination either! Thus it is

proven that (origination) is not without a cause.

b.2 Origination is not caused; criticism of God as creator:

Not, however, that it has a cause. That is, in so far as a being such as God (I§war) is
imagined by non-Buddhists as a permanent cause, things (can) not be born from Him -- since they
are seen to originate gradually. For the gradual origination of an effect from a complete cause is not
logical, because of [its] non-relation (i.e. to other contributing causes). For a powerful, self-
sufficient being such as God there (can be) no connection to other (causes). This is on account of
the fact that (such beings) cannot be assisted by others by reason of their permanence. And on

account of the fact that a connection to one who is unassisted is not appropriate. Hence because
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God and his ilk are devoid of all capacity, they have no nature. They are just like the son of a
barren woman, since a real thing (vastu) is capable of causal efficacy. They have no capacity for
gradual (origination) with regard to any effect anywhere in the manner thought (by non-
Buddhists).

Nor also simultaneously. That is, having produced all effects suddenly, at a later time if He
was truly capable of production then there would again be the entailment of the production of the
(same) effects as before, in a repetition (resulting) from the nature of that capacity. Or else, if there
was no such repetition, (his) impermanence would be entailed by (his) abandonment of (his)
previous nature (of producing the set of effects). Therefore there is no real thing whatsoever
designated "ﬁermanent. " Hence truly it was stated by the Bhagavan:

But the superimposition is false, O Mahamati, the superimposition
dge t_o attachment to unmade phenomena; the sky, cessation and
nirvapa.

Therefore the origination of these from the permanent is not logical.

b.3 A noneternal cause is also illogical:

Nor also from the impermanent. On account of the unreality of the past and future, to. that
extent birth from that is not logical since it entails a condition of causelessness. But (it can) not (be)
from the present, because origination from that in the same and different times is not appropriate.
That is, not at the same time -- since the effect, like the nature of the cause, would (already) be
accomplished by having been made to arise at the same time as it.

Nor also at a different time -- since if there is origination (after) a different interval of time

(between cause and effect), then there would be the (absurd) entailment of the (present) production
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of effects from a (disconnected) past. On the other hand, if origination occurred without an interval
(between cause and effect) -- if origination was completely without interval, then the
momentariness of an aecon would be entailed, since all moments would merge into one moment.
Just as when there is the union of ultimate particles completely, there is the entailment of a lump

| being only a particle. Thus (if a moment had a connection) by one side, this would necessitate its
being composed of parts. Nor do they arise from themselves, since this position is already covered
by the position of (origination) without a cause, and because of the contradiction of activity in
oneself.

Nor also from both -- since this would entail a double fault by partaking in both positions!
Therefore [aﬁ] those things are from the ultimate perspective, non-originated. But because
origination exists conventionally there is no contradiction with any particular scripture. And thus
the Bhagavan said:

Things are born conventionally,

In the ultimate sense they are without a nature.

An error with regard to things without an inherent nature
is accepted as a convention.

And this reasoning was intended by the Bhagavan in the Salistamba and elsewhere, since he.

(therein) denied birth from oneself, from another, from both and without a cause.

11. Other reasons. Criticism of the notion of matter (and atoms), of immateriality (vijfiana), of
external objects as being distinct from mind:

Alternatively it should be analyzed by reasoning as follows. Things are of two sorts: those
with a material form and those which are immaterial.

But here, first of all, those with a material form, such as pots and so forth, do not have an
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individual nature since a material form is divisible into atoms. (And) their multiplicity (also) is not
logical, since the condition of having the nature of a collection of atoms is not proven for atoms
aligned in sequence being divided into directions like "in front" and so forth. And since aside from
single or multiple natures there does not exist any other nature whatsoever for a thing, from the
ultimate perspective natureless indeed are these entities with material form,, just like the forms
perceived in a dream. And this was stated by the Bhagavan himself in the noble Larikavatara:

O Mahamati! As a cowhorn being divided into atoms does not

remain, so too even the atoms -- being divided they do not retain the

character of atomhood.
And those which are immaterial, being analyzed in this way, are also definitely without an inherent
nature. That is to say, since an object which is external such as blue does not exist, the immaterial
aggregates such as consciousness and the rest appear in the form of 'blue' out of their own
capacity. It should be approached in this way; The Bhagavian said, "Material form is not outside, it
1s one's own mind that is seen outside." And thus those (immaterial things) having a singular
nature are not logically possible since they appear in various aspects such as blue and so on [and]
since they appear under the (two) forms of subject and object. And an individual having a multiple
nature is not reasonable, since "one" and "many" are opposed.® Since no individual nature (can be)
established, then a multiple nature is also illogical -- since something multiple has the form of a
collection of individuals!

But if it is accepted here that those untrue material forms and so forth appear as aspects,

then consciousness also proves to be false since consciousness is no different in nature from those.
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For there is no other form of consciousness apart from the form it has in appearing. And material
forms and so forth do not appear on their own. And since those which have been reduced to the
nature of consciousness are false, it should be granted that all consciousness is false. Therefore the
Bhagavan said, "All consciousness is like an illusion."

Therefore it is certain that all these things are ultimately false because of their voidness of
singular or multiple natures. And this meaning was spoken by the Bhagavan in the Larikavatara:

Just as a form in a mirror, its oneness and otherness abandoned,
is seen and yet is not there, so too is the reality of things.

'Oneness and otherness abandoned' means 'without oneness or otherness'. And again it is said:
Discriminating with the intellect, an inherent nature is not
ascertained.Thus they are shown to be inexpressible and without an
inherent nature. :
12. Bhavandmayl prajiia.

Thus having ascertained the real meaning by means of the wisdom of thinking, one should
give rise to the wisdom of meditation in order to directly perceive it. In the noble Ratnamegha and
others, it is declared, "The meaning does not become evident by merely hearing a great deal.”

And experience (anubhivah) belongs to those who practice (pratipattr). Indeed also without
the rising of the light of a clearer knowledge, the darkness of obscuration is not properly
abandoned. From doing a lot of meditation, even upon an unreal object, a clearer knowledge
arises. For example (it arises) for those practitioners who have attained nonauspicious objects and
so on, as well as the entire earth and so forth. What to speak of those objects which are real? In that
way, because meditation has the fruit which is very clear knowledge, its fruitfulness is spoken of in

the noble Samadhiraja:
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I illuminate (and) proclaim to you:
Just as a man would reason a great deal

~ So too in this way he becomes one deep in mind
through those reasonings dependent on it.

Therefore he who wants to directly perceive (saksatkartukama) reality proceeds in meditation.

13. Samatha.

In this regard, first of ali a yogin should produce tranquillity in order to stabilize the mind.
Since the mind is tremulous, like water, there is no steadiness without a calm foundation. And
reality as it is cannot be known by an unconcentrated mind. For it is stated by the Bhagavan, "One
who has a concentrated mind discerns reality as it is."

Tranquillity is more quickly accomplished for [one who] is free from desires for gain and
such, who is established in the correct orientation, whose discipline ($ila) endures pain and so forth
and whose effort is begun. On account of this, giving and the others are repeatedly described in
the noble Samdhinirmocana and the rest.

Therefore, one who in this way is established in the prerequisites (sambhara) of tranquillity
which begin with morality, having prostrated (oneself) before all the Buddhas and bodhisattvas in a
place which is agreeable to the mind, confesses his sins taking joy in its merits. Then, manifesting
great compassion and sitting down on a comfortable seat with the body straight and in the lotus
posture, this one who intends to rescue the entire world should bring about samadhi.

In that context, initially at the outset, the thing (vastu, T. dnos po) to be analyzed is the
collection of all things abbreviated in terms of kind; one should fix the mind there. But, summed
up, a thing is twofold -- by way of division into material and immaterial. For a beginner it is

appropriate to objectify (alambayitum) summarily in order to avoid the fault of distraction. But
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when he becomes one whose attention is mastered, then having analyzed in terms of the division of
the elements which are the aggregates and so on, he then also relies on a (more) detailed way
(vistaraso 'py alambata eva). Thus in the Samdhinirmocana the various kinds of meditation object
(alambana) are spoken of in terms of the division of meditation objects into the eighteen kinds of
emptiness for yogins and so on.

And in precisely this connection in the Abhidharma and elsewhere, out of the kindness to
sentient beings, the Bhagavan taught the division of a thing in brief, in moderate detail, and in detail
-- by way of the division into material, immaterial and so on.

And that thing should be counted (ganayet) as a collection of the elements which are the
aggregates and so forth in order fo avoid exaggeration and underestimation. And next, having
ascertained the collection of all things, again one should continuously motivate the mind there itself.
If in so doing the mind should be distracted outward because of desire and so forth, then having
recognized the distraction and having pacified it by meditating on the topics beginning with
impurity, one should again repeatedly motivate the mind there itself. But the process for meditating
on the topics beginning with impurity is not written of, out of concern for too much detail in this
book.

But when in that context one would see the mind dissatisfied, then one should develop
satisfaction there by seeing the advantages of samadhi. One should pacify the dissatisfaction by
seeing the faults in distraction. And if from being overcome by sluggishness and sleep, the mind
has sunk because of a lack of clarity in the grasping the object, then having alleviated that laxity by
meditating on a perception light or from paying attention to delightful things like the qualities of the

Buddha, one should again seize that very object more firmly.
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And if one would see the mind excited while remembering previous laughter, enjoyment
and so on, then one should pacify the excitement by paying attention to sobering topics such as
impermanence. Then one should again make an effort with respect to the mind's spontaneously
engaging exactly that meditation object. And when, because of being cut off from laxity and
excitement, one would see the mind bearing its own flavour, proceeding evenly, then by letting go
of effort one becomes equanimous. For if an effort is made while the mind is proceeding evenly,
then one would distract the mind.

But when the mind is proceeding just as long as one likes, spontaneously bearing in upon
the object there, then tranquillity should be known to be accomplished. And this is the general
deﬁnitiog of all tranquillity since tranquillity has the nature of mere one-pointedness of mind.” Its
object, on the other hand, is definitely not fixed. And this path of tranquillity has been explained by

the Bhagavan in the noble Prajfidparamita and so on.

14. Six defects and eight counteragents.

Which is said with nine words, "One (acts upon) the mind there thus: sthapayati,
samsthapayati, avasthapayati, upasthapayati, damayati, sSamayati, vyupasamayati, ekotikaroti and
samadadhdti." There sthapayati (means) that one binds (the mind) by means of a meditation object.
Samsthapayati (means) that one makes (the mind) proceed continuously on the meditation object
there itself. Avasthapayati (means) that having understood distraction one avoids it. Upasthapayati

(means) that having avoided that distraction one again repeatedly binds (sthapayati) (the mind) to
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the meditation object there itself. Damayati (means) that one gives rise to satisfaction. Samayati
(means) that, by seeing the faults of distraction one quells dissatisfaction. Vyupasamayati means
that one quells the torpor and drowsiness that have arisen. Ekotikaroti means that one makes an
effort with respect to spontaneously engaging the meditation object. Samadadhati means that one
cares for, pays heed to the mind which has attained its balance. Such is the meaning. And the
meaning of these words was explained by previous teachers and by Maitreya.

In brief, there are six (possible) faults for every single samadhi: laziness, loss of the object,
laxity, excitement, lack of effort and overexertion. Eight conditions of abandonment should be
cultivated as their antidotes, namely: faith, aspiration, exertion, pliancy, mindfulness, clear
comprehension , willpower (cetani) and equanimity. Here the first four are antidotes of laziness.
'fhat 1s to say, it is through the faith which has the characteristic of a firm confidence in the virtues
of samadhi that the yogin's aspiration arises there. Then, out of that aspiration effort should
commence. Through the power of that effort one obtains capability (karmanyati) of body and
mind. Then, for the one who is pliant (prasrabdha) in mind and in body the laziness abates. Hence
(those antidotes) beginning with faith should be cultivated for the removal of laziness. Mindfulness
is the antidote of "loss of the meditation object." Clear comprehension is the antidote of laxity and
excitement since it is by it that laxity and excitement are properly noticed. But at the time when
there is no alleviating the laxity and excitement, there is the fault of lack of effort; and as the
antidote of that, willpower should be cultivated. Laxity and excitemen? being alleviated, when the
mind is the carrier of calmness then there [can be] the fault of (over)exertion. Then its antidote,
equanimity, should be cultivated. The samadhi which is accompanied by these eight conditions of

abandonment is extremely effective. It establishes qualities such as the extraordinary powers. Thus
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it is said in the siitra, "One who is endowed with [the eight conditions of]!® abandonment develops

a condition of extraordinary powers."

15. Dhyana etc.

And this one-pointedness of mind receives the designation, "absorption", "formless
attainment", "liberation", and so forth on account its being endowed with greater and greater
capability and on account of possessing the distinct qualities of its object and so forth. That is,
when it is conjoined with feelings of equanimity, and has gross thought and subtle thought, then it
is called 'capable' (anagamya, T. mi Icogs pa med pa, "not unable"). And when it is separated from
the thirst for bleasure [as well as] conjoined with [gross and subtle thought,] rapture, joy, and
clarity pertaining to the self (adhyatmasamprasad, i.e. mindfulness and clear comprehension), then
it is called the first absorption.

After this the first absorption without gross thought alone is called "intermediate
absorption" (dhyanantara). When it is without (both) gross thought and subtle thought, as well as
separated from thirst for the stage of the first absorption -- (but still) conjoined with rapture, joy,
and clarity pertaining to the self -- then it is called the second absorption. |

But when it is separated from the thirst for the second absorption, (and) is conjoined with
joy, equanimity, mindfulness and clear comprehension, then it is called the third absorption. And
when it is separated from thirst for the stage of the third absorption and conjoined with the
mindfulness and equanimity and without sorrow or pleasure, then it is called the fourth absorption.

Thus among the supreme domains and so forth which are the formless attainments and

10 D 32b2: 'du byed brgyad
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liberations, one should engage (yojyam)according to the aspects and so forth of the meditation

object. Having stabilized the mind upon the meditation object in this way, one should analyze by

means of wisdom -- since the thorough removal of the seed of delusion occurs on the basis of

generating the light of knowledge. For otherwise, through samadhi alone there would be no

removal of the afflictions - as is the case with the non-Buddhists. Just as it is said in the siitra:

And however one might cultivate this samadhi

but that self-perception not be meditated upon
Again its klesas will be enraged

here just as in Udraka's cultivation of samadhi!1

16. Method of meditation according to the Larikavatara; vicara on the dharmas
(no object, no subject), etc.

In this regard, this process of cultivating wisdom is briefly taught in the noble Lanikavatara:

Having ascended to 'mind-only',

one would not imagine an external object.
Dwelling on the object which is suchness,

one should transcend the mind-only.
Having transcended the mind-only,

one should pass into nonappearance.
Established in the state of nonappearance

the yogin sees the Mahayana.
The effortless condition,

pacified, is purified by prayers
He sees the best knowledge,

from which self has gone out,

by means of nonappearance.

There this is the meaning. First of all the yogin should analyze (vicarayet, T. dpyad par bya) those

dharmas having a material form, imagined by others as being external objects, "Are these other

than consciousness, or is it this consciousness itself appearing in that manner -- just as in

11 From the Samadhirdja. Udraka Rimaputrah, one of the renunciate Siddhartha's teachers.
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dreamstate?" In that regard (i.e. if the position held is that they have a nature) outside of
consciousness, he should break them down into atoms (paramanuso vicarayet, T. rdul phra rab tu
bsig ste).

And discerning (pratyaveksamanah, T. so sor brtags pa) those atoms by way of parts, the
yogin does not see (na samanupasyati, T. mi mthon) those things. Not seeing (them), he thinks,
"All this is indeed mind-only, an external object does not exist.” Therefore thus, "Having ascended
to mind-only, one would not imagine an external object." The meaning is that he would abandon
conceptualizations of dharmas that have a material form. He should draw a conclusion (vicarayet,
T. mam par dpyad) from the nonapprehension (anupalabdhi, T. mi dmigs pa) of those things that
are in principle apprehensible (upalabdhi, T. dmigs su run ba). Thus having broken down
(vibhavya, T. rnam par bsig nas) dharmas with a fnaterial form, he should break down those
without material form. There, that too is the mind alone. When there is the nonexistence of an
object, a subject is not logical -- because of the dependence of subject upon object. Therefore one
should analyze (vicarayet, T. rnam par dpyad pa) thus: "The mind separated from the object and the
subject is precisely the non-dual mind." (And) with respect to the characteristic of nonduality --
"Dwelling on the meditation object of suchness, one should also transcend the mind-only."

The meaning is that one should go beyond the subjective aspect; one should dwell in the
knowledge of non-duality which is without the appearance of duality

Thus having transcended the mind-only, so too one should transcend even the knowledge
that is without the appearance of duality. And when the subject and object are false on account of
the unacceptability (anupapatti, T. mi ‘thad pa) of the birth of phenomena from themselves (or)

from another, one should analyze thus: "That being real (i.e. the knowledge that is without the



142

appearance of non-duality) is illogical, since it is not different from those."

The meaning is that there also one should abandon attachment to the reality of this
knowledge of non-duality; one should remain in the knowledge that definitely has no appearance of
the knowledge of non-duality.

When this is so, one is established in the practical realization of the lack of inherent nature
of all dharmas. Because the one who is established there enters ultimate suchness, there is the entry
into nonconceptual samadhi. And thus when the yogin is established in the knowledge that has no
appearance of nondual knowledge, then, due to his being established in the ultimate suchness he

sees the Mahayana.

17. Meditation on the Absolute.

Only this itself is said to be the Mahayana which is the seeing of the ultimate suchness.
This very seeing of the ultimate suchness, when there is the vision of genuine knowledge
(samyagjiianavaloka, T. yan dag pa'i ye Ses kyi snati ba $ar) of one who observes all dharmas with
the eye of Wisdom, is a non-seeing (adarsana, T. mthon ba med pa). And thus it is said in the siitra,
"What is the seeing of the ultimate reality? It is the non-seeing of all dharmas." Here precisely this
kind of “non-seeing” is intended, not the non-seeing which is from lacking a condition -- as with
those who are blind by birth or whose eyes are closed, or which is from lack of attention.
Therefore a mistaken inclination of attachment and so on towards things (bhava, T. drios po)
occurs on the basis of nonabandonment. Even if he is one who has emerged from the "unconscious
state of attainment" and so forth (asamyjfiisamapattyadivyutthita), if possessed by the root which is

attachment to existence, the yogin would yet be unliberated from the (future) arising of the group of
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afflictions which are passions and so forth.

Passion and so forth, which has its root in attachment to existence, is described in the noble
Satyadvayanirdesa and elsewhere. But when it is said in the Avikalpapravesadharani, “He sets
aside the phenomenal signs of material forms and so forth on the basis of nonattention
(amanasikara),” the nonattention intended, which is nonapprehension (anupalambha) on the basis
of observing with wisdom , is not the mere absence of mental activity (manasikarabhavamatra). For
beginningless attachment to material form and so forth is not removed by the mere abandonment of
mental activity, as in the unconscious state of attainment etc. When there is no removal of doubt,
one cannot avoid mental activity based upon attachment to previously apprehended material forms
etc, just as there is no avoidance -of burning when there is no avoidance of fire.

In this way, these false conceptualizations which are the material forms and so forth are not
to be manually extracted from the mind like a thorn or some such thing pulled out by hand. Then
what, (must it not be) by the disappearance of the seed of doubt? And that seed of doubt, when
there is the light of samadhi of the yogin who is observing with the eye of wisdom, vanishes like
the cognition of a snake in a rope, on account of the non-apprehension of those previously
apprehended material forms and so forth which had taken on the character of findability -- not
otherwise.

Thus mental activity based on phenomenal signs of material forms and so forth can be
avoided on the basis of the disappearance of the seed of doubt, not otherwise. Indeed, otherwise, if
there were no light of samadhi and also no vision with the eye of wisdom, the yogin’s doubt
regarding the existence of material forms and so forth would not cease -- just as for a man situated

down in an overgrown well with regard to the pots existing in a house. And with the non-cessation
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of that, the irrational attachment to false material forms and so forth would continue -- just as for
one who has the fault of unremoved eye disease. It could not be stopped by anyone. Therefore
having taken hold of the mind with the hand of samadhi (the yogin) should clear away the seed of
false conceptualizations of material forms, etc in the mind there with the sword of very subtle
wisdom. When this is so, false conceptualizations, just like uprooted trees, because the ground is
free of (their) roots, do not grow in the mind again. On account of this alone the Bhagavan taught
the path which carries the union of tranquillity and insight in order to remove the obscurations,
since those two are the causes of perfect non-conceptual knowledge. Thus it is said:
Having established morality,
there is the gaining of concentration
And from the gaining of concentration,
there is the cultivation of wisdom.
By means of wisdom,
knowledge becomes pure
For one whose knowledge is pure,
verily there is the wealth of morality.12
So it is that when the mind is fixed upon the object by means of tranquillity, then the light
of genuine knowledge arises for the one who analyzes with wisdom, and then the obscuration is
banished just as the darkness when the light is shining. Therefore on account of the fact that these
two are established as compatible qualities regarding the production of genuine knowledge, like the
eye and light, there is no mutual incompatibility as there is between light and darkness. For
samadhi does not have the nature of darkness. Then what, does it not have the character of

onepointedness of mind? From the words, “And he who is concentrated knows reality as it is,” (it

can be seen that samadhi) is entirely consistent with wisdom, and is not opposed. Therefore for the

12 From the Ratnakuta.
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one who is concentrated, who is observing with wisdom, there would be the nonapprehension of
all dharmas. And that is the highest nonapprehension. And in this way, that yogins' condition
characterized by stability is "effortless” because of thé nonexistence of anything to be seen more
than that. (The condition is) “pacified” because of the pacification of conceptual proliferation
characterized by conceptions of existence and nonexistence, etc.

That is, when the yogin observing with the eye of wisdom does not apprehend any inherent
nature in existents, then, for him there is no conception of existence. And also for him there is no
conception of nonexistence. If ever an existent is seen, that being the case, a conception of
nonexistence occurs by the denial of that. But when throughout the three times an existent is not
apprehended by the yogin observing with eye of wisdom, then how can he form a conception of
nonexistence through denial? Thus other conceptualizations definitely do not arise for him at that
time because of the pervasion of all conceptualizations by conceptions of existence and
nonexistence, and because when there is an absence of pervader there is no possibility of that

which is to be pervaded. This itself is the yoga of the highest nonconceptualization.

18. Definite Elimination of klesa- and jfieya- avarana.

In this circumstance, on the basis of all the steadfast yogin's conceptualizations coming to
an end, afflictive and cognitive obscurations are completely removed. For the root cause of the
afflictive obscuration is described by the Bhagavan in the noble Satyadvayanirdesasiitra and
elsewhere as the mistaken transposition (viparyasa) of existence and so forth (bhavadi) onto
nonoriginated, unobstructed phemonena (anutpannaniruddhabhava).

And on the basis of the removal of all conceptualizations of existence and so forth by this
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practice of yoga, there is the removal of the mistaken transposition of all existence, which is of the
nature of ignorance and the root of the afflictive obscurations. Thus on account of being cut off at
the root the afflictive obscuration is completely removed.

Thus it is said in the Satyadvayanirdesa:

"How, Maiijuéri, are the afflictions restrained? How are the afflictions fully
known?" Mafijuéni said, "From the ultimate perspective, upon all of these dharmas
which are really unborn, unoriginated and without substance there is a false
inversion (asadviparyasah) because of conventions. On the basis of that false
inversion, there is imagination and conceptualization (samkalpavikalpa). From that
iragination and conceptualization comes unfounded mental activity
(ayonisomanasikara). Out of unfounded mental activity there is a superimposition
of self (atmasamaropah). From the superimposition of self, there is the emergence
of views (drstiparyutthana). On the basis of the emergence of views, the afflictions
advance. But he, O Son of the Gods, who knows all dharmas to be really unborn,
unoriginated and without existence -- such a one is ultimately unmistaken. And he
who is ultimately unmistaken is without conceptualization (avikalpa). And one who
is without conceptualizations is in touch with the fundamental (yonisah prayukta).
And for one who is in touch with the fundamental, the superimposition of a self
does not occur. And for one to whom the superimposition of a self does not occur,
there is no emergence of views. Ultimately there is not even the emergence of any
view among the views of nirvana. Thus the afflictions of one who dwells in
nonorigination should be seen to be completely restrained. This is called the
restraint of the afflictions. O Son of the Gods! When, ultimately, by means of
knowledge without appearance he knows the afflictions to be really empty, really
without existence, really without a phenomenal sign then, O Son of the Gods, the
afflictions are ﬁ.llly known. As an example, O Son of the Gods, he who
understands a species of snake neutralizes the poison of that snake. Just so, O Son
of the Gods, for one who understands the origin of afflictions, the afflictions are
completely neutralized." The Son of the Gods said, "What, O Matfijusn, is the origin
of the afflictions?" Came the reply, "Ultimately it is this imagination with respect to
all dharmas, which are really unborn, unoriginated, and without existence, that is the
origin of afflictions."

And because all inversion is pervaded by the inversion with respect to existence, on
account of the removal of all inversion when there is the removal of that (inversion with respect to

existence), the cognitive obscuration is also completely removed by this, since an obscuration is
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defined in terms of an inversion. And when there is the removal of the cognitive obscuration, then
on account of this absence of obstruction the yogin's perception (yogipratyaksa) shines forth with
the light of knowledge, unimpeded anywhere -- like a sunbeam through a sky whose covering of
clouds has retreated. Thus consciousness has the appearance of light upon the nature of things
(vastusvabhava). But so long as an obstruction is present (pratibandhasadbhava), it does not
illuminate even something close at hand. When obstructions are absent however, then, from
gaining a quality of inconceivable power, why indeed would not every single thing be illuminated
just as it is? Therefore omniscience is obtained through knowing all things just as they are in terms
of their conventional and ultimate nature. Thus only this is the highest path for removing
obscurations and attaining omniscience. For the two obscurations are not properly removed by that
which is the path of the sravakas, on account of the nonremoval of inversion. And so it has been
said in the noble Larikavatarasiitra:

Others indeed, having seen all dharmas dependent on causes become possessed of

such minds (as mistakenly see) nirvapa even in what is not nirvana. Because they

do not see the identitylessness of dharmas, Mahamati, for them there is no

liberation. Mahamati! One who belongs to the class having the realization of a

$ravaka has the idea of a final emancipation (niryana) in what is not the final

emancipation (aniryapa). In such a case, Mahamati, practice should be undertaken in

order to purify false views. :

And thus since there is no liberation by any other path, the Bhagavan spoke of only one
vehicle. The path of the $ravakas was only taught with the intention of getting started. So it is that
by contemplating, "Indeed this is only the aggregates; there is no self", the $ravaka enters into the
view of the selflessness of the personality. One enters into the view of the identitylessness of

external objects held by the Vijiianavadin by contemplating, "The three worlds are mind only." In

this way, from the entrance which is the identitylessness of this nondual knowledge one comes to
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enter into the highest suchness. But the entrance into mind-only alone is not the entrance into
suchness. Just as was said before. And as was said in the noble Lokottaraparivarta:

Moreover, O Son of the Jinas, one realizes the three realms as mind-only, and that
mind presents itself (avatarati) by way of the absence of middle and extremes.

The mind is without middle or extremes on account of the nonexistence of the two ends
characterized by origination and dissolution, and of the middle which has the characteristic of
endurance. Therefore the entrance into nondual knowledge is definitely the entrance into suchness
(tattva). And how is that state of yogin purified? It is said, "It is purified by prayer." What is
prayed for by the bodhisattva is the benefitting all beings through great compassion. Thereafter,
from the practice of the virtues such as ever-increasing giving, having the power of prayer, that
great compassion thus becomes purified. Because of this, even when there is knowledge of all
dharmas' lack of inherent existence, the needs of all beings are not neglected to such an extent that it
is said, "As long as this world itself remains, those undefiled by its faults will remain."

But how (is such a state) "without effort" (and) "pacified" ? Here the cause is said,
"He sees the best knowledge, from which self has gone out, by means of nonreflection." On
account of which, even that knowledge that has the characteristic of nonduality which is accepted
as ultimately the best by the nondualists, the yogin sees as devoid of self, without a nature -- by
means of knowledge which is without the appearance of nonduality. Hence it is without effort

since there is nothing else to see; it is pacified because of the absence of all conceptualization.

19. Absolute and conventional: paramartha and samvrti.
Now here, if it is asked, "Who is this yogin who sees?", ultimately there isn't anyone with an

independent self or some such, nor either any yogin who sees. But conventionally just as
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consciousness occurs by the mere generation of cognitions of the aspects of sense objects such as
material forms, so too in the world one maintains (vyavahriyate). "Devadatta sees Yajfiadatta
through cognition," even though there does not exist any self whomsoever, etc. So here too, that
very cognition arising without the appearance of nondual knowledge is designated thus: "One sees
by a knowledge without appearance.” It is not the case that because of there being a lack of inherent
existence of all dharmas from the ultimate perspective, that conventionally the knowledge of the
yogins or other knowledge of the layman is not sought. So it is said in the noble
Satyadvayanirdesasiitra, "Although ultimately completely nonexistent, conventionally one
cultivates the path." Otherwise, how could there be a distinction between ordinary people and
$ravakas, pratyekabuddhas, bodhisattvas and so on? However, that of which a cause does not exist
even conventionally also does not arise conventionally -~ just as a hare's horn and so forth. But that
of which a cause exists, although ultimately false, definitely arises -- just as do illusions, reflections
and so forth. And even though conventionally such illusions do arise in interdependence, ultimately
their reality (vastutva)is not feasible since it does not stand up to analysis. Hence the entire world
is like an illusion.

In this regard, just as for sentient beings the illusion of birth proceeds in dependence upon
the illusions which are the actions and afflictions, so too for yogins the illusion of yogic knowledge
proceeds in dependence upon the illusions which are the accumulations of merit and knc;wledge!
Thus it has been said in the noble Prajiiparamitasiitra:

Someone is an apparition of a §ravaka, someone an apparition of a pratyekabuddha,

someone an apparition of a bodhisattva, someone an apparition of a Tathagata.

Someone is an apparition of actions, someone is an apparition of afflictions.

Through this enumeration, Subhtiti, all natures are known as apparitions.

But this is the distinction between yogins and common people: they are like magicians who,
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from knowing that illusion as it really is, do not become attached to it as real. It 1s for that reason
they are called yogins. Those who have taken a trick to be real, as have childlike, ordinary people
illusion, are called 'childlike' because of their attachment to what is mistaken. Hence everything is
consistent. As it is said in the noble Dharmasamgiti:

Just as a certain magician tries to liberate an apparition
even while there is no attachment to the apparition
because of his previous knowledge,

So too he who has completely mastered Awakening
having known the three worlds to resemble an apparition
readies himself for this previously known world

for the sake of living beings.

20. Progress in meditation, yuganaddhamarga.

Thus one should cultivate reality by this process. And there, as before, one should
neutralize the laxity, excitement and so forth that have arisen. But when knowledge is proceeding
spontaneously, without laxity or excitement, unto the object which is the lack of inherent existence
of all dharmas, then the path which carries the union of tranquillity and insight is perfected. Then as
much as one can, one should meditate established in the stage of zeaious conduct, with the power
of zeal. Then having broken the lotus posture just as one likes, and having arisen, one should again
consider: Even if all these dharmas are ultimately without an inherent nature, the fact remains that
they are established conventionally! Thus it was said in the noble Ratnamegha:

"How is a bodhisattva skillful in selflessness? Here, O Kulaputra, the bodhisattva

discerns material form by means of genuine wisdom, he discerns feeling,

perception, formations and consciousness. Discerning form, he does not find the

production of form, nor does he find its cessation, nor does he find its origin. Thus

he does not find the production of feeling, perception, formations or consciousness.

Nor does he find their cessation. Nor does he find their origin. But this is so from

the ultimate perspective, by the wisdom which abides in nonorigination -- not from

the perspective of designated nature.” And these who have minds like children
experience diverse sufferings wandering around in samsara because of their



151

mistaken attachment to entities that have no inherent nature.

Having manifested great compassion, one should think as follows, "I will act in such a way
that once I have obtained omniscience I would make the Dharma nature known to them." Then
having performed offerings and hymns of worship to all the Buddhas and bodhisattvas, one should
offer the prayer which is the noble Bhadracarya. Then one proceeds in the acquisition of all the
accumulations of merit and knowledge, starting with giving, which has the womb of emptiness and
compassion. As it is put in the noble Dharmasamgiti:

The great compassion of the bodhisattva who sees reality as such issues forth and

he thinks, "For the sake of all beings I should perfect this doorway of samadhi

which is the vision of all dharmas as they really are.13 He who is being impelled by

that great compassion having fulfilled the three teachings of exalted morality,

mindfulness, and wisdom is awakened to unsurpassed, perfect Awakening."

This alone 1s the bodhisattvas' path which carries the union of wisdom and method, that even while
viewing the ultimate they do not cut off the conventional. And those unmistaken ones who do not
cut off the conventional, for whom great compassion comes first, enter into action for the benefit of
all beings.

Now it may be the case that adherence to method is not possible while in the condition of
world-transcending wisdom. Nevertheless at the time of adhering to method, because the
bodhisattva, like a magician, is unmistaken due to his world-transcending knowledge, the wisdom
with a background in (that world-transcending) practice is present, connected to the ultimate

suchness of things as they are! Therefore there is definitely a path which carries the union of

wisdom and method! And (it is stated) in the noble Aksayamatinirdesa that the path which carries

13 T: de yan 'di sfiam du bdag gis chos thams chad yan dag pa ji Ita ba bzin du mthon ba'i tin ne 'dsin gyi
sgo 'di sems can thams cad Ia bsgrub par bya'o siiam du sems te /
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the union of wisdom and method should be followed with inexhaustible concentration
(dhyanaksayati)

And it was said in the noble Ratnamegha:

How does a bodhisattva become skillful in the Mahayana? Here the bodhisattva
learns all the training, even though he does not apprehend a path in the training.
And that which he learns also is not apprehended. And the one who is taught, he
too is not apprehended. And it is by way of that reason, that cause, that condition
that he does not fall into annihilationism.

21. Pratipatti.
And it said in the noble Dharmasamgiti:

What is the practical realization of the bodhisattvas? Whatever the bodhisattvas'
bodily action, whatever their vocal action, whatever their mental action -- it proceeds
for the sake of all beings because of the precedence of great compassion. The
sovereignty of great compassion is produced from the intention (to act) for all
sentient beings' happiness and well-being. The one with the intention of well-being
takes cognizance in this way: T should realize in practice the practical realization that
produces well-being, that brings happiness to all beings'. For him, the practical
realization is discerning the aggregates to be like an illusion and yet it does not seek
the abandonment of those aggregates. The practical realization is discerning the
elements to be like a snake and yet it does not seek the abandonment of the
elements. The practical realization is discerning the sense-spheres to be like an
empty village and yet it does not seek the abandonment of the sense-spheres. The
practical realization is discerning material form as like a ball of foam and yet it does
not relinquish the creation of a Tathagata's form-body. The practical realization is
discerning feeling as like bubbles and yet it does not fail to begin the application of
the production of the bliss of attainment in the absorptions and concentrations of the
Tathagatas. The practical realization is discerning perception to be like a mirage and
yet there is no abstaining from the practical realization of the perception that
produces the knowledge of the Tathagatas. The practical realization is discerning
mental formations to be like a banana tree and yet there is no abstaining from the
practical realization of the mental formations that are the qualities of the Buddha.
The practical realization is discerning consciousness to be like an illusion and yet
there is no abstaining from the practical realization of the production of the actions
of body, speech and mind that are the forerunners of knowledge.

Thus among limitless siitras the practical realization which has the form of wisdom and method
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should be followed.

22. The stages: adhimukticarya.
Thus by this process, having constantly honoured wisdom and method, twelve kinds of state arise
for the bodhisattva who develops by practicing over a long period of time. Those very states are
distinguished (vyavasthapyante ) as stages in the sense that they are the bases of progressively
higher virtues -- from the stage of conduct of zealous conduct right up to the stage of a Buddha. In
this connection, as long as one does not directly experience the suchness (tattvam) of the
selflessness of the personality and of dharmas, (there is) only a very intense zeal. Unshakable by
the likes of Mﬁrﬁ, when one cultivates suchness with the power of zeal, then the stage of zealous
condﬁct is distinguished on the basis of intense zeal. The bodhisattva existing in this stage,
although still an ordinary person, has completely passed beyond all the calamities of a fool and is
endowed with innumerable qualities like samadhis, spells, freedoms, superknowledges and so on.
Thus it is read in the noble Ratnameghasiitra.

And of this very (stage) four degrees of penetration are distinguished by way of the tetrad
of soft, middling, strong and stronger. That is, when from meditating on the identitylessness‘ of all
dharmas the light of knowledge arises to the extent that it is just evident, then this is the degree of
penetration called "Become warm" (usmagata). And that, here in the Mahayana, is called "The
Samadhi reaching the light". But when that very light of knowledge becomes moderately evident,
then it is the degree of penetration called "The summit" (miirddha), which (in the Mahayana) is
called "The samadhi of increased light". And when an even more pronounced light of knowledge is

born -- one in which there is no appearance of external objects -- then, because it rests on



154
conception (vijiiapti) only, it is the degree of penetration termed "patience"(ksanti). And it is called
"The samadhi which has entered one domain" because one has entered the non-apprehension of the
object's aspects. But when one would ascertain the non-dual knowledge which is devoid of the
forms of the object and subject, then this is the degree of penetration designated "The best
(worldly) condition" (agradharma). And this is called "The samadhi without interval" because, in
fact, immediately following it one enters into suchness. Up to this point (we have been dealing

with) the stage of zealous conduct .

23. The ten bhiimis and the Buddhabhiimi.

But the other stages are briefly distinguished on the basis of fulfilling eleven components.
In that context the first stage is distinguished at the outset on the basis of fulfilling the component
which is understanding suchness which is th;e identitylessness of the personality and of dharmas.
In this regard, when upon the completion of "The best (worldly) condition" a clearer knowledge
arises for the first time ever -- superior, transcendental, devoid of all conceptual proliferation,
directly perceiving the lack of inherent existence of all dharmas -- then, on account of the arising of
the path of seeing from descending into certainty of the truth (samyaktvanyima i.e. the assurance of
nirvina)'* the bodhisattva has entered the first stage.

Thus in this stage, the bodhisattva is delighted on account of understanding for the first
time the suchness that was not understood. Hence this stage is called 'delighted. And here the one
hundred and twelve afflictions that are fit to be abandoned by seeing are forsaken. But the

remaining stages have the nature of a path of cultivation. In them the sixteen afflictions of the three

14 Edgerton 298, Abhk 923.
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worlds that are fit to be abandoned by cultivation are forsaken. And in this stage the bodhisattva's
perfection of giving becomes unexcelled on account of proceeding in the interests of others just as
in the interest of oneself -- on the basis of a realization which has a full comprehension the Dharma
Realm. But even that bodhisattva for whom suchness is well mastered, verily, so long as he cannot
become one who dwells in clear comprehension of subtle immoral slip-ups (skhalita), that long (he
remains in) the first stage. But when he can, then on the basis of fulfilling this component the
second stage is distinguished.

Hence in this stage the perfection of morality becomes unexcelled because of his non-
performance of subtle immoral slip-ups. This stage is called "pure” on account of the departure all
the filth which is moral undiscipline. He becomes one who dwells in clear comprehension of subtle
immoral slip-ups. So long as he cannot attain the eﬁtire worldly samadhi and keep to the meaning
as it was heard, until then it is merely the second stage. When he can then on the basis of fulfilling
this component the third stage is distinguished.

And in this stage the perfection of patience becomes unexcelied on account of enduring
every suffering in order to achieve the all worldly samadhis by means of the learned dharanis of the
bodhisattva. On account of gaining those samadhis this stage is called "Light-maker" since it
creates an immeasurable light of knowledge that transcends the world. But as long as he who
possesses the entire worldly samadhi vgained cannot repeatedly dwell in the qualities that aid
Awakening just as they were gained, and cannot make the mind equanimous in connection to all
the attainments, that long it remains the third stage. But when he can, then on the basis of fulfilling
this component the fourth stage is distinguished.

In this stage, continuously for the bodhisattva, the perfection of energy becomes unexcelled
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on the basis of staying with the qualities that aid Awakening in order to proceed beyond the babble
of body, speech and mind. And this stage is called 'Brilliant' on account of the flaring of the flame
of the qualities that aid Awakening which is capable of burning up all the fuel of the afflictions. He
becomes one who continually dwells upon the qualities that aid Awakening. Meditating on the
truths, so long as he cannot turn around the mind which faces nirvana and does not face samsara,
and cannot cultivate the qualities that aid Awakening collected under method, that long it remains
the fourth stage. But when he can, then on the basis of fulfilling this component the fifth stage is
distinguished.

Hence only in this stage because the repeated cultivation of the aids to Awakening collected
under method is won with great difficulty, it is called "Very hard to win". And in this stage the
perfection of concentration (dhyana) becomes unexcelled on the basis of doing a lot of meditation
(bhavana) on the aspects of the noble truths. And he becomes one who dwells extensively on the
aids to Awakening collected under method. So long as he cannot attain the signless state because of
his mental continuum being filled with sorrow from its discernment of the activity of samsara, that
long it rernains the fifth stage. When he can, then on the basis of fulfilling this component the sixth
stage is distinguished.

And in this [stage] the bodhisattva's perfection of wisdom becomes unexcelled on the basis
of dwelling in meditation upon dependent origination. Thus from the unexcelled quality of the
perfection of wisdom one exists in this stage facing towards all the teachings of the Buddha.
Therefore it is called "Facing towards". He is one who gains (the state of) dwelling upon the
signless. So long as he cannot attain (the state of) dwelling upon the signless uninterruptedly, that

long it remains the sixth stage. When he can, then on the basis of fulfilling this component the
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seventh stage is distinguished.

But in this stage the bodhisattva understands all signs as signless and does not oppose
designation that is made in signs. Hence in this (stage) the perfection of method becomes
unexcelled. And this stage is "Far going" due to its going very far because of its close contact with
the effortless path. He becomes one who continuously dwells on the signless. Until he can attain
the state of dwelling upon the signless that carries itself effortlessly, it remains the seventh stage.
When he can, then on the basis of fulfilling this component the eighth stage is distinguished.

And in this [stage] from effortlessly joining to the aids of virtue'” the perfection of the vow
becomes unexcelled. And this stage is called "Immovable" on account of its quality of not
wavering with effort for the sigﬁless. He becomes one who effortlessly dwells upon the signless.
As long as he cannot become an authority on all dharma instructions of all kinds according to
divisions such as synonyms, etymologies and so forth, that long it remains the eighth stage. When
he can, then on the basis of fulfilling this component the ninth stage is distinguished.

And in this [stage] on the basis of gaining distinction in the analytic sciences'® because of
possessing excellence in the power of wisdom, the bodhisattva's perfection of power becomes
unexcelled. And on account of the distinction of gaining a faultless intellect through skillfulness in
dharma instructions of all kinds, the stage is called "Having praiseworthy intellect". And in this
stage he becomes one who obtains the set of four analytic sciences. So long as he is unable to
display Buddha-fields, retinues, magical projéctions and so forth, and cannot enjoy the complete

teaching and ripen beings, that long it remains the ninth stage. When he can, then on the basis of

15 Edgerton 188. kusalapaksa - the side of virtue, good morals.

16 For Buddbhists, four: dharma, artha, nirukti, pratibhinam. Edgerton 370, LaV-P Abhk.vii89ff
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fulfilling this component the tenth stage is distinguished.

And in this [stage] the bodhisattva's perfection of knowledge becomes unexcelled owing to
his possessing excellence in knowledge for the sake of ripening sentient beings through mégical
projections and so forth. And this is called the "Cloud of teachings" on account of the downpour of
teachings on endless world-realms by the clouds of dharma instructions. There is also an
arrangement of the stages in terms of other classifications such as the aggregates, purifications and
so on -- this is not written of (here) out of fear of (too much) detail in this book. Even though he
has obtained supernatural powers such as magical creation, until with regard to all knowable
objects, he can give rise to unattached, unimpeded knowledge of all kinds, that long it remains the
tenth stage. When he can, then on the basis of fulfilling this component the Buddha Stage is
distinguished.

And the excellence of this stage is explained in the noble Samdhinirmocana:

There is no other circumstance higher than this Buddha stage on account of going to
the highest limit of all accomplishments of every kind.

And the division containing the position of the qualities of this Buddha stage cannot be spoken in
any way, not even by the Buddhas. (Now) since that (stage) is immeasurable, how then by the
likes of me?!!! Just as was said in the noble Gandavyiiha:

Even though examining, one would not comprehend even one part of the qualities
of the self-existent. For the excellences of the Buddha are unthinkable.

But this much it is possible to say briefly here!7 as the bodhisattva's Process of Meditation by the

17 From this point T. gives: Having reached the condition wherein all faults have departed, the illustrious
Buddhas who have gone to the end of attaining the benefit of self and others, abide in the body of the Dharma,
effortlessly performing the benefit of the entire world by means of their complete enjoyment and emanation bodies
remaining as long as samsara exists. Therefore the wise should generate faith in the Bhagavans who are the sources
of all virtue, and should strive to accomplish their virtues by whatever means. As for the division of the three
bodies, it is not written of here out of concern for too much detail in the text. By following the system of the
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renowned Venerable Kamalasila is concluded:

The Tathagata taught the cause of dharmas that have a causal origin, as well as their
cessation. The one who speaks thus is the great renunciate.

siitras, and by speaking well of this path of the Buddha's sons, I have obtained great merit. By this may the foolish
world quickly reach the highest wisdom. By the order of the World-ruler and King of the Gods Kamala$ila made
this summary of the procedure for meditating. The First Bhivanikrama is completed.
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The Process of Mediatation I

1. Great compassion is of primary importance to the Bodhisattva;
universality of pain; necessity of compassion.1

rgya gar skad du / bha va na kra ma / bod skad du / bsgom pa'i rim pa / 2['jam dpal gZon nur gyur
pa la phyag ‘tshal lo / theg pa chen po'i mdo sde yi / tshul spyod las ni dan po pa // de las brtsams te
bsgom pa yi / rim pa mdo tsam brjod par bya // thams cad mkhyen pa fiid myur du thob par 'dod
pas mdor na sfin rje dan / byan chub kyi sems dan / sgrub pa dan / gans 'di gsum Ia 'bad par bya'o /
/ de la saiis rgyas Kyi chos ma lus pa'i rgyu'i rtsa ba ni siiini rje kho na yin par $es par byas Ila de fiid
la thog ma kho nar bsgom mo / de skad du 'phags pa chos van dag par sdud pa las gsuris te / de nas
bcom Idan 'das la ‘phags pa spyan ras gzigs dban phyug gis 'di skad ces gsolto/ /bcom ldan

'das byan chub sems dpas chos rab tu man po la bslab par mi bgyi'o/ /bcom Idan 'das byan
chub sems dpas chos gcig rab tu gzun Ziri rab tu rtogs par bgyis na sans rgyas kyi chos thams cad
de'i Iag mthil du mchis pa lags so / chos gcig po gari Ze na / 'di Ita ste / siiin rje chen po'o / bcom
Idan 'das sfiin rje chen pos ni sans rgyas Kyi chos thams cad byan chub sems dpa' rnams Kyi lag
mthil du mchis pa lags so/  / bcom Idan 'das dper bgyis na 'khor los sgyur3 ba'i rgyal po'i 'khor
lo rin po che gan du mchis pa der dpun gi tshogs thams cad mchi'o/ / bcom Idan 'das de bZin du
byari chub sems dpa'i sfiiri rje chen po gati du mchis pa der sans rgyas Kyi chos thams cad mchi'o /
/ becom Idan 'das dper bgyis na srog gi dbari po mchis na dban po gZan rnams 'byur bar 'gyur ro /

/ beom Idan 'das de bZin du siiin rje chen po mchis na byari chub sems dpa'i chos gZan rnams Kyan

'byun bar 'gyur ro Zes 'byun o /]

{187} dharmanam pravrttir bhavati /" aryaksayamatinirdese coktam / "punar aparam, bhadanta
$aradvatiputra, bodhisattvanam mahakaruna apy aksaya / tat kasya hetoh / pirvangamatvat / tad
yathapi nima, bhadanta $aradvatiputra, asvasah purusasya jivitendriyasya piirvafigamah / evam eva
mahayanasambhara[samud]agamaya bodhisattvasya mahakaruna piirvangama" iti vistarah /
aryagavasirse coktam / "kimarambha, Mafijusrih, bodhisattvanam carya kimadhisthana / Mafijusrir
aha / mahakarunarambha, devaputra, bodhisattvanam carya sattvadhisthana" iti vistarah / tatha hi

1 Division and heading of sections follow Tucci. Numbers in large brackets indicate Tucci's pagination.

2 Bracketed Section: D 22b 1-6; Skt reconstruction from T. in CIHTS 195: namo maiijusriye
kumarabhiitiya mahdyanasiitrindm ya adikarmikasya carydniyamah / tamadhikrtya samksepad
bhavanikramastvabhidhiyate // acirena sarvajiiatim praptukamaih samksepatah karupi bodhicittam pratipattisceti
trisu sthanesu prayatitavyam / buddhatvasya asesadharmahetumiilamn karunaiveti jiiatva sa "daveva bhavayitavya /
yathoktam me -- atha khalvavalokitesvaro bodhisattvo mahdsattvo bhagavantametadavocat - "na
bhagavan bodhisattvena atibahusu dharmesu Siksitavyam / eko dharmo bhagavan bodhisattvepa svaradhitah
supratividdhah kartavyah / tasya sarvabuddhadhannib karatalagati bhavanti / katama ekadharmah / yaduta
mahakarund / mahakarunaya bhagavan bodhisattvinim sarvabuddhadharmih karatalagati bhavanti / tadyatha
bhagavan yena rajiiascakravartinascakraratnam gacchati tena sarvo balakiyo gacchati, evameva bhagavan yena
bodhisattvasya mahakarun3 gacchati tena sarve buddhadharma gacchanti / tadyathi bhagavan jivitendriye sati
anyesamindriyanim pravrttir bhavati evameva bhagavan mahikaruniyam satyamanyesam bodhisattvanam].

3 CIHTS: bsgyur.
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taya preryamana bodhisattvah svatmanirapeksa ekantena paropakararthataya,
atiduskaradirghakalike 'pi sambharoparjanapari§rame pravartante / tatha coktam
aryasraddhabaladhane: "tatra 4[mahaJkarunaya api sarvasattvaparipacanartham [na tat kificid
duhkhasahitam janma yan na parigrhnati] na tat kificit sukhopadhanam yan na parityajati" iti / ato
'tiduskare pravartamano na cirenaiva sambharan paripliryavasyam eva sarvajiiapadam adhigacchati /
{188} tato buddhadharmanam karupaiva miilam / mahakarupaparigrahad eva buddha bhagavanto
'dhigamya sarva[jfiaJpadam asesasya jagato 'rtham vikurvanas tishanta iti nirvanapratisthane saiva
bhagavataim mahakaruna hetuh$ / sa ca duhkhitasattvalambanamanaskarabahulkarato vrddhim
upayatié / sarve ca te sattvas tridhatukavacaras trividhaduhkhataya yathiayogam atyantaduhkhita
eveti sarvesv eva sattvesu bhavaniya /7 tatha ca ye tavan narakas te
vividhacirantanadirghakalikadahadidubkesu nimagna eva bhagavata varnitah / tatha preta api
duhsahativraksuttrsadiduhkhapidabhi-samsositamiirtayas tivraduhkam anubhavanti / yena
varsasatenapy asucim khetapindanam ca bhoktum na labhanta ityadi varnitam bhagavata / tiryafico
'pi parasparakrodhavadha8himsadibhir anekavidham duhkham anubhavanto drsyanta eva / tatha hi
kecin nasikabhedanatidanabandhanadibhir tantrikrtadarirah? paritah paripidyamanah katham apy
anicchanto 'pi atidurvahagurubharodvahana-parikhinnavapusah pariklamyanti / tatharanye 'pi
nivasanto 'naparadhah kecit kvacit 10[arthajto 'nvisya hanyante / nityam ca bhayavihvalamanasas
tatas tatah palayamanas tishantity aparimitam esam duhkham drsyata eva / tathd manusye 'pi
narakam dubkham drSyata eva / atra ye cauradayo 'figacchedasiilarpanodbandhanadibhih karyanta
eva tesam narakam eva duhkham / ye ca daridryadyupahatas tesam pretanam iva tat
ksuttarsadibhi[r] dubkham / ye ca bhrtyadayah parayattikrtatmabhiavah / ye ca balibhir akramya
pidyante tesan tirascam iva tadanavarodhanadiduhkham / tatha paryestiktam anyonyadrohopa-
ghatadikrtam priyaviprayogapriyasamyogakrtam caprameyam esam duhkhalm]/ {189} ye kvacid
iSvarah sukhita iva lapyante te 'pi viparyavasanasampado vividhakudrstigahananimagna
ndrakadidubkhanubhavahetuvividhaklesakarmany upacinvantah!! prapatasthis taravo ival2
duhkhahetau vartamanah paramarthato dubkhita eva / deva api ye tavat kamavacaras te ‘pi
tivrakamagnisamdiptamanasa aksiptacitta ivasvacchacetasah ksanam api samadhanam cetasam na

4 Square brackets T. only.

5 Tucci: ?namahakaruhetuh.

6 Following CIHTS. Tucci: "upetya (?)"

7 Abhk 875: duhkhastriduhkhatayogad yathdyogamasesatah / mandpa amandpasca tadanye caiva sastravih //
// tisro hi duhkhatih -- duhkhdubkhati, viparinamaduhkhat3, samskaraduhkhati ca / tabhiryathayogamasesatah sarve
sastravah samskara duhkhah / tatra manapa viparinamaduhkhataya, amanapa duhkhaduhkhataya / tebhyo'nya
samskaraduhkhatay3 /

8 Following CIHTS. Tucci: vadha.

9 Following CIHTS. Tucci: atantrikrtasarirah.

10 Reading with CTHTS; Tucci: "kvacit... to ‘nvisya".

11 Following CIHTS. Tucci: upacinvantah.

12 Following CIHTS. Tucci: prapatasthi iva taravo...
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labhante / tesam prasamasukhadhanadaridranim kidrsam nama tat sukham /
nityacyavanapatanadibhayasokopahatah katham sukhita nama / ye ca riipariipavacaras te 'pi yadi
nama kiyatkalam dubhkhadubkhatam vyatitas tathapi atyantam kamavacaranam anusayanam

aprahanpat [tesam] punar api narakadivinipatasambhavad viparinamaduhkham [asty eva] / sarve
nama devamanusyah klesakarmadipdratantryat te samskaraduhkhataya dubkhita eva /

2. How compassion should be meditated upon.

tad evam sakalam eva jagad duhkhagnijvalavalidham ity avetya yatha mama dubkham apriyam
tathanyesam apriyam iti cintayata sarvegv eva sattvesu krpa bhavaniya / prathamam tavat
mitrapakse[su] pirvoktavividhaduhkhanubhavesv anupasyata bhavaniya / tatah sattvasamataya
visesam apasyata ‘nadimati ca samsare na kascit sattvo yo na me $ataso bandhur abhid iti
paricintayata vyastesu bhavaniya / {190} yadi mitrapaksesv iva [vyastesu] tulyd karuna pravrtta
bhavati / tada satrupakse 'pi tathaiva sattvasamatadimanasikarena bhavaniya /

yada ca [$atrupakse] 'pi mitrapaksavat samapravrtta bhavati / tadi kramaso dasasu diksu
sarvasattvesu bhavayet / yada ca dubkhitabalapriyesv iva duhkhoddharanecchakara svarasavahini
sarvasattvesu samapravrtta krpa bhavati / tada sa nispanna bhavati mahakarunavyapadesa[m] ca
labhate / yatha aksayamatisitre ca varnitam / ayam ca krpabhavanakramo bhagavata
‘bhidhapmasiitridau varnitah /

3. It helps the thought of Awakening.

tasyaivam krpabhyasabalat sakalasattvabhyuddharanapratijiayanuttarasamyak-
sambodhiprirthanakaram ayatnata eva bodhicittam utpadyate / yathoktam dasadharmasiitre:
"sattvan atranan asarapan advipan drtsva karunayai cittam upasthapya yavad anuttardyam
samyaksambodhau cittam utpadayati" / iti / yadi nima parasamadapanadinapi bodhisattvasya
mahasattvasya bodhicittam utpadyate / tathapi krpavegato yat svayam eva bodhisattvasya
bodhicittam utpadyate tad bhagavatgm_wmg@a_u viSistataratvena varnitam /
tad etad bodhicittam pratipattivikalam api samsare mahaphalam bhagavata varpitam / {191} tatha
coktam maijtreyavimokse / "tad yathapi nama, kulaputra, bhinnam api vajraratnam sarvam
ativisistam suvarnalamkaram abhibhavati / vajraratnanima ca na vijahati sarvadaridryam ca
vinivartayati / evam eva, kulaputra, pratipattibhinnam api sarvajfiatacittotpidavajraratnam
sarvasravakapratyekabuddha-gunasuvarnalamkaram abhibhavati / 13 bodhicittanama na vijahati /
samsaradaridryam ca vinivartayati” iti / yo pi paramitasu sarvena sarvam sarvatha siksitum
asamarthah, tenapi bodhicittam utpadaniyam eva / updyaparigrahena mahaphalatvat / yatha coktam
Arvardjavavadakasitre / "yasmat tvam, maharaja, bahukrtyo bahukaraniyo 'sahah sarvena sarvam
sarvatha danaparamitayam Siksitum yavat prajiiaparamitiyam Siksitum / tasmat tarhi tvam,
mabharaja, evam eva sambodhau chandam sraddham prarthanam pranidhim gacchann api tisthann
api nisanno 'pi $ayano 'pi jagrad api bhuiijano 'pi pibann api satatasamitam anusmara manasikuru

13 [/] CIHTS.
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bhavaya /14sarvabuddhabodhisattvaryasrivakapratyekabuddhaprthagjananam atmanas
catitanagatapratyutpannani kusalamiilani pindayitva, anumodasva / agraya 'numodanaya 'numodya
ca sarvabuddhabodhisattvapratyekabuddharyasravakanam piijakarmani niryataya / niryatya ca
sarvasattvasadharanani kuru/15 tatah sarvasattvanam yavat sarvajiiatapratilambhaya
sarvabuddhadharma-paripiiranaya dine traikalyam anuttardyam samyaksambodhau parinamafya] /
16evam khalu tvam, maharaja, pratipannah san rajyaml7 karisyasi / rajaktyani ca na hapayisyasi /
{192} ityadikam uktvaha 18/ atha khalu punas tvam, maharaja,
samyaksambodhicittakusalamiilavipake nanekakrtyo devesiipapanno 'bhith / anekakrtyo
manusyesipapanno 'bhith / sarvasu ca devamanugyopapattisv adhipatyam karayigyasi" / iti vistarah
/ .

4. Bodhicitta: Thought of Awakening.

yat punah pratipattisaram bodhicittam tad atitaram vipulam [phalam] iti siddham / ata
evaryaviradattapariprechavam uktam /

bodhicittad vai yat punyam tac ca riipi bhaved yadi /
akasadhatum sampiirya bhiiyas cottaritam bhavet /
gangavalukasamkhyani buddhaksetrani yo narah /
dadyad ratnapraptimani lokanathebhya eva hi /

yas caikah prafijalibhiitva cittam bodhiaya namati /
iyam viSiSyate pilja yasya anto na vidyate // iti /

yatharyagandavyithe varnitam / "bodhicittam, kulaputra, bijabhiitam sarvabuddhadharmanam" iti
vistarah / tac ca bodhicittam dvividham pranidhicittam prasthanacittam ca / aryagandavyiihe
varnitam / tatha / durlabhas te, kulaputra, sattvah sattvaloke ye 'nuttarayam samyaksambodhau
pranidadhati” iti / "tato 'pi durlabhatamas te sattva ye 'nuttaram samyaksambodhim
abhisamprasthitah" iti / {193} sakalajagato hitaya buddho bhaveyam iti prathamataram
prarthanakara cetana tat pranidhicittam / yatah prabhrti samvaragrahape... vartamanah sambharesu
dréyante tat prasthanacittam / samvaras ca vijiiatapratibalasamvarasthita[t] kalyanamitrat purato
grahyah / asati pratiriipe grahake buddhabodhisattvan amukhikrtya yatha mafijusriya
'mbararajabhiitena bodhicittam utpaditam tathotpadaniyah / evam utpaditabodhicitto bodhisattvah

' svayam eva danadi dadati pratipattau prayoksyate / na hi svayam adantah paran damayatiti matva /

14 [/] CIHTS.

15[/] CIHTS.

16 [/] CIHTS.

17 Following CIHTS. Tucci: svardjyam.
18 Following CIHTS. "ha" not in Tucci.
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5. Wisdom and Method, prajiia and upaya, must be realized jointly.

na capi vina pratipatty3 bodhir avapyate / yathoktam arvagavasirse "pratipattisaranam
bodhisattvanam bodhir napratipattisaranam" iti / aryasamadhirdje coktam / tasmat ‘pratipattisaro
bhavisyami' ity evam tvaya kumara Siksitavyam / tat kasya hetoh / pratipattisarasya hi, kumara, na
durlabha bhavaty anuttara samyaksambodhir” iti / {194} s3 ca pratipattir bodhisattvasya
paramitd'pramanasamgrahavastvadibhedena aksayamatiratnameghadisitresu vistarena varnita / tatha
laukikasilpadisthanesv api yavad bodhisattvena Siksitavyam / kim punar lokottaresu dhyanadisu /
anyatha katham sarvakaram sattvartham kuryuh / sa ceyam samksepena bodhisattvasya
prajfiopdyariipa pratipattir na prajiamatram nopdyamatram yatharyavimalakirtinirdese
"prajiiarahitalupaya] upayarahita ca prajiiabodhisattvanam bandhanam" ity uktam /
upayasahita prajiia prajiiasahita upayo moksatvena varnitah / dryagayasjrse coktam / "dvav imau
bodhisattvanam samksiptau margau / dvabhyam margabhyam samanvagata bodhisattva
mahasattvah ksipram anuttarim samyaksambodhim abhisambhotsyante / katamau dvau / updyas ca
prajiia ca"/iti /

6. Wisdom and Method.

tatra prajfiaparamitam tyaktva danadiparamitisamgrahavastvadikam sarvam eva
ksetraparisuddhimahabhogaparivarasampatsattvaparipakanirmapadikasakalabhyudaya-
dharmasamgrahakam kusalam updya ucyate / prajiia tu tasyaiva
copayasyé'viparitasvabhavaparicchedahetuh / taya hi samyagupayam vivicya'viparyasto yathavat
svapararthanusthanad visam iva mantraparigrhitam bhufijano na samklisyate / {195} tatha coktam
atraiva siitre / "updyah samgrahajfianam / prajiia paricchedajfianam" iti /

dryasraddhabaladhane coktam / "upayakausalam katamam / yat samgrahah sarvadharmanam /
prajiia katama / yat sarvadharmanam asambhedanakausalam" iti / etau prajiiopayau dvav api
sarvakalam eva sevaniyau bhiimipravistair api na tu prajfiamatram nopayamatram /19 yatah sarvasv
eva dasasu bhiimisu bodhisattvasya paramitasamudacarah pathito dasabhiimikadau / "na ca
pariSesasu na samudicarati” iti vacanat / astamyam ca bhiimau bodhisattvasya $antaviharino
buddhair vyutthanam tad virudhyeta / tac ca tatas tatra pathad avagantavyam /

7. No contradiction can be discovered in the scriptures.

yac caryavimalakirtinirdese gavasdirse coktam tad api purvoktam virudhyeta eva samanyenaiva
tatrabhidhinat / yat sarvadharmasamgrahavaipulye coktam tad api virudhyeta eva / tatroktam /
siiksmam hi, mafijusrih, saddharmapratiksepakarmavaranam / yo hi kascin, mafijustis,
tathagatabhasite dharma ekasmin sobhanasamjfiam utpadayati / {196} ekasminn asobhanasamjiiam
utpadayati / sa saddharmam pratiksipati / tena saddharmam pratiksipata tathagato 'bhyakhyato

19 [/] CIHTS.
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bhavati" iti vistaram uktva aha / yo 'yam, maitreya, satparamitasamudigamo bodhisattvanam
bodhaya /20 tam te mohapurusa evam vaksyanti / prajiidparamitayam eva bodhisattvena Siksitavyam
kim $esabhih paramitabhir' iti / te 'nyam updyaparamitam diisayitavyam manyante / tat kim
manyase, 'jita, dusprajiiah sa kasirajo 'bhiit yena kapotartham Syendya svamamsani dattani /
maitreya aha / no hidam, bhagavan / bhagavan 3ha / yani maya, maitreya, bodhisattvacaryam carata
satparamitasamyuktani kusalamilany upacitani / apakrtam nu taih kusalamiilair / maitreya aha / no
hidam bhagavan / bhagavan 3ha / tvam, tavad, ajita, dinaparamitayam sastim kalpan samudagatah /
yavat prajiiaparamitidyam sastim kalpan samudagatah / tat te mohapurusa evam vaksyanti /
ekanayenaiva bodhir yaduta sunyatanayena" iti vistarah / yairocanabhisambodhau coktam?! / tad
etat sarvajiajfidnam kariinamiilam bodhicittahetukam upayaparyavasanam" iti / tasmad ubhayam
sarvakalam eva bodhisattvena sevaniyam / {197}

8. Apratisthitanirvana; it can be explained only if there is cooperation of Wisdom and Method.

evam hi bhagavatam apratisthitanirvanam sidhyati / tatha hi danader upayasya
rilpakayaksetraparivaradimahabhogataphalasampatparigrahid bhagavatam na nirvane 'vasthanam /
prajiiaya ca sakalaviparyasaprahanan na samsare 'vasthanam viparyasamillatvat samsarasya /
anyac22 ca prajiiopayasvariipaya pratipada samaropapavadantavivarjanena madhyama pratipad
udbhavita / prajiiaya samaropantasya varjanad updyenapavadantasya varjanat / ata

eva agma itav uktam / "laksananuvyafijanariipakdyaparinispadanabhiratas ca bhavati na
dharmakayabhisamayamatrabhiratah / iti /punar uktam / "prajfiopayajanitas tathagatinam
parapratyayatah sa[m[Jbhavo ‘nugantavyah"/ iti / yat punar uktam / "kolopamam dharmaparyayam
3janadbhir dharma eva prahatavyah / prag evadharmah"/ iti / tad viparitabhinivesaprahanatah
prahatavya ity abhiprayad uktam na tu prayojanasampadanartham api nasrayaniyam / tatha coktam /
"dharmah pragrahitavyo nodgrahitavya"/ iti / nonmargena pragrahitavya ity arthah / yac capi
kvacid danadi simsarikaphalatvena varpitam tat prajiiarahitanam danadinam piirvam uktam
tavanmatrakusalamillasamtustans cadhikrtyottara-kusalamiile protsahanartbam / {198} anyatha
Ws&w eva virudhyeta / tasmat tu dvav api prajfiopayau sevaniyav iti sthitam /
tatra prajiiaparigrhita dinadayah paramitavyapadesam labhante nanyatheti / ato danadiparisuddhaye
samadhanam asthaya prajiiopadanartham yatnam kurvita /

9. Prajiia: Srutamayi, cintamayi, bhavanamayi.

tatra prathamam tavat Srutamayi prajfiotpadaniya / taya hi tavad agamartham avadharayati / tatas
cintamayya prajiiaya nitaneyirtham nirvedhayati / tatas taya niscitya bhiitam artham bhivayen

20 [/] not in text.

21 Tibetan places this quote a few sentences below at the point in section 8 immediately following
"prajiiopdyajanitas tathigatinim parapratyayatah safmJbhavo ‘nugantavyah”/iti /.

22 Following CIHTS. Tucci: anaya.
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nabhiitam / anyatha hi viparitasyapi bhavanad vicikitsayas cavyapagamat samyagjfianodayo na syat
/ tata$ ca vyarthaiva bhavana syat / yatha tirthikanam / uktam ca bhagavata samadhirije /
nairatmyadharman yadi pratyaveksate/ tan pratyaveksya yadi bhavayeta / sa hetur nirvanaphalasya
praptaye / yo anyahetu na sa bhoti $antaye / iti / tasmac cintamayya prajiiaya yuktyagamabhyam
pratyaveksya bhiitam eva vastusvariipam bhavaniyam / vastiinam svariipam ca paramarthato
‘nutpada evagamato yuktitas ca niscitam /{199}

10. The non-origination of all things is ascertained by a) 3gama and b) yukti.

a) 3gama, authority: tatragamato / yathoktam aryadharmasamgitau / "anutpadah satyam asatyam
anye dharmah" iti / etac ca paramarthanukiilatvad anutpadah satyam ity uktam / paramarthatas tu
notpado napy anutpadah / tasya sarvavyavaharatitatvat / punas catraiva coktam /
"utpadanirodhabhinivistah, kulaputra, lokasamnivesah / tasmat tathigato mahakaruniko
lokasyottarasapadapariharartham vyavaharavasad uktavan utpadyate nirudhyate ceti na catra
kasyacid dharmasyotpadah /" iti / dryabuddhasamgitau coktam / "katama yonisah prccha / katama
yonih / aha / anutpado yonih / tasya prccha yonisah prccha” / punar atraivoktam / "akaramukhah
sarvadhanmas cyutyutpattivigatah / abhavamukhah sarvadharmah / svabhavasiinyatam upadaya" iti
/ dryasatyadvayavibhage canutpadasamataya sarvadharmanam samata bhavati / {200}
prajiiaparamitayam coktam / "riipam, subhiite, riupasvabhavena Sinyam yavad vijiianam
vijfianasvabhavena siinyam iti svalaksapasinyatam upadaya" iti / hastikaksve coktam / " na kascil
labhyate bhavo yasyotpadasya sambhavah / asambhavesu [dharmesu] balah sambhavam icchati "/
iti pitiputrasamagame coktam / "sarva ete dharmah sarve samas traikalyasamataya / atite 'dhvani
sarvadharmah svabhavarahita yavat pratyutpanne 'dhvani /" iti / evam tavad agamatah
pratyaveksaniyam / yuktya hi sthirikrtasyagamarthasya anyair apohitum asakyatvat /

b) yukti, arguing: b.1 Origination is not uncaused: ato yuktyapi pratyaveksaniyam /

tatra samksepato yuktir ucyate / utpado bhavanam ahetuko va syat sahetuko va / na tavad ahetukah
kadacitkatvadarsanat / karananapeksa hi visesabhavad utpadakalavat sada sarvatraiva ca bhavah
kim na bhaveyuh / abhavakalad avisesad va utpadakale 'pi naiva bhaveyuh / evam tavan na
nirhetuko yuktah /

b.2 Origination is not caused; criticism of God as creator: nipi sahetukah / tatha hi yas tavad
i$varadis tirthikair nityo hetuh kalpitas tato bhava na jayante kramenotpadadarsanat / na tv
avikalakaranasya [phalasya]?3 kramenotpado yukto nirapeksatvat / napi§varadeh svayam
samarthasya pardpeksa / nityatvena parair anupakaryatvat / anupakarini capeksa 'yogit / {201} ata
eve$varadinam sarvasamarthyasiinyatvad vandhyaputradivan nihsvabhavatvam eva /
arthakriyasamarthatvad vastunah / tesam kvacid api karye na kramena samarthyam yatha vicaritam /
nipi yaugapadyena / tatha hi sarvakaryam sakrd utpadyottarakale 'pi yady [utpattiJsamartha evasau
tad3 punar api samarthasvabhavanuvrttau pitrvavat karyotpattiprasanigah / ananuvrttau va
plirvasvabhavaparityagad anityatvaprasarigah / tasman na nityam nama kimcid vastu vidyate / ata

23 Following T.
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evoktam bhagavata / "asatsamaropah punar, mahamate, akasanirodhanirvanakrtakabhavabhinivesa-
samaropah" / iti / tasman na nityad esam utpado yuktah /

b.3 A nonetemnal cause is also illogical: napi anityat / tatratitanagatayor avastutvin na tavat tato
Janma yuktam / ahetukatvaprasangat / napi vartamanat / samanasamanakalayos tata utpadayogat /
tatha hi na tavat samanakalam karanasvabhava[va]t karyasyapi tatsamanakalabhavitaya nispannatvat
/ napi bhinnakalam / kalantaravyavadhanenotpade ‘titader evotpattiprasangat / avyavadhianenapy
utpade sarvatmana yady avyavadhanam tadaikasminn eva ksane sarvaksananiam anupravesat
kalpasya ksanamatrataprasangah / yatha paramanoh sarvatmana samyoge
pindasyanumatrataprasangah / athaikadesena / tada ksanasya savayavatvaprasatigah / svato 'pi
notpadyante / nithetukapaksenaivasya paksasya samgrhitatvat / svatmani ca karitravirodhat /
{202} napy ubhayatah / ubhayapaksabhavidosadvayaprasangat / tasmat paramarthato 'nutpanna
evami bhavah / samvrtya titpadasya vidyamanatvan, nagamadivirodhah / tathi coktam bhagavata /
" bhava jiyante samvrtya paramarthe 'svabhavakah / nihsvabhavesu bhavesu bhrantih si samvrtir
mata '/ iti / iyam ca yuktir bhagavato 'bhipreta galistambadau / svatah parata ubhabhyam ahetos ca
Janmanisedhat /

11. Other reasons. Criticism of the notion of matter (and atoms), of immateriality (vijfiana), of
external objects as being distinct from mind:

athava evam yuktya vicarayet / dvividha bhava riipino 'riipina$ ca / tatrapi tavad riipino ghatadayas
te ‘nuso vibhinnariipatvan naikasvabhavah / apinim piirvaparavasthitanam piirvadidigbhagatvena
vibhidyamananam asiddhav apy anusamcayatmakatve nanekasvabhivo yuktah / na
caikanekasvabhavavyatirekenaparah kascid bhavasvabhavo 'stiti nihsvabhava evami paramarthatah
svapnadyupalabdhariipadivad riipino bhavah / {203} etac ca bhagavataiva coktam gryalankavatare /
" [go]visanam punar, mahamate, anu$o 'pi vibhidyamanam navatisthate / punar apy anavo 'pi
vibhidyamana anutvalaksanena navatisthanta " iti / ye cariipinas te 'pi tathaiva vicaryamana
nihsvabhdva eva / tatha hi bahyasya nilader arthasyabhavat samarthyata eva vijiianadayo rupmah
skandha niladiriipena pratibhasanta ity abhyupeyam / uktam ca bhagavata /

bahirdha nasti vai rilpam svacittam drsyate bahih / iti / caikasyanekariipata yuktimati,
ekanekavirodhat / ekasya kasyacit svabhavasyasiddhav anekariipatapy ayuktimati,
ekasamithariipatvad anekasya / athava tatralika evami rilpadaya akarah pratibhasanta ity
abhyupagamyate / tad3 vijiianam apy alikam prapnoti / vijfianasya tatsvariipavyatirekat / na hi
svayam prakasamanariipatavyatirekenanyad vijiianasya riipam asti / svayam ca na nirbhasante
rilpadayah / tesam ca vijfianasvariipapanninam alikatve sarvam eva vijiianam alikam abhyupetam
syat / tasman miyopamam ca vijianam ity uktam bhagavati / {204} tasmad
ekanekasvabhavasiinyatvena paramarthato 'lika evami sarvabhava iti niscitam etat / ayam cartha
ukto bhagavata Jankavatare / yathaiva darpane riipam ekatvanyatvavarjitam drsyate na ca tatrasti
tatha bhavesu bhavata /iti / ekatvanyatvavarjitam iti / ekatvanyatvarahitam ity arthah / punas
coktam / buddhya vivicyamananam svabhavo navadharyate / ato nirabhilapyas te nihsvabhavas ca
darsitah /
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12. Bhavanamayi prajiia.

tad evam cintamayya prajiiaya niscitya bhiitam artham tasya pratyaksikarandya bhavanamayim
prajiam utpadayet / bahusrutadimatrakena narthah pratyakso bhavatiti niveditam
dryaratnameghadisu / anubhavas ca pratipattrnam / na capi sphutatarajiianalokodayam antarena
samyag avaranatamo ‘pahiyate / bhavanabahiilikara[ta]$ cabhiite ‘py arthe sphutatarajfianam
utpadyate / yatha 'Subhadiprthvikrtsnadisamapannanam / kim punar bhiite / tatha ca bhavanayah
parisphutajiianaphalatvena saphalyam uktam aryasamadhiraje / arocayami prativedayami vo

yatha bahulam vitarkayen narah /{205} tatha tatha bhavati hi nimnacittas tehi vitarkehi tannisritehi //
iti vistarah / tasmat tattvam saksatkartukamo bhavanayam pravartate /

13. Samatha.

tatra prathamataram tavad yogina Ssamatho nispadaniyas cittasthirikaranaya / salilavac caficalatvac
cittasya, na $amatham adharam antarena sthitir asti / na casamahitena cetasa yathabhitam $akyate
Jjiatum / uktam hi bhagavata "samahitacitto yathabhiitam prajanati” iti / $amatho
Iabhadikamana?4nirapeksasya samyakpravrttau sthitasya dubkhadyadhivasanasilasya
arabdhaviryasya Sighrataram sampadyate / ata evaryasamdhinirmocanadau danadaya
uttarottaratvena varnitah / tad evam Siladisamathasambharesu sthito mano'nukiilade[se]
sarvabuddhabodhisattvesu pranamadikam krtva papadesanam punyanumodanam vidhaya
sakalajagadabhyuddharanasayo mahakarunam evabhimukhikrtya kiyam rjum pranidhiya
sukhasanopavistah paryankam abhiijya samadhim abhinispadayet / tatra prathamam tavad yad vastu
vicarayitavyam yavata prakarena samksepatah sakalavastusamgraho bhavati tatra cittam badhniyat /
samksiptam punar vastu ripyariipibhedena dvidha bhavati / {206} yada tu jitamanaskaro bhavati
tada skandhadhatvadibhedena visodhya vistaraso 'py alambata eva / tatha samdhinimmocanadau
yoginim astadasaprakaraéiinyatalambanadibhedena [nanaJprakaram alambanam uktam / atraiva
bhagavata sattvanugrahad riipyariipyadibhedena samksepamadhyavistarair vastubhedo
‘bhidharmadau nirdistah / tac ca vastv adhyaropapavadaparihardya skandhadhatvadisamgrahato
ganayet / tato niscitya sarvavastusamgraham tatraiva punas cittam prabandhena prerayet / yada tu
antara ragadina cittam bahir viksipet / tadavagamya viksepatam asubhadibhavanaya viksepam
upasamya punas tatraivopary upari cittam prerayet / asubhadibhivanakramas tu
granthavistarabhayan na likhitah /

yada tu cittam tatranabhiratam pasyet / tada samadher gunadarsanato 'bhiratim tatra bhavayet /
viksepadosadarsanad aratim prasamayet / atha yada styanamiddhabhibhavad
alambanagrahanaprakataya linam cittam bhavati / tada alokasamjfiabhavanaya25
pramodyavastubuddhadigunamanasikarat [va 26 layam upasimya punas tad evilambanam
drdhatararn grhniyat / atha yada piirvahasitaramitadyanusmarato 'ntara cittam uddhatam pasyet /

24 Following CIHTS. Tucci: kamat3.
25 Tucci: tad3 lokasamjiizbhavanaya...
26 Following CIHTS and T.
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tada 'nityatadisamvegamanasikarad auddhatyam prasamayet / tatah punas tatraivalambane
cittasyanabhisamskaravahitayam yatnam kurvita / {207} atha yada layauddhatyabhyam viviktataya
Samapravrttam svarasavahi cittam pasyet / tadabhogaéithilikarapad upeksate / yada tu samapravrtte
saty abhogah kriyate tada cittam viksipet / yada tu tatralambane 'nabhisamskaravahi yavadiccham
cittam pravrttam bbavati / tada samatho nispanno veditavyah / etac ca sarvasamathanam
samanyalaksanam / cittaikagratimatrasvabhavatvat $amathasya / dlambanam tu tasyaniyatam eva /

oAy - -

ayam ca $amathamargo bhagavati iryvaprajiaparamitadau nirdistah /

14. Six defects and eight counteragents

yad aha "tatra cittam sthapayati / samsthapayati / avasthapayati / upasthapayati / damayati / $amayati
/ vyupasamayati / ekotikaroti / {208} samadadhati / " i[ti nava]padaih / tatra sthapayati, alambanena
badhnati / samsthapayati, tatraivalambane prabandhena pravartayati / avasthapayati, viksepam
avagamya tat pariharati / upasthapayati, viksepam parihrtya upary upari punas tatraivalambane
sthapayati / damayati, ratim utpadayati / $amayati aratim vyupasamayati viksepadosadarsana[t] /
vyupasamayati, styanamiddhadin vyutthitan vyupasamayati / ekotikaroti, alambane
‘nabhisamskaravahitayam yatnam karoti / samadadhati, samapraptam cittam upeksate
samanvaharatity arthah / esa caisam padanam arthah piirvacary[air] maitreyena ca vyakhyatah /
samksepena sarvasyaiva samadheh sad dosa bhavanti / kausidyam alambanasampramoso
layauddhatyam anabhoga abhogateti tesam pratipaksenastau prahanasamskara bhavaniyah / tad
yatha sraddha chando vyayamah prasrabdhih smrtih samprajanyam cetana upeksa ceti / tatradyas
catvarah kausidyasya pratipaksah / tatha hi samadher gunesv abhisampratyayalaksanaya Sraddhaya
tatra yogino ‘bhildsa utpadyate / tato 'bhilasad viryam arabhet [/]27 tadviryabalena
kayacittakarmanyatam asadayati / tatah prasrabdhakiyacetasah kausidyam avartate / atah
sraddhadayah kausidyaprahandya bhavaniyah / smrtir alambanasampramosasya pratipaksah /
samprajanyam layauddhatyayoh pratipaksah / tena layauddhatyayoh samyagupalaksanat /
layauddhatya?8 prasamanakale tv anabhogadosah / tat pratipaksena?9 ca cetana bhavaniya /
layauddhatyaprasame sati yada cittam prasa[majJvahi tadabhogadosah / tatpratipaksas30 tadanim
upeksa bhavaniya / ebhir astabhih prahanasamskaraih samanvagatah samadhih paramakarmanyo
bhavati / rddhyadin gunan nispadayati / ata evoktam siitre / "prahanasamanvagatah rddhipadam
bhavayati” iti /{209}

15. Dhyana etc.

esa ca cittaikagrata uttarottarakarmanyatasamprayogad alambanadigunavisesayogac ca
dhyanariipya[samapatti [vimoksadivyapadesam labhate / tatha hi yadopeksavedanasamprayukta

27 [/] CIHTS.

28 Following CIHTS.

29 Following CIHTS. Tucci: tat pratipaksena.
30 Following CIHTS. Tucci: tat pratipaksas.
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savitarkasavicara sa bhavati / tadanagamyam ucyate / yada ca kamatrsnaya [papadharmaih] vivikta
bhavati [vitarkavicara]pritisukhadhyatmasamprasadaih samprayukta bhavati / tada prathamam
dhyanam ucyate / ata eva prathamam dhyanam vitarkamatrarahitam dhyanantaram ucyate / yada
vitarkavicararahita prathamadhyanabhiimitrsnaya vivikta ca bhavati /
pritisukhidhyatmasamprasadaih samprayukta bhavati / tada dvitiyam dhyanam ucyate /

yada tu dvitlyadhyanabhiimitrsnaya vivikta bhavati / sukhopeksasmrtisamprajanyasamprayukta
bhavati / tada trtivam dhyanam ucyate / yada trtiyadhy anabhtimitrspaya vivikta bhavati,
aduhkhasukha upeksasmrtyabhisamprayukta bhavati, tada caturtham dhyanam ucyate /

evam arilpyasamapattivimoksabhibhvayatanadisv dlambanakaradibhedena yojyam / tad evam
3lambane cittam sthirikrtya prajiiaya vivecayet / yato jiianalokotpadat
sammohabijasyatyantaprahanam bhavati / anyatha hi tirthikanam iva samadhimatrena
klesaprahanam na syat / yathoktam sitre {210} kim capi bhav{ayJet samadhim etam /

na vapi bhavayet sa atmasamjiia // punah prakupyati kilesu tasya / yathodrakasycha
samadhibhavani" / iti /

16. Method of meditation according to the Lankavatara; vicara on the dharmas
(no object, no subject), etc.

tatrayam Jrvalankavatiare samksepat prajiabhavanakramo nirdistah /

cittamatram samaruhya bahyamartham na kalpayet /
tathatalambane sthitva cittamatram atikramet /
citta[matram| atikramya nirabhasam atikramet /
nirabhase sthito yogi mahayanam sa pasyati //
aniabhogagatih $anta pranidhanair visodhita /

jAanam niratmakam $restham nirabhasena pasyati // iti /

tatrayam arthah / prathamam yogi ye riipino dharma bahyarthataya paraih parikalpitas tesu tavad
vicarayet / kim ete vijiianad anye, ahosvid vijfidnam evaitat tatha pratibhasate, yatha
svapnavasthayam iti / tatra vijianad bahih paramanuso vicarayet / paramaniims ca bhagasah
pratyaveksamano yogi tan arthan na samanupasyati / tasyasamanupasyata evam bhavati /
ciftamatram evaitat sarvam na punar bahyo ‘rtho vidyate / tad evam / {211} "cittamatram
samaruhya bahyam artham na kalpayet" ripidharmavikalpan tyajed ityarthah / tesam
upa[labdhiJlaksanapraptinam vicarayed anupalabdheh / evam rupino dharman vibhavyariipino
vibhavayet / tatra yac cittamatram tad apy asati grahye grahako na yukto grahakasya
grahyapeksatvat / tatas cittam grahyagrahakaviviktam advayam eva cittam iti vicarayet
advayalaksane - "tathatalambane sthitva [tad api] cittamatram atikramet /"31 grahakam akaram
atikramet / dvayanirabhasa evadvayajiiane tisthed ity arthah / evam cittamatram atikramya tad api
dvayanirabhasam yaj jiidanam tad atikramet / svatah parato bhavaniam janmanupapatteh

31 Following CIHTS. Tucci: ...vicarayet, advayalaksane tathatilambane sthitva tad api cittamatram
atikramet /
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grahyagrahakayos cilikatve tadvyatirekat tasyapi satyatvam ayuktam iti vicarayet /

tatrapy advayajfiane vastutvabhinivesam tyajet, advayajiananirabhasa eva jiiane tisthed ity arthah /
evarn sati sarvadharmanihsvabhavatapratipattau sthito bhavati / tatra sthitasya paramatattvapravesat,
nirvikalpasamadhipravesah / tatha cadvayajiiananirabhase jiidne yada sthito yogi tada paramatattve
sthitatvat, mahayanam sa pasyati /

17. Meditation on the Absolute.

etad eva tan mahayanam ucyate yat paramatattvadaréanam / etad eva tat paramatattvadaréanam yat
sarvadharman prajfidcaksusa nirlipayatah samyagjfianavaloke saty adar$anam / {212} tatha coktam
siitre - “katamam paramarthadarsanam / sarvadharmanam adarsanam /> iti / atredrsam evadarsanam
abhipretam / na tu nimilitaksajatyandhanamiva pratyayavaikalyad amanasikarato va yad adaréanam /
tato bhavabhinivesadiviparyasavasanadya aprahinatvat / asamjiisamapattyadivyutthitasyeva punar
api bhavabhinivesamiilasya ragadiklesaganasyotpatter amukta eva yogi bhavet /
bhavabhinivesamiilo ragadir aryagatvadvayvapirdesadau varnitah / yat punar uktam
avikalpapravesadhiranyam "amanasikarato ripadinimittam varjayati” iti / tatrapi prajiiaya
niriipayato yo ‘nufpJalambhah sa tatrimanasikaro ‘bhipreto na manasikarabhavamatram /

na hy asamjfiisamapattyadir iva anadikaliko ripadyabhiniveso manasikaraparivarjanamatrat
prahiyate / samSayaprahane tu na piirvopalabdhesu ca riipadisv abhinivesamanasikaraparivarjanam
$akyam kartum agnyaparivarjane dahaparivarjanavat / tathami ripadimithya vikalpah kantakadivad
utkilya na hastena cetaso ‘panetavyah / kim tarhi, samsayabijapagamat / tac ca samsayabijam
yoginah samadhyaloke sati prajiidcaksusa niriipayatas tesam riipadinam purvopalabdhanam
upalabdhilaksanapraptanam anupalambhad, rajjau sarpajiianavad apagacchati nanyatha /

{213} tatha32 samsaya[bijaJpagamad riipadinimittamanasikarah sakyate varjayitum nanyatha /
anyath3 hy asati samadhyaloke prajiiacaksusapy anavaloke yatha
andhakiipavasthitapuriisasyavacarakagataghatadisv iva yoginoh rilpadisv astitvasamsayo naiva
nivarteta / tadanivrttya caprahinatimiradosasyeva yo ‘yukto ‘likariipadyabhinivesah pravarteta na
kenapi nivartyeta / tasmat samadhihastena manah samdhaya sitkksmataraprajiiasastrena tatra cetasi
ripadimithyavikalpabijam33 uddharet / evam saty utkhatamiila iva taravo bhitmer nirmillataya
mithyavikalpah punas cetasi na virohanti / ata evavarapnaprahapaya
$amathavipasyanayuganaddhavahi margo bhagavata nirdistah, tayor avikalpasamyagjiiane hetutvat /
tatha coktam / $jlam pratisthaya samadhilabhah samadhilabhac ca hi prajiabhavana /

prajfiaya jianam bhavati visuddham / visuddhajiidnasya hi silasampat" // iti / tatha hi yada
Samathenilambane cittam sthirikrtam bhavati / tad3 prajfiaya vicardyatah samyagjfianaloka
utpadyate, tadindhakaram34 ivaloke prakasayati avaranam apahiyate / {214} ata evanayos
caksuralokayor iva samyagjfianotpadam praty anyo‘nyanugunyenavasthitvan nalokandhakaravat
parasparavirodhah / na hi samadhir andhakarasvabhavah / kim tarhi cittaikigratlaksanah / sa ca

32 T. dei ts'e.
33 T. adds zug mu, salyam.
34 Following CIHTS and T. Tucci: utpadya / tetathandhakaram...
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samabhito yathabhiitam prajanatiti vacanad ekantena prajiianukula eva bhavati na tu viruddhah /
tasmat syat35 samahitasya prajfiaya niriipayatah sarvadharmanam anupalambhah / sa eva paramo
‘nupalambhah / sa ca tadrsi yoginam avasthanalaksana gatir anabhoga / tatah param

bhavavikalpo bhavati / abhavavikalpo ‘pi tasya nasty eva / yadi bhavah kadacit drsto bhavati, evam
sati tannisedhenabhavavikalpah pravartate / yada tu kalatraye ‘pi bhavo yogina prajiiacaksusa
niriipayatd nopalabdhah / tada katham tasya pratisedhenabhavavikalpam kurvita / evam anye ‘pi
vikalpas tada tasya na samutpadyanta eva bhavabhavavikalpabhyam sarvavikalpasya vyaptatvat /
vyapakabhave ca vyapyasyasambhavat / ayam asau paramanirvikalpo yogah /

18. Definite Elimination of klesa- and jAeya- avarana.

atra sthitasya yoginah sarvavikalpanam astamgamat samyak klesavaranam jiieyavaranam ca
prahiyate / tatha hi klesavaranasya anutpannaniruddhabhavesu bhavadiviparyaso miilam karanam
dryasatvadvavanirdesadau varpitam bhagavata/ {215} anena ca yogabhyasena
sarvabhavadivikalpanam prahanat sakalabhavadiviparyasasyavidyasvabhivasya
klesavaranamiilasya prahanam / tato miilocchedat kleSavaranam samyak prahiyate /

tatha coktam satyadvayvanirdese / "katham, mafijustih, klesa vinayam gacchanti / katham klesah
parijiiata bhavanti / maiijusrir dha / paramarthato 'tyant3jatanutpannabhavesu sarvadharmesu
samvrtyasadviparyasah / tasmad asadviparyasat samkalpavikalpah / tasmat samkalpavikalpad
ayoniSomanasikarah / tasmad ayoniSomanasikarad atmasamaropah / tasmad atmasamaropad
drstiparyutthanam / tasmad drstiparyuttha[nat] klesah pravartante / yah punar, devaputra, :
paramarthato 'tyant3jatanutpannabhavan sarvadharman prajanati, sa paramarthato 'viparyastah / yas
ca paramdrthato 'viparyastah so 'vikalpah / ya$ cavikalpah sa yonisah prayuktah / yas ca yonisah
prayuktas tasyatmasamaropo na bhavati / yasyatmasamaropo na bhavati tasya drstiparyutthanam
[na] bhavati / yavat paramarthato nirvanadrstisarvadrstiparyutthanam api na bhavati / tasyaivam
anutpadaviharinah kle$a atyantam vinita drastavyah / ayam ucyate klesavinayah / yada, devaputra,
klesan nirabhasena jiianena paramarthato ‘tyantasiinyan atyantabhavan atyantanimittan36 prajanati
tada, devaputra, klesah parijfiata bhavanti / tatra yathapi nima, devaputra, ya asivisasya gotram
prajanati/ {216} sa tasyasivisasya visam $amayati / evam eva, devaputra, yah kle§anam gotram
prajanati tasya klesah prasamyanti / devaputra aha / kataman, maiijusrih, klesanam gotram / aha /
yavad esa paramarthato 'tyanti[jata fnutpannabhavesu sarvadharmesu kalpana idam klesanam
gotram" iti vistarah / bhavadiviparyasena ca sakalaviparyasasya vyaptatvat / tatprahane
sakalaviparyasaprahapat / jiieyavaranam api anena samyak prahiyate, viparyasalaksapatvad
avaranasya /jfieyavarane ca prahine pratibandhabhavad ravikiranavad apagatameghadyavarane
nabhasi sarvatravyahato yogipratyakso jiianalokah pravartate / tatha hi vastusvabhavaprakasariipam
vijfianam / tac ca samnihitam api vastu pratibandhasadbhavan na prakasayati / pratibandhabhave tu
saty, acintyasaktivi§esalabhat kimiti sakalam eva vastu yathavan na prakasayet / atah
samvrtiparamarthariipena sakalasya vastuno yathavat parijiianat sarvajfiatvam avapyate / ato'yam

35 ? Tucci note 1, p. 524 "Ms. virruddhas tu syat."

36 Following Tucci 215 note 6. (Ms: atyantanitydn, CIHTS: atyantanirnimittin, T: $in tu mtshan med pa).
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evavaranaprahane sarvajiiatvadhigame ca paramo margah / yas tu sravakadinam margas tena
viparyasaprahanan na samyag avaranadvayam prahiyate // tatha coktam arvalafkavatare / "anye tu
karanadhinan sarvadharman drstva 'nirvane37 'pi nirvanam itibuddhayo bhavanti /
dharmanairatmyadarsanat nasti, mahiamate, moksa esim / mahamate, srivakayanikabhisamaya-
gotrasyaniryane niryanabuddhih / atra, mahamate, kudrstivyavartanartham yogah karaniyah" iti/
ata eva canyena [margena] moksabhavad, ekam eva yanam uktam bhagavata / {217} kevalam
avataranabhisamdhina sravakadimargo desitah / tatha hi skandhamatram evaitat / na tv atmastiti
bhavayan stavakah pudgalanairatmyam avatarati / vijiiaptimatram traidhatukam iti bhavayan
vijianavadibahyarthanairatmyam avatarati / anena tv asyadvayajiianasya nairatmyapravesat
paramatattvapravisto bhavati / na tu vijiaptimatratapravesa eva tattvapravesah / yathoktam prak /
uktam caryalokottaraparivarte "punar aparam, bho jinaputra, cittamatram traidhatukam avatarati tac
ca cittam anantamadbyatayavatama " iti / antayor utpadabhangalaksanayoh sthitilaksanasya ca
madhyasyabhavad anantamadhyam cittam / tasmad3$ advayajiianapravesa eva tattvapravesah / sa
ceyam yoginam avastha kuto visodhiteti / aha / pranidhanair visodhiti iti / mahakarunaya yat
sarvasattvarthakaranaya bodhisattvena pranihitam, tatah pranidhanabalad
uttarottaradanadikusalabhyasat sa tatha visuddha jata yena sarvadharmanihsvabhavatajfiane 'pi
sakalasattvapeksa na vyavartate yavat samsara [eva|nanuliptah samsaradogsair avatisthanta iti /
katham punar anabhoga $antety atra karanam aha / jianam niratmakam srestham nirabhasena
pasyati/iti / {218} yasmad yad advayalaksanam [jiianam] advayavadinam Srestham
paramarthenabhimatam tad api niratmakam nihsvabhavam advayanirabhasena jiidnaena pasyati yogi
/ ato 'parasya drastavyasyabhavad anabhoga / sarvavikalpabhavat santeti /

19. Absolute and conventional: paramartha and samvrti.

atredé'm'm ko' sau yogi vidyate yah pas’yatiti cet/na parame’itthatah kas’cid étmédih svatantro 'sti
Ioke tatha tatha Vyavabnyate devadatto yajiiadattam j Jnanena pasyatiti na tu kascid atmadir asti /
tatha'trapi jianam evadvayajfiananirabhasam utpadyamanam tatha vyapadisyate nirabhisena
Jfianena pasyatiti / na hi sarvadharmanam paramarthato nihsvabhavatve 'pi samvrtya yogijfianam
anyad va prthagjfianam nestam / tatha coktam aryasatyadvayanjrdese / "paramarthato 'tyantabhavas
ca samvrtya ca margam bhavayati" iti / anyatha
Sravakapratyekabuddhabodhisattvadiprthagjanavyavastha katham bhavet / kimtu yasya samvrtyapi
karapam nasti sa samvrtyapi notpadyate / yatha $asavisanadi / yasya tu karanam3? vidyate sa
paramarthato 'liko 'pi samutpadyata eva / yatha mayapratibimbadi / na ca mayadeh samvrtya
pratityasamutpade paramarthato vastutvaprasangah / {219} tasya vicaraksamatvat / atah sarvam eva
mayopaman jagat / tatra yatha kle$akarmamayavasat sattvanam janmamdya pravartate, tatha

37 Following CIHTS. Tucci, nirvane . T: gZan dag ni chos thams cad ryen la rag las par mthon nas mya
nan las 'das pai blor gyur te /

38 Following CIHTS. Tucci: tasmanm; Tib. de Ita bas.
39 karanam not in Skt. Added from T: rgyu
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yoginam api punyajiianasambharamayavasat yogijfianamaya pravartata eva / tatha coktam
Arvaprajiiaparamitavam / "kascit Sravakanirmitah / kaécitpratyekabuddhanirmitah / kascid
bodhisattvanirmitah / kascit tathagatanirmitah / kascit klesanirmitah / kascit karmanirmitah / anena,
subhiite, paryayena sarvadharmanirmitopannah” iti / ayam tu viseso yoginam prthagjanebhyah / te
hi mayakiravat tam mayam yathavat parijiianat satyato nabhinivisante / tena te yogina ucyante / ye
tim bilaprthagjanavat kautithalam satyatvenabhinivistas te viparitabhinivesad bala ucyanta iti
sarvam aviruddham / tatha coktam aryadharmasamgitau / mayakaro yatha kascin nirmitam moksam
udyatah / na casya nirmite sango jiiatapiirvo yato 'sya sah // tribhavam nirmitaprakhyam jfiatva
sambodhiparagah / samnahyate jagaddhetor jiidtapiirvam jagat tatha // iti /

20. Progress in meditation, yuganaddhamarga.

evam anena kramena tattvam bhavayet / tatra ca layauddhatyadin vyutthitan piirvavat prasamayet /
yada tu sarvadharmanihsvabhavatalambane ca layauddhatyadirahitam anabhisamskirena pravrttam
Jfianam bhavati, tada samathavipasyanayuganaddhavahi margo nispanno bhavati / {220} tada yavat
Saknoti tavad adhimuktibalenidhimukticaryabhiimau sthito bhavayet / tato yatheccham paryankam
abhujya vyutthaya punar evam cintayet / yadi namani dharmah paramarthata eva nihsvabhava apy
ete samvrtya sthitd eva / tatha coktam dryaratnameghe / katham bodhisattvo nairatmyakusalo
bhavati / iha, kulaputra, bodhisattvah samyakprajiiaya rilpam pratyaveksate vedanam samjfiam
samskaran vijianam pratyaveksate / sa riipam pratyaveksamano riipasyotpadam nopalabhate /
nirodham nopalabhate / samudayam nopalabhate / evam vedanayah, samjfidyah, samskarapam,
vijidnasyotpadam nopalabhate / nirodham nopalabhate / samudayam nopalabhate / ayam ca
paramarthato 'nutpadavibarinya prajiiaya na punar vyavaharikena svabhavena" iti vistarah / ete ca
balabuddhaya evam nihsvabhavesu bhavesu viparitabhinivesat samsare paribhramanto vividhani
duhkhani pratyanubhavanti /mahikarunam evamukhikrtya evam anuvicintayet / tathaham karisyami
yatha sarvajiiatvam prapya etesam dharmatam, avabodhayeyam iti / {221} tatah
sarvabuddhabodhisattvebhyah piijastotropaharam krtva, arvabbadracaryapranidhanam abhinirharet
/ tatah $linyatakarunagarbha eva sakaladanadipunya(jfianaJsambharoparjane pravartate / tatha
coktam aryvadharmasamgitau / yathabhiitadarsino bodhisattvasya sattvesu mahakaruna pravartate
[evam casya bhavati] idam maya samadhimukham sarvadharmayathabhiitadarsanam ca
sarvasattvanam nispadayitavyam / sa taya mahakarunaya samcodyamano 'dhisilam adhicittam
adhiprajfiam ca Siksatrayam paripiiryanuttaram samyaksambodhim abhisambudhyata iti / ayam eva
prajiiopayayuganaddhavahi bodhisattvanam margo yat paramarthadarsane 'pi samvrtim
nocchedayanti / samvrtim canucchedayanto mahakarunapiirvangama aviparyasta eva
sattvarthakriyasu pravartante / 40tatra yadi nama lokottaraprajfiavasthayam up3yasevana na
sambhavati / upayasevanikile tu bodhisattvasya mayakaravad aviparyastatval lokottarajfianat
prayogaprsthabhavani yathavad vastuparamarthatattvabhinivesani prajiia sambhavaty eveti /
bhavaty eva prajiiopdyayuganaddhavahi margah / arydksavamatinirdese ca dhyanaksayataya
prajfiopayayuganaddhavahi margo 'nugantavyah / uktam aryaratnameghe "katham bodhisattvo
mahayanakusalo bhavati / iha bodhisattvah sarvasu Siksasu Siksate Siksamargam ca nopalabhate /

40 In T. and CIHTS this passage is placed at the end of section 21 after anugantavya.
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yac ca Siksate tad api nopalabhate / {222} yas ca $iksyate tam api nopalabhate / na ca taddhetukam
tannidanam tatpratyayam ucchedadrstau patati"” iti /

21. Pratipatti.

Fryadharmasamgitau coktam / katama bodhisattvanam pratipattih / yat kimcit bodhisattvanam
kayakarma, yat kimcid vakkarma, yat kimcin manahkarma [tat] sarvasattvapeksakam pravartate
mahakarunapiirvarigamatvat, mahakarunadhipatyam sarvasattvahitasukhadhyasayasamutthitam" iti /
ayam evam hitasayah samyjfiibhavati / s3 maya pratipattih pratipattavya sarvasattvanam hitavaha
sukhavaha / tasya skandhesu mayavat pratyaveksana pratipattir na ca skandhaparityagam sprhatiti /
dhatusv asivisavat pratyaveksana pratipattir na ca dhatuparityagam sprhatiti / dyatanesu
Siinyagramavat pratyaveksana pratipattir na ciyatanaparityagam sprhatiti / ripasya phenapindavat
pratyaveksana pratipattir na ca tathagatariipakayavithapana[m] jahati / vedanaya budbudavat
pratyaveksana pratipattir na ca tathagatadhyanasamadhisamapattisukhanispadana prayogam
narabhate / samjiidyam maricivat pratyaveksana pratipattir na ca tathagatajiananispadanasamjiidyam
apratipattih / samskaranam kadalivat pratyaveksana pratipattir na ca buddhadharmasamskarapnam
apratipattih / {223} vijiianasya mayavat pratyaveksana pratipattir na ca
Jjiianaplirvamgamakayavanmanaska[rmanispadana 'pratipattir iti vistarah / evam aparyantesu
siitrantesu prajfiopayariipa pratipattir anugantavya /

22. The stages: adhimukticarya.

evam anena kramena bodhisattvasya prajiiam updyam ca satatam satkrtya dirghakalabhyasena
bhavayato dvadasavasthavisesa bhavanti / ta evavastha uttarottaragunapratistharthena bhiimayo
vyavasthipyante / adhimukticaryabhiimer yavad buddhabhiimir iti / tatra yavat
pudgaladharmanairatmyatattvam na saksatkaroti / kevalam drdhataradhimuktih /41 maradibhir apy
abhedyo yadadhimuktibalena tattvam bhavayati / tada drdhadhimuktito 'dhimukticaryabhiimir
vyavasthapyate / asyam api bhitmau vartamano bodhisattvah prthagjano 'pi sarvabalavipattih
samatikranto 'samkhyeyasamadhidharanivimoksabhijfiadigunavita aryaratpameghe pathyate /
asya eva ca mrdumadhyadhimatradhimatrataravasthacatustayena catvari nirvedhabhagiyani
vyavasthapyante / tatha hi yada [sarvadharmanairatmyam bhavayata}42 iyatspasto jianaloko
[bhavati tada usmagatanamakam nirvedhabhagiyam bhavati / sa catra mahayana
dlokalabdhasamadhir ucyate / {224} yada tu sa eva jiianaloko #3 madhyamaspasto bhavati, tada
miirddhanamakanirvedhabhagiyam bhavati vrddhalokas ca samadhir ucyate / yada tu spastataro
bahyarthanabhisajiianaloko jiyate, tada vijiiaptimatravasthanat ksantinamakam nirvedhabhagiyam
bhavati / ekadesapravistas ca samadhir ucyate grahyakaranupalambhapravesat / yada tu

41 [/] CIHTS.
42 CIHTS: bahyartham vibhdvayatd. T: phyi rol gyi don mam par jig pa, "examining the external object".

43Tucci's restoration from T.
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grahyagrihakakararahitam advayam jianam vibhavayet, tadagradharmakhyam nirvedhabhagiyam
bhavati anantaryas ca sa samadhir ucyate / tadanantazam e[va] tattvapravesat / atra tavad
adhimukticaryabhiimih /

23. The ten bhiimis and the Buddhabhiimi.

itards tu bhiimayah samksepata ekadasangaparipiirito vyavasthapyante / tatra prathama bhiimih
prathamam pudgaladharmanairatmyatattvadhigamangaparipiirito vyavasthapyate / tatha hi
yadigradharmanantaram prathamataram lokottaram sarvaprapaificarahitam
sarvadharmanihsvabhavatasaksatkari sphutataram jfianam utpadyate, tada bodhisattvah
samyaktvanyamavakrantito, darsanamargotpadat, prathamam bhiimim pravisto bhavati /

ata evasyam bhiimau prathamato 'nadhigatatattvadhigamad bodhisattvah pramudito bhavati / tata esi
bhiimih pramuditety ucyate / atra ca dvadasottaram darsanaheyam klesasatam prahiyate / Sesas tu
bhiimayo bhavanamargasvabhavah / {225) tasu bhavanaheyas traidhatukah sodasa klesah
prahiyante / asyam ca bhitmau bodhisattva[sya] [dharmadhatusamudigamata] prabodhat svirtha iva
pararthe pravartanat, dinaparamita 'tiriktatara bhavati / sa ca bodhisattvah samadhigatatattvo 'pi va
yavan na saknoti siikksmapattiskhalitesu samprajanyavihari bhavitum, tavat prathama bhiimih / yada
tu Saknoti tadisyangasya paripirito dvitlyd bhiimir vyavasthapyate / ata evasyam bhiimau
siiksmapattiskhalitasamudacarat, $ilaparamita 'tiriktatara bhavati sarvadauhsilyamalapagamad iyam
bhiimir vimalety ucyate / sa siiksmapattiskhalitesu samprajanyavihari bhavati / yavan na saknoti
sakalalaukikam samadhim samapattum yathasrutam cartham adhartum tavad dvitiyaiva bhiimih /
yada3 saknoti, tada tasyarigasya paripiiritas trtfyabhiimir vyavasthapyate / asyam ca bhiimau
bodhisattvasya srutadharanya sarvalaukikasamadhyabhinirharartham sarvaduhkhasahanat,
ksantiparamita ‘tiriktatara bhavati / tesam samadhinam labhad iyam bhiimir apramanam lokottaram
JfAanavabhasam Karotiti prabhakarity ucyate / sa pratilabdhalaukikasakalasamadhir api yavan na
Saknoti yathapratilabdhair bodhipaksair dharmair bahulam vihartum sarvasamapattinam ca cittam
upeksitum tivat trtiya bhiimih /{226 } yada tu saknoti tad3 tasyangasya paripiiritas caturthi bhitmir
vyavasthapyate / asyam bhiimau bodhisattvasyabhikspam kayavarnimanojalpasamatikramanaya
bodhipaksair dharmair viharanat, viryaparamita 'tiriktatara bhavati / iyam ca

sakalaklesendhana[diha Jsamarthasya bodhipaksadharmarcisa udgatatvad arcismatity ucyate / so
'bhiksnam bodhipaksadharmavihari bhavati / yavan na saknoti satyani bhavayan
samsarid[naJbhimukham nirvinabhimukham ca ceto vyavartayitum upadyasamgrhitan bodhipaksan
dharman bhavayitum tavat caturthi bhiimih / yada tu saknoti tadasyangasya paripilritah paficami
bhiimir vyavasthapyate / ata evasyam iyam upayasamgrhitabodhipaksabhavana susthu duhkena
Jiyate abhyasyata iti sudurjayety ucyate / asyam caryasatyakarabhavanabahulikarat, dhyanaparamita
'tiriktatara bhavati / upayasamgrhitabodhipaksabahulavihari ca bhavati / yavan na Saknoti
samsarapravrttipratyaveksanan nirvitsahaya cittasantatya 'nimittaviharam samapattum tavat paficami
bhiimih / yada saknoti tadasyangasya paripiiritah sasthi bhiimir vyavasthapyate / asyam ca
bodhisattvasya pratityasamutpadabhavanaviharat prajfidparamita ‘tiriktatara bhavati / ata eva
prajiidparamitdya atiriktataratvat, sarvabuddhadharmegsv abhimukho ‘syam bhiimau vartata iti krtva,
abhimukhity ucyate / so 'nimittaviharalabhi bhavati / yivan na $aknoti nischidram animittaviharam
samapattum tavat sasthi bhiimih / {227} yad3 saknoti tadasyanigasya paripilritah saptami bhiimir
vyavasthapyate / asyam api bhiimau bodhisattvah sarvanimittam nirnimittena pratividhyati
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nimittakrtavyavaharam ca na virodhyati / ato 'syam upayaparamita 'tiriktatara bhavati / iyam ca
bhiimir anabhogamargopasiesat susthu diramgamat, diiramgama / [sa] nischidranimittavihari
bhavati / yavan na $aknoty anabhogavahinam animittaviharam samapattum tavat saptami bhiimih /
Yyada $aknoti tadasyangasya paripilrito ‘stami bhiimir vyavasthapyate / asyam ca [bhiimau]
anabhogena kusalapaksayogat pranidhanaparamita 'tiriktatara bhavati /
animittanabhogaprakampyatvad iyam acalety ucyate / so ‘nabhoganimittavihari ca bhavati / yavan na
Saknoti pary3yaniruktyadiprabhedaih sarvakarasarvadharmadesanayam vasibhavitum tavad astami
bhiimih / yada saknoti tadasyangasya paripiirito navami bhiimir vyavasthapyate / asyam ca
[bhiimau] bodhisattvasya pratisamvidvi$esalabhat prajiiabalavisesayogad balaparamita 'tiriktatara
bhavati / sarvakaradharmadesanakausalato 'navadyamativisesalabhat sadhumati bhiimir ucyate /
asyam ca pratisamviccatustayalabhi bhavati / yavan na Saknoti buddhaksetraparsannirmanadi
darsayitum paripiirnadharmasambhogam sattvaparipakam ca kartum tavan navami bhiimih / {228}
yada tu saknoti tadasyangasya paripiirito dasami bhiimir vyavasthapyate / asyam ca nirmanadind
sattvaparipacanaya jfianavisesayogad bodhisattvasya jianaparamita 'tiriktatara bhavati / iyam ca
dharmadesanameghair anantesu lokadhatusu dharmapravarsanidd dharmameghety ucyate / aparair
api skandhaparisuddhyadivyavasthapanair bhiiminam vyavasthapanam asti granthavistarabhayan
na likhitam / sa pratilabdhanirmanadivasito 'pi yavan na saknoti sarvasmin jiieye sarvakaram
asaktam apratihatam jfianam utpadayitum tavad dasami bhiimih / yad3 saknoti tadasyangasya
paripiirito buddhabhiimir vyavasthapyate / etac ca bhiimivyasthapanam aryasamdhinirmocane
nirdistam / asyas$ ca buddhabhiimeh sarvakarasakalasampatprakarsaparyantagamanan naparam
utkrstam sthanintaram asti" iti / asyas ca buddhabhiimer gunapaksaprabhedo buddhair api na
Sakyate sarvakaram vaktum / tasya aprameyatvat katham punar asmatsadrséaih / yathoktam
aryagandavyithe [gunaikadesaparyantam nadhigacchet svayambhuvah / niJriksyamano 'pi
buddhadharma hy acintiyah // iti / {229} etivat tu samksepena vaktum $akyate 44 [yathJalabdho
bhadantakamalasilavisruto bodhisattvabhavanakramah samaptah /

ye dharma hetuprabhava hetum tesam tathagato hy avadat /
tesam ca yo nirodha evamvadi mahasramanah //

44 * [From here T. differs: bdag dan gZan gyi don phun sum tshogs pa rab kyi mthar phyin pa fies pa ma
lus pa bsal ba'i mthar thug pa briies nas sans rgyas bcom Idan ‘das rnams chos kyi sku la bzugs te / losis spyod
rdsogs pa dan sprul pa'i tshul gyis mdsad cii 'khor ba ji srid par bZugs so / de Ita bas na rtog pa dan Idan pa rnams
kyis yon tan thams cad kyi 'byun gnas bcom Idan 'das rnams la dad pa bskyed Ia de dag gi yon tan yoiis su bsrgub
pa'i phyir rnam pa thams cad kyi rab tu 'bad par bya'o / /sku gsum la sogs pa'i ranm par dbye ba ni yi ge maiis
kyis dogs te ma bris so / mdo sde dag gi tshul gyis (Tucci: gyi) lugs mthun pa / rgyal ba'i sras kyi lam 'di legs
bsad pas // bdag gis bsod nams mi chun gan thob des / 'gro ba $es Zan blo mchog myur thob Sog // sa'i mna'i bdag
dpal 1ha bstan pas bka'i stsal nas -—- ka ma la $i las bsgom pa'i rim pamdor bsdus pa 'di bgyisso/ /bsgom rim
danpordsogsso// //rgyagargyzmkhanpoprajna va rma daii / Zu chen gyi lo ts2 ba bande ye $es sde Ia sogs
pas bsgyur cin gtan Ia phab pa // SKT reconstruction in CIHTS: svapararthasampattiprakarsaparyantagatah
asesadosdpagamanisthim prapya bhagavin buddho dharmakiye sthitv3 sambhoganirmanakiyabhyam
anabhogenariipena asesajagadartham kurvan yavat samsaram viharati / tasmit preksivadbhih sarvagunakaresu
bhagavatsu §raddhi utpadaniys, tadglmapan'sidban-irtham sarvaprakarena prayatitavyam / trikayadivibhigastu
granthadistarabhayanna likhyate / nayasyanusirena sitrasya citha saduktya'sya margasya jinaputrakanam /
mayéanalpapunyam yadaptam ca tena parametu buddhim jaganmandamasu // bhiipatisridevardjavacanena kamalasilena
bhavanakramasya ayam samksepah krtah // bhavanakramah prathamah samaptah /
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The Process of Meditation IT 1

{D42al} ka ma la $i las mdsad pa’i sgom rim bar pa bZugs so2
1gya gar skad du / bha va na3 kra ma/

bod skad du / bsgom#4 pa’i im pa/

‘jam dpal gZon nur gyur pa la phyag ‘tshal lo //

The Process of Meditation, a work by Kamalasila, is contained herein.
In Sanskrit: Bhavanakrama

In Tibetan: bsGom pa’i rim pa

Homage to Mafijusri!

theg pa chen po’i’> mdo sde’i gyis6 rjes su ‘jug pa rnams Kyi7 bsgom$ pa’i rim pa mdor
bsad do //

‘di la thams cad mkhyen pa fiid $in tu myur du thob par ‘dod pa rtog? pa dan Idan pas de
thob par byed pa’i rgyu mams dan rkyen rmams la mnion par brtson par bya’o / ‘di Itar thams cad
mkhyen pa fiid ‘di ni rgyu med pa las ‘byun bar mi run ste / thams cad kyan dus thams cad du
thams cad mkhyen pa fiid du ‘byun bar thal bar ‘gyur ba’i phyir ro // bltos!0 pa med par ‘byun na
ni gan du yan thogs par mi run ste / gan gis na thams cad kyar thams cad mkhyen pa fiid du mi
‘gyur ro // de Ita bas na la lar brgya lam na ‘ga’ Zig ‘byun du zad pas dnos po thams cad ni rgyu la
bltos!! pa kho na yin no // thams cad mkhyen pa fiid du yan la lar brgya lam na ‘ga’ Zig ‘gyur te /
dus thams cad du yan ma yin / gnas thams cad du ma yin / thams cad kyan ma yin pas de’i phyir de
ni rgyu dan rkyen la bltos!2 par nies so //

1 Tibetan text for this translation is principally based on Goshima and D. Departures from Goshima are
noted. I have included all his footnotes regarding variations in the manuscripts. I have mainly followed Goshima in
the division of paragraphs.

2 Omitted in CD; P par for bar pa.
3CD na.

4 NP sgom.
5 CD po.

6 CD gyi.

7 CD kyis.
8 NP sgom.
9 CD rtogs.
10 CD Itos.
11 CD Itos.
12 CD Itos.
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The process of meditation for those who apply themselves in accordance with the
Mahayana siitras will now be explained in brief.

A thoughtful person who wishes to rapidly obtain the state of omniscience should strive for
the causes and conditions that bring it about. Such omniscience cannot emerge without a cause;
since (if it could) it would then absurdly follow that all beings would be omniscient at all times. If it
were to emerge independently, there could be no obstructions to it anywhere -- obstructions on
account of which not everyone becomes omniscient.13 Because events occur only to certain people
at certain times and places, all (events) are indeed dependent on causes. So too omniscience - it
arises for certain people, at certain times and places; but because it does not occur to everybody at
all times and places, it is certain that it depends on causes and conditions.

rgyu dan rkyen de dag gi nan nas kyan ma nor citi ma tshani ba med pa mams bsten!4 par
bya’o // rgyu nor ba la nan tan byas na ni yun Sin tu rin mol5 Zig gis kyan ‘dod pa’i ‘bras bu ‘thob
pa med do// dper na rwa las ‘o ma bZo ba bZin no // rgyu mtha’ dag ma spyad!6 pa las kyan ‘bras
bu ‘byun ba med de / sa bon la sogs pa gari yan run ba Zig med na myu gu la sogs pa ‘bras bu mi
‘byun ba’i phyir ro // de Ita bas na ‘bras bu ‘dod pas rgyu dan rkyen ma nor ba dan mtha’ dag la
bsten par bya’o //

Moreover, from among those causes and conditions one should adhere to those which are
non-erroneous and complete. If one applied oneself to an erroneous cause, even for a very long
time, one would not obtain the effect sought for. For example, it would be like milking the horn of
a cow for milk. The effect also will not arise from not putting into practice all its causes, since an
effect such as a sprout will not occur if any one (of its causes), such as the seed, is missing.
Therefore someone who seeks a result should adhere to its causes and conditions -- non-erroneous
and complete.

‘bras bu thams cad mkhyen pa fiid kyil7 rgyu dan rkyen de dag gan Ze na / smras pa / bdag
Ita bu dmus lon dan ‘dra bas de dag bstan!8 par mi nus mod kyi / ‘on kyan bcom Idan ‘das fiid kyis
mnon par rdsogs par sanis rgyas nas gdul bya mams la ji skad bsad pa de bZin du bdag gis bcom
Idan ‘das kyis bka’19 fiid bsad do //

13 Here I have understood the expression gan gis na as ‘(that) on account of which,” (Sanskrit yena), taking
this relative clause to refer back to the obstructions to omniscience.

14 P sten.

15 CD po.

16 NP dpyad.
17 P gyi.

18 DN bsten.
19 D bdag.
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bcom Idan ‘das kyis der bka’ stsal pa / “gsan: ba pa’i bdag po thams cad mkhyen pa’i ye Ses
de ni siiin rje’i rtsa ba las byun ba yin / byan chub kyi sems kyi rgyu las byun ba yin /{D42b1}
thabs kyis mthar phyin pa yin no” Zes ‘byun tio //

de Ita bas na thams cad mkhyen pa fiid thob par ‘dod pas siiini rje dan / byan chub kyi sems
dan / thabs dan gsum po ‘di dag la bslab par bya’o // siiin rjes bskyod20 na byan chub sems dpa’
mams sems can thams cad mnon par gdon pa’i phyir ries par dam ‘cha’ bar ‘gyur ro // de nas bdag
fiid la Ita ba bsal nas $in tu bya dka’ Zin rgyun mi ‘chad Ia yun rin por bsgrubs2! pa’i bsod nams
dan ye Ses kyi tshogs la gus par ‘jug go // de Zugs nas nespar bsod nams dan ye Ses kyi tshogs
yortis su rdsogs par bsgrub22 bo // tshogs rnams yoris su rdsogs na thams cad mkhyen pa fiid lag
mthil du?3 thob pa dan ‘dra bar ‘gyur ro /

Now, if it is asked what are the causes and conditions of which omniscience is the effect, I
say that one like me, who is as if blind by birth, cannot explain them. What I can do, however, is
convey them in accordance with the very words of the Illustrious One, just as he conveyed them to
his disciples after he became enlightened.

The Ilustrious One said to them, “O Master of Secrets, the wisdom of omniscience has
arisen from the root which is compassion. It has arisen from the cause which is the thought of
Awakening. It has reached its completion through method.”

Thus one seeking to attain omniscience should train in the triad of compassion, the thought
of Awakening and method. When moved by compassion, bodhisattvas will definitely make vows
for the sake of rescuing all sentient beings. Then, having removed self-centredness, they will
devotedly apply themselves to the accumulations of merit and knowledge, which are extremely
hard work and which are perfected uninteruptedly over a long period of time. Once they have
embarked upon it, there can be no doubt that they will thoroughly perfect the accumulations of
merit and knowledge. When the accumulatons are complete, it will be as if omniscience is
contained in the palm of one’s hand.

de bas na thams cad mkhyen pa fiid kyi rtsa ba ni sfiiti rje kho na yin pas de ni thog ma kho
nar goms pas bya’o //

chos van dag par sdud pa las Kyar bka’ stsal te / “bcom Idan ‘das, byan chub sems dpas24
chos rab tu man po la bslab par mi bgyi’o // bcom Idan ‘das byan chub sems dpas25 chos gcig rab

20 C bskyed.

21 NP bsgrub.
22 CD sgrub.

23CD Iagtu.

24 NP dpa’

25 N omits dpas. P dpa’.
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tu bzun26 Zin rab tu rtogs par bgyis na27 sans rgyas kyi chos thams cad de’i lag mthil du mchis pa
Iags so // chos gcig po gan Ze na / ‘di Ita ste / siiifi rje chen po’o0” Zes byun o //

silin: rje chen po yoiis su zin pas na, sans rgyas bcom ldan ‘das rnams ran gi don phun sum
tshogs pa mtha’ dag brfies28 kyan sems can gyi khams mthar thug pa’i bar du bZugs par mdsad do
// fian thos bzin du mya fian las ‘das pa’i gron khyer $in tu Zi bar yan ‘jug par mi mdsad de / sems
can la gzigs nas mya nan las ‘das pa’i gron khyer Zi ba de Icags kyi khan pa ‘bar ba bZin du thag
rin du spon2? bas bcom Idan ‘das rnams kyi30 mi gnas pa’i mya tian las ‘das pa’i rgyu ni siiin rje
chen po3! de fid yin no //

Therefore, because this very compassion is the root of omniscience, it should be practiced
right from the start. '

As was said in the Dharmasamgiti, “Illustrious One! A bodhisattva should not train in too
many teachings. llustrious One, when a bodhisattva has thoroughly embraced one teaching,
thoroughly understood it, then all the qualities of the Buddha are there in the palm of his hand. And
if it is asked what is this one teaching, it is nothing other than great compassion.”

Because they are fully possessed by great compassion the Illustrious Buddhas remain in the
world until reaching its end - in spite of the fact that they have already acquired all of their own
perfections. They will not enter the serene citadel of nirvana, as §ravakas do. Having contemplated
sentient beings, they distance themselves from the serene citadel of nirvina as though it were a
blazing house of iron. Thus the cause of the Buddhas’ nonabiding nirvana is precisely that great
compassion.

de Ia sfiiri rje bsgom pa’i rim pa de dan po ‘jug pa nas brtsams te brjod par bya’o // thog
mar re Zig btar sioms bsgoms32 pas sems can thams cad Ia rjes su chags pa dar / khon khro ba
bsal te / sfioms pa’i sems iiid bsgrub par bya’o // {D43al } sems can thams cad bde ba ni ‘dod
sdug bsnal ba ni mi ‘dod la/ thog ma med pa can gyi ‘khor ba na33 sems can gan lan brgyar bdag
gi gfien du ma gyur pa de gan yan med do sfiam du yons su bsam Ziri / °di la bye brag ci Zig yod na
Ia Ia Ia ni rjes su chags la la la ni khon khro bar gyur pas34 de Ita bas na bdag gis sems can thams
cad la sems sfioms pa fiid du bya’o sfiam du de ltar yid la bya Zin bar ma phyogs nas brtsams te

26 CD gzun.

27 NP nas.

28 P briied.

29 NP son.

30 NP kyis.

31 NP po’i.

32 NP bsgom.
33 C ni. NP nas.

34 P omits pas. N pa.
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mdsa’ bses dan dgra la sems sfioms pa fiid du bsgom mo //

Here then, starting from the very outset, the stage of cultivating compassion should be
explained. Initially, at the beginning, one cultivates equanimity -- thereby clearing away anger and
attachment towards any sentient being. Thus even-mindedness should be produced. Thinking, “All
sentient beings desire happiness and do not desire suffering. In beginningless samsara there is no
sentient being who has not been a relative of mine at least a hundred times ...” -- what distinction
could there be among them that one could be attached to some and angry at others? Therefore,
taking it to heart that one should act with even-mindedness towards all sentient beings,
commencing from a position of neutrality, one cultivates even-mindedness towards friends and
enemies alike.

de nas sems can thams cad la sems sfioms pa fiid du bsgrubs nas byams pa bsgom mo //
byams pa’i chus35 sems Kyi36 rgyud brlan te gser yod pa’i sa gZi bZin du byas la sfin rje’i sa bon
btab na bde blag tu Sin tu yons su rgyas par ‘gyur ro //

de nas sems kyi rgyud byams pas bsgos nas sfiin rje bsgom par bya’o // sfiit rje de ni sems
can sdug bsnal ba thams cad37 sdug bsnal de dan bral bar ‘dod pa’i mam pa yin no //

khams gsum pa’i38 sems can thams cad ni sdug bsnal fiid rnam pa gsum gyis ci rigs par
Sin tu sdug bsnal ba dag yin pas de’i phyir sems can thams cad la de bsgom par bya ste /

‘di Itar “re Zig sems can dmyal ba pa’i sems can gan dag yin pa de dag ni rgyun mi ‘chad
cifi yun rin la tsha ba la sogs pa’i sdug bsnal sna tshogs kyi chu bor byin ba kho na yin no” Zes
bcom Idan ‘das kyis bka’ stsal to // de bZin du “yi dags rnams Kyan phal cher sin tu mi bzad pa’i
bkres pa dan skom pa’i sdug bsnal gyi mes bskams pa’i lus $in tu sdug bsrial mani po myon 1.0”
Zes bka’ stsal to // dud ‘gro rnams Kyan gcig la gcig za ba dan / khro ba dar / gsod pa dan / rnam
par ‘tshe ba la sogs pa’i sdug bsrial rnam pa man po myori ba kho nar snar fio // [8] mi rnams Kyari
‘dod pa yons su tshol bas phoris pas39 gcig la gcig ‘khu ba dan / gnod pa byed pa40 dan / sdug pa
dan bral ba dan / mi sdug pa dan phrad pa dan / dbul phons las gyur pa la sogs pa’i sdug bsnal
dpag tu med pa fiams su myon bar snan tio // {D43b1} gan dag ‘dod chags la sogs pa’i fion mons
pa’i4! kun nas dkris pa dag dani / gan dag Ita ba fian pa rnam pa sna tshogs gzin gzin bar gyur pa
de dag42 thams cad kyan sdug bsnial gyi rgyu yin pas gad ka na ‘dug pa bZin du $in tu sdug bsnal
ba kho na yin no // lha rnams Kyan thams cad ‘gyur ba’i sdug bsnal fiid Kyis sdug bsrial ba dag ste

35 NP omits chus.

36 NP kyis.

37 NP rnams la.

38 P omits pa’i.

39 CD nas.

40 byed pa omitted in NP.
41 CD pas.

42 CD omit dag.
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/ ‘dod pa na spyod pa’i lha gan dag43 yin pa de dag ni rtag tu ‘chi ‘pho ba dan Itun ba la sogs pa’i
‘jigs pa’i mya nan gyis sems la gnod na ji Itar bde / ‘du byed kyi sdug bsnal fiid ni las dan fion
mors pa’i mtshan fiid kyi rgyu’i gZan gyi dban gi fio bo fiid dani / skad cig re re la jig pa’i fian can
gyi mtshan fiid de / ‘gro ba thams cad la khyab pa yin no //

Next, having established even-mindedness, one cultivates kindness. Saturating the mental
continuurn with the waters of kindness so that it becomes like a soil of gold, when the seed of
compassion is sewn there it readily flourishes.

Then, having permeated the mental continuum with kindness, one should cultivate
compassion. And that compassion consists in the wish that all suffering sentient beings might be
free from that suffering.

Every sentient beings in the three worlds is thoroughly miserable due to the three kinds of
suffering, each according to its respective circumstances; hence compassion should be cultivated
towards all sentient beings.

On this point the Illustrious One said, “First of all, as for those beings who are the
denizens of the hells, they are truly submerged in a torrent of myriad sufferings, such as
uninterupted protracted heat.” Similarly he said, “The hungry ghosts also undergo incredible
suffering, their bodies nearly entirely withered away by agonizing fires of intolerably intense
hunger and thirst.” “As for the animals, they do seem to experience many kinds of suffering, such
as mutual malice, mutilation, slaughter and consumption.” People as well are seen experiencing
endless sufferings, such as mutual insult and injury, seperation from the agreeable, union with the
disagreeable and everything that is born from poverty -- (all) on account of neediness and the
pursuit of desires. All those minds which are ensnared by the various snares of the afflictions of
passion and so forth, which have become a tangle of all kinds of mistaken view -- all (such
mindsets) are causes of suffering and are therefore extremely miserable, like being stuck in a pit.
Even the gods are subject to suffering due to the state of suffering which is universal change. As
far as those gods who partake of desire go, how can they be happy when their minds are constantly
oppressed by the misery which is fear of death, decline and so on? And the suffering of
conditioning penetrates all living beings on account of their having a nature of subservience to
causes which are actions and afflictions, and a characteristic which is the natural tendency to decay
moment by moment.

de bas na ‘gro ba mtha’ dag ni sdug bsnal gyi me Ice ‘bar ba’i nani du Zugs pa yin par bltas
Ia/ji tar bdag#4 sdug bstial mi ‘dod pa ltar gZan thams cad kyan de dan ‘dra’o siiam du bsam Zin /
kye ma kyi hud bdag la sdug pa’i sems can ‘di dag sdug bsnal na sdug bsnal de las ji Itar thar bar
bya Zes bdag fiid sdug bsnal ba bZin du byed cin de dan bral bar ‘dod pa’i rnam pa’i sfiin rje de45
tin fie dsin 1246 ‘dug kyan run / spyod la thams cad du yan run ste / (dus thams cad du yan run ste

43 NP omit dag.
44 N omits bdag.
45 D des.

46 NP Ias kyan for la.
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/)47 dus thams cad du sems can thams cad la bsgom par bya ste / thog ma kho nar mdsa’ bses Kyi
phyogs mams la ji skad smos pa’i sdug bsnal sna tshogs fiams su myon bar mthori bas48 bsgom
par bya’o // de nas sems can mfiam pa fiid Kyis#9 bye brag med par mthon nas sems can thams cad
ni bdag gi giien du gyur pa kho na’o sfiam du yons su bsam Zini bar ma’i phyogs rnams la bsgom
par bya’o //

Thus when it is seen that all beings are immersed in the blazing flames of suffering, the
compassion which consists in the desire to be free from suffering reflects, “Just as I do not wish to
suffer, so it is with everyone else. Alas, alas! These sentient beings, so dear to me, are suffering!
How can they be freed from it?” Taking them to be like oneself in suffering, such compassion
towards all beings should be cultivated at all times -- whether one is in a state of concentration or
engaged in any activity whatsoever. And to begin with, it should be developed by seeing that the
above-described surfeit of sufferings is experienced among one’s own friends. Then, having
recognized that sentient beings are without distinction owing to their basic similarity, and reflecting
that indeed all sentient beings have been one’s own relations, neutral parties should be meditated
upon.

gan gi tshe de la mdsa’ bées kyi phyogs bZin du sfiit rje de mfiam par Zugs par gyur pa de’i
tshe phyogs beu’i sems can thams cad la bsgom par bya’o / gan gi tshe bu chun nu sfiin du sdug pa
sdug50 bsnal bar gyur pa’i ma bZin du, bdag fiid kyi51$in tu sdug pa52sdug bsnal ba las ‘don par
‘dod pa’i mam pa ran gis ‘jug pa’i sfiin rje de sems can thams cad la miiam par Zugs par gyur pa
de’i tshe rdsogs pa Zes bya ste53 / siiin rje chen po’i min yaii ‘thob bo // {D44al } byams pa bsgom
pa ni mdsa’ bses kyi phyogs 1a54 thog mar byas nas bde ba dan phrad par ‘dod pa’i rnam par ste /
rim gyis tha mal pa dan dgra la yan bsgom par bya’o //

de Itar de siiifi rje goms par byas nas rim gyis sems can mtha’ dag mnon par ‘don par ‘dod
pa ran gi nan gis ‘byun ba fiid du ‘gyur ro //

When that compassion has been equally engaged towards them as towards those in the
position of friends, then it should be developed towards all the beings of the ten directions. When
that compassion has been equally engaged towards all sentient beings, naturally taking the form of
wishing to rescue one’s own very dear ones from suffering -- just like the mother of a cherished

47 NP only.

48 NP bar.

49 NP kyi.

50 D sdag.

51 CD kyis.

52 CD omit sdug pa.

53 rdsogs pa Zes bya ste omitted in NP.

54 NP omit Ia.
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little child who has come into suffering -- then, at that time, it is said to be perfected. And it obtains
the name great compassion. This meditation of loving kindness, having first been cultivated
towards friends and consisting in the wish for them to meet with happiness, should be gradually
extended even towards indifferent people and enemies.

In this way, having practiced compassion, the wish to rescue all sentient beings gradually
comes to arise on its own.

des na rtsa ba’i55 siiifi rje goms par byas nas, byan chub kyi sems bsgom par bya’o // byan
chub kyi sems de ni mam pa giiis te kun rdsob dan / don dam pa’o // de la kun rdsob pa ni siiin rjes
sems can mtha’ dag mnion par ‘don par dam bcas nas ‘gro ba la phan gdags56 pa’i phyir sans rgyas
su gyur cig sfiam du bla na med pa yan dag par rdsogs pa’i byan chub tu57 ‘dod pa’i rnam pas
sems dan po bskyed pa’o // de yan tshul khrims kyi le’u las bstan pa’i cho ga bZin du byan chub
sems dpa’i sdom pa la gnas pa mkhas pa pha rol po las sems58 bskyed par bya’o // de Itar kun
rdsob pa’i5? byan chub kyi sems bskyed nas don dam pa’i byan chub kyi sems bskyed pa’i phyir
‘bad par bya’o // don dam pa’i byan chub kyi sems de ni ‘jig rten las ‘das pa spros pa mtha’ dag
dari bral ba / sin tu gsal ba / don dam pa’i spyod yul / dri ma med pa / mi g’yo ba / rluri med pa’i
mar me’i rgyun Itar mi g’yo ba’069 //

Thus having practiced the compassion which is the root, one should cultivate the thought of
Awakening. The thought of Awakening is of two kinds: conventional and ultimate. Now as for the
conventional, it is the initial mindset generated by someone wishing for unsurpassed perfect
Awakening after vowing, out of compassion, to rescue all sentient beings: “May I attain
Buddhahood in order to help all living beings!” Moreover, this mind(set) should be produced by
relting on the foundation of another person, a wise person who is already established in
bodhisattva vows according to the method taught in the Morality chapter. In this way, having
generated the conventional thought of Awakening, one should exert oneself in order to generate the
ultimate thought of Awakening. As for this ultimate thought of Awakening -- it is utterly beyond
this world, free from all conceptual proliferation, extremely clear, the sphere of the ultimate,
stainless, unmoving and steady as the stream of a lamp out of the wind.

de grubb! pa ni rtag tu gus par yun rin du Zi gnas dan lhag mthon gi rnal ‘byor goms par

55 NP ba.

56 NP omit gdags.
57 CD omit tu.

58 NP omit sems.

59 NP kyi for pa’i.
60 NP g'yos pa’o.

61 CD ‘grub.
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byas pa62 las ‘gyur te / ‘phags pa dgons pa nies par ‘grel pa las ji skad du / “byams pa gan yan fian
thos mams Kyi’am / byar chub sems dpa’ mams kyi’am de bZin gsegs pa mams kyi63 dge ba’i
chos ‘jig rten pa dan ‘jig rten las ‘das pa thams cad Kyan Zi gnas dan lhag mthon gi ‘bras bu yin par
rig par bya’o” Zes gsuis pa Ita bu‘o //

Its acheivement arises from having been practiced in the union of tranquillity and insight,
for a long time, constantly with veneration. As it is said in the noble Samdhinirmocanasitra, “O
Maitreya! All the worldly and transcendental qualities that constitute the virtues of sravakas,
bodhisattvas and Tathagatas should be understood as the result of tranquillity and insight.”

de giiis kyis tin rie ‘dsin thams cad bsdus pa’i phyir rnal ‘byor pa thams cad kyis64 dus
thams cad du nes par Zi gnas dan lhag mthon bsten par bya ste / ‘phags pa dgoris pa nes par ‘grel
pa de iiid las bcom Idan ‘das kyis ji skad du/ “fas fian thos rnams dasi / {D44b1} byan chub sems
‘dpa rmams / de bZin gsegs pa mams kyi65 tin ne ‘dsin rnam pa du ma bstan pa gan dag yin pa de
dag thams cad Zi gnas dan lhag mthon gis bsdus par rig par bya’o” [18] Zes gsuiis pa Ita bu’o /

Since all concentrations (samadhis) are encompassed by those two, every yogin must
adhere to them at all times. As was said in that very same noble Samdhinirmocanasitra, “All the
myriad concentrations taught by me -- whether they be of $ravakas, bodhisattvas or Tathagatas - all
should be understood as included in tranquillity and insight.” In this way it is explained.

Zi gnas tsam ‘ba’ Zig goms par byas pas ni mal ‘byor pa mams Kyi sgrib pa66 mi67 spori68
gi69 / re Zig fion mons pa rmam par gnon pa tsam du zad de70 / $es rab kyi snan ba ‘byuri?! ba med
par bag la fial legs par choms mi srid pa’i phyir bag la fial legs par choms par mi ‘gyur ro //

de bas na ‘phags pa dgon pa nies par ‘grel pa de fiid las “bsam gtan gyis ni fion mors pa
rnams rnam par gnon to // $es rab kyis ni bag Ia fial legs par ‘joms par byed do” Zes bka’ stsal to //

62 NP bya ba.

63 NP kyis.

64 NP kyi.

65 NP kyis.

66 N adds mams.
67 P adds mams.
68 NP sporis.

69 NP kyi.

70 NP do //.

71 CD byun.
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‘phags pa tin fic ‘dsin gvi’2 rgyal po las kyan /
“tin fie ‘dsin de sgom?73 par byed mod kyi //
de ni bdag74 tu ‘du ses ‘jig mi byed //
de ni fion mons phyir rab tu ‘khrugs //
lhag spyod ‘di na’5 tini ne ‘dsin bsgom pa bZin //
gal te chos la bdag med so sor rtog //
so sor de brtags gal te bsgom pa ni /
de fiid mya fian ‘das thob ‘bras bu’i rgyu /
1gyu gZan gan yin des ni Zi mi ‘gyur //”

Zes gsuiis so //

By merely becoming practiced in tranquillity alone, yogins do not eliminate their
obscurations (sgrib pa, Skt: avarana); on the contrary, their afflictions (fion mons pa, Skt: klesa) are
only repressed for a little while. Their latent tendencies (bag Ia fial, Skt: anusaya) would not have
been properly rooted out, since one cannot do that unless one has given rise to the light of Wisdom.

Thus from that very same noble Samdhinirmocanasiitra, “Afflictions can be repressed by
absorption, but it is by wisdom that the latent tendencies are properly rooted out.”

And from the noble Samadhirajasiitra:

Although indeed one might cultivate that concentration
Self-conception would not be disengaged
Again one’s afflictions would become enraged
Just as in Udraka's cultivation of concentration.
If one discerns the identitylessness of dharmas
- And having discerned thus, if there is cultivation
That itself is the cause which has its effect the attainment of nirvana
Through any other cause true peace does not transpire.

byan chub sems dpa’i sde snod las kyati / “gan dag byan chub sems dpa’i sde snod kyi
chos kyi rnam grarnis ‘di ma thos / ‘phags pa’i chos (dan)‘dul ba ma thos par, tifi ne ‘dsin tsam gyis
chog par ‘dsin pa ni fia rgyal gyi76 dban gis miion pa’i na rgyal du Itun Zin / skye ba daii / rga ba
dan / na ba dan / ‘chi ba dan / mya fian dat smre snags ‘don pa dari / sdug bsnal ba dan / yid mi
bde ba dan / ‘khrug pa las yoris su mi grol / ‘gro ba drug tu?7 ‘khor ba las yotis su mi grol / sdug
bsnial gyi phun po las kyari yons su mi grol te / de la dgoiis nas de bZin gsegs pas ‘di skad ces gZan

72 CD omit gyi.
73 N bsgom.

74 CD rtag.

75 CNP ni.

76 NP omit gyi.

77 CD gyi.
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Ia rjes su mthun pa thos pa ni rga $i las grol bar ‘gyur ro Zes bka’ stsal to” Zes gsuns so //

And also from the Bodhisattvapitaka, "Those who do not pay heed to the enumeration of
teachings of the Bodhisattvapitaka, who do not heed the noble teaching and rules of conduct
(vinaya), who are satisfied with mere concentration, they fall prey to intellectual arrogance because
of such pride. They will not be liberated from birth, old age, illness, death, misery, lamentation,
pain, dissatisfaction and disquiet; nor will they be liberated from the cycle of the six realms of
beings, nor from the aggregates of suffering. So, with such people in mind, the Tathagata taught
that one who pays heed by faithfully following another,78 might yet be delivered from old age and
death.”

de Ita bas na sgrib pa mtha’' dag sparis nas yons su dag pa’i ye Ses ‘byun bar ‘dod pas79 zi

gnas la gnas $in Ses rab bsgom par bya’o // {D45al } de skad du / ‘phags pa dkon mchog brtsegs
pa las kyan bka’ stsal te /

“tshul khrims la ni gnas nas tit fie ‘dsin thob ste //

tin ne ‘dsin thob nas kyari ses rab sgom80 par byed //

$es rab kyis ni ye Ses mam par dag pa ‘thob8! //

ye $es rnam par dag pas tshul khrims phun sum tshogs”
Zes bka’ stsal to //

Thus having renounced all obscurations, one who wants pure knowledge to arise must
cultivate wisdom while abiding in tranquillity. Just as has been said in the noble Ratnakuta:

Having become established in morality, one cultivates concentration
Having attained concentration, one cultivates wisdom

Through wisdom very pure knowledge is attained

Through very pure knowledge morality is perfected.

‘phags pa theg pa chen po la dad pa bsgom pa’i mdo las kyan /82 rigs kyi bu, ses rab la fie
bar mi gnas na byan chub sems dpa’i theg pa pa83 mams Kyi theg pa chen po la dad pa theg pa
chen po Ia ji Itar yan ‘byun bar na84 mi smra’o // rig kyi bu rnam grans ‘dis kyan ‘di Itar byan chub

78 gZan la rjes su mthuns pa thos pa - Literally, “faith-in-another-hearing .” Here, perhaps, the necessity of
a teacher is indicated.

79 NP pa.

80 C bsgom.

81 P thob.

82 This section highly corrupt.
83 CD dpa’ for dpa’i theg pa pa.
84 N de.
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sems dpa’ rnams kyi theg pa chen po la dad pa, theg pa chen po la ‘byun ba gan ci yan ruri / de85
thams cad ni rnam par ma g’yens pa’i sems kyis86 don dan chos yan dag par bsams87 pa las byuri
bar rig par bya’o” Zes bka’ stsal to //

And from the noble Prasadaprabhavanasiitra, "O Noble Son! I do not say that someone
who has faith in the Mahayana of the bodhisattvas will somehow emerge in that Mahayzna without
abiding in wisdom. According to this method, O Noble Son, whosoever would emerge in the
Mahayana, possessed of faith in the Mahayana of the bodhisattvas, should be understood to have
emerged (there) from properly considering the teaching and its meaning with an unagitated
mind."88

Zi gnas dan bral ba’i lhag mthon ‘ba’ Zig gis ni mal ‘byor pa’i sems yul mams la rnam par

g’yens par89 ‘gyur gyis0 / rlun gi nan na ‘dug pa’i mar me bZin du brtan! par mi ‘gyur ro //

de bas na ye $es kyi snan ba $in tu gsal bar mi ‘byun ste / de Ita bas na giiis ka dan ‘dra bar
bsten par bya’o // de’i phyir ‘phags pa yoiis sumya nan Ias ‘das pa chen po’i mdo las Kyan “fan
thos mams kyis ni de bZin gsegs pa’i rigs mi mthon ste / tin nie ‘dsin gyi $as che ba’i phyir dan /
Ses rab chun ba’i phyir ro // byan chub sems dpa’ mams kyis ni mthon mod kyi mi gsal te / $es rab
kyi ses che ba’i phyir dan / tin fie ‘dsin chur ba’i phyir ro92// de bzin géegs pas ni thams cad gzigs
te / Zi gnas dari lhag mthon mtshuns par Idan pa’i phyir ro” Zes bka’ stsal te / Zi gnas kyi stobs kyis

85 NP ste for / de.
86 CNP kyi.
87 NP bsam.

88 Version 2 following Mzh3yanaprasidaprabhivandsiitra P. Vol. 32 No.812 23b2-5 (Given in Goshima
PD- 20&22): $es rab Ia fie bar mi gnas na rigs Kyi bu byaii chub sems dpa’i theg pa chen po’i phyir theg pa chen po
Ia dad pa ji Itar yait mi skye’o Zes fia smra’o // rigs kyi bu byan chub sems dpa’ tshogs ma bsags kyan theg pa chen
po’i chos fian tam sems kyan run ste / Zi gnas dan Thag mthos la gnas theg pa chen po’i phyir theg pa chen po la
dad skye’o // sems rtse geig tu mi byed cis theg pa chen po’i chos mi “dsin theg pa chen po la dad pa mi skye’o //
rigs kyi bu byar: chub sems dpa’ gab la la theg pa chen po’i phyir theg pa chen po la dad pa skye ba de thams cad ni
mi g’yen ba’i sems kyis chos kyi don la rtog pa las skye bar rnam grans ‘dis de ltar rig par bya’o // O Noble Son! I
say that faith in the Mah3yana with a view towards [entering] the Mahiyana of the bodhisattvas will not arise in any
way if one is not abiding in wisdom. O Noble Son, even if one had not acquired the accumulations of the
bodhisattvas or thought, “May I listen to the teachings of the Mahayana,” still, having become established in
tranquillity and insight such faith will arise. Not making the mind one-pointed, not comprehending the Mahiyéana --
faith in the Mahayana does not arise. For any bodhisattva whatsoever, any such faith in the Mahdayana which arises,
arises from contemplating the reality of the teaching with an unagitated mind.” Thus it is that this method should
be understood.

89 CD g’yen bar.
90 CD gyi.

91 NP gnas.

92 NP dai.
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ni mar me rlun gis93 ma bskyod94 pa bZin du rnam par rtog pa’i rluti mams kyis95 sems g’yo bar
mi ‘gyur ro // lhag mthon gis ni Ita ba nan pa’i dri ma mtha’ dag spans pas gZan dag gis mi phyed
de / zla ba sgron ma’i mdo las ji skad du /
“Zi gnas stobs kyis g’yo ba med par ‘gyur //
lhag mthon gis ni ri dan ‘dra bar ‘gyur” /
{D45b1} Zes gsuns pa Ita bu’o // de Ita bas na giiis ka la mal ‘byor du byas par gnas so //
de la thog mar re Zig mal ‘byor pas gan gis%6 bde bar myur du Zi gnas dan lhag mthon
‘grub par ‘gyur ba Zi gnas dan lhag mthon gi tshogs la je97 bsten par bya’o /

By means of insight alone, without tranquillity, the mind of the yogin would become
distracted with respect to its objects; like a butter-lamp in the wind, it would not be stable.

And on account of that the light of knowledge would not be very distinct. Thus both should
be practiced equally. For this reason it is also said in the noble Mahaparinirvanasitra, “Because
their wisdom is weak and their concentration strong, $ravakas do not perceive the germinal essence
(rigs, Skt: gotra) of the Tathagata. The bodhisattvas see it, but not clearly -- because while their
wisdom is strong, their concentration is weak. The Tathagata sees everything because he is equally
possessed of tranquillity and insight.” Because of the power of tranquillity the mind will not
become unsteady with the flurries of thought - just like a butter-lamp that does not flicker in the
wind. Because of insight, it will not be disturbed by others, since all the stains of mistaken views
are removed. Thus from the Candrapradipasiitra:

Through the power of tranquillity one becomes unwavering
Through insight one becomes as if a mountain.

In this way it was explained. Hence it is established that both are undertaken in unison.
Here, at first, the yogin should adhere more to the prerequisites (tshogs) of tranquillity and
insight, on account of which tranquillity and insight will be acheived easily and quickly.

de la Zi gnas kyi tshogs gan Ze na / mthun pa’i yul na gnas pa dan / ‘dod pa chuti ba dan /
chog Ses pa dari / bya ba man po yons su spans pa dan / tshul khrims rnam par dag pa dan / ‘dod
pa la sogs pa’i mam par rtog pa yons su spans pa’o //

de la yon tan Ina dag dan Idan pa ni mthun pa’i yul yin par Ses par bya ste / gos dan zas la
sogs pa tshegs med par riied pa’i phyir riied sla ba dari / skye bo mi srun pa dan dgra la sogs pa mi
gnas pa’i phyir?8 gnas bzan ba dani / nad med pa’i sa yin pas sa bzan ba dan / grogs, tshul khrims

93 NP gi.

94 P skyod.
95 NP kyi.

96 NP gi.

97 NP omit je.

98 NP omit phyir.
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dan Idan pa Ita ba mtshuns pa yin pas grogs bzan ba dar / fiin mo skye bo man po dag gis ma gan
ba’i phyir dan / mtshan mo sgra chun ba’i phyir legs par Idan pa’o //

Now if it is asked what are the prerequisites of tranquillity, they are: 1) living in an
agreeable place; 2) having few desires; 3) being content; 4) abandonment of many involvements; 5)
very pure moral conduct; 6) complete abandonment of thoughts connected with desires and so
forth.

In this regard, five qualities should be recognized in an agreeable place: a) it is convenient
on account of food, clothing and so forth being obtained without difficulty; b) it’s a good place to
live on account of the absence of rough people and enemies; c) it’s a healthy spot since it’s a place
without disease; d) there are happy friendships because one’s friends there are moral and of similar
perspective; €) it is praiseworthy since it is not crowded with living beings during the day and
because there are few sounds at night. '

‘dod pa chun ba gab Ze na / chos gos la sogs bzan po’am man po 1a991hag par chags pa

med pa’o /
chog Ses pa gan Ze na / chos gos la sogs pa nan non tsam riied pas rtag tu chog Ses pa gan
yinpa’o// A

bya ba man po yons su spafis pa gan Ze na / fio tshon la sogs pa las nan pa yons su spans
pal00 dar / khyim pal0! dan rab tu byurn ba gab dag ha can smaos ‘drin byed pa yons su span ba
dan / sman byed pa skar ma rtsi ba la sogs pa yons su spans pa gan!02 yin pa’o //

tshul khrims mam par dag pa gab Ze na / sdom pa giiis ka la yan ran bZin dan bcas pa’i kha
na ma tho ba dan bcas pa’i bslab pa’i gZzi mi ‘dral bal93 dan / bag med par ral na yan skyen pa
skyen par104 ‘gyod pas chos bZin dul05 byed pa dan / fian thos Kyi sdom pa la pham!1906 pa bcos su
mi run bar gsuns pa gan yin pa de la yan ‘gyod pa dan Idan pa dani / phyis mi bya ba’i sems ldan pa
dan / sems gan gis las de byas pa’i sems de la nio bo fiid med par so sor rtog pa’i phyir ram /
{D46al} chos thams cad rio bo fiid med par goms pa’i phyir de’i tshul khrims rnam par dag pa

kho na yin par brjod par bya’o /

And if it is asked what it is to have few desires, it is being without attachment to many or
high quality things by way of monks’ robes and so forth.

99 P omits Ia.

100 CD spari ba.

101 Goshima khrim pa.

102 NP omit gan.

103 Goshima ‘dra ba.

104 Following C. D pa. Goshima pas.
105 P omits du.

106 Goshima phan.
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And what is it to be content? It is to always be content with meagre things by way of
monks’ robes and so forth.

What is it to abandon excessive involvements? It is ceasing common work like trade and
desisting from keeping company with too many householders and monks. It is also to be one who
has abandoned medicine, astrology and so forth.

What is very pure moral conduct? With reference to the two vows, it is not breaching the
code of conduct (siksapada) pertaining to behavior which is harmful in itself and behavior which is
religiously prohibited. It is acting in accordance with the teachings by repenting very quickly when
there is a breach in attentiveness. It is also having repentance with regard to those failures in
$ravaka vows that are said to be irremediable -- and to possess the resolution not to repeat these.
And one is said to very pure in morality indeed when one understands the lack of inherent
existence of that mind which is the mind that performs actions, or when one is fully familiar with
with the fact that all phenomena are without inherent nature.

de ni ‘phags pa ma skyves dgra’i ‘gvod pa gsal bal07 las khon du chud par rig par bya’o //
de bas na de!08 ‘gyod pa med par byas la / sgom109 pa la mnion par brtson par bya’o //

‘dod pa mams la yar tshe ‘di dan tshe phyi ma la fies dmigs rnam pa man por ‘gyur bar yid
Ia byas la de dag la rnam par rtog pa spati bar bya’o // mam pa gcig tu, khor ba pa’il10 drios po
sdug pa’am mi sdug pa yan run ste / de dag!11 thams cad ni rnam par ‘jig pa’i chos can mi brtan pa
ste / gdon mi za bar de dag thams cad dan bdag!12 rif por mi thogs par ‘bral bar gyur na / bdag de
la ci Zig Ihag par chags pa la sogs par ‘gyur sfiam du bsgoms!13 pas rnam par rtog pa thams cad
span bar bya’o //

One should know that this can be understood from the noble Ajatasatrukaukrtyavinoda
sittra. Thus when one comes to be without regret ([gyod pa med pa) one works diligently in
meditation.

But with regard to desires, (since one knows that) once these are formed in the mind they
turn into many kinds of negative consequence (fies dmigs) in this life and the next, then one should
abandon conceptualization concerning them. Alternatively, one should eliminate all such
conceptualizations by meditating on the thought, “Inevitably all these things and I will soon be
separated. Why should I be attached to them? Whether worldly things be pleasant or unpleasant,
they are all unstable perishing things."

107 CD bsal ba.

108 P omits de.

109 P skom.

110 CNP ‘khor ba’i.

111 NP omit dag.

112 dan bdag omitted in NP.

113 P bsgom.
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lhag mthon gi tshogs gan Ze nal14 / skyes bu dam pa la brten pa dan / man du thos pa yons
su bstal ba dan / tshul bZin sems pa’o //

de Ia skyes bu dam pa ji Ita bu lal15 brten par bya Ze na / gan man du thos pa dan / tshig
gsal ba dan / sfiin rje dan Idan pa dan / skyo ba bzod pa’o //

de la man du thos pa yons su btsal ba gan Ze na / gat bcom Idan ‘das kyi gsun rab yan lag
beu giiis po nies pa’i don dan dran ba’il16 don la gus par byas §in / $in tu fian pa ste / ‘di Itar ‘phags
pa dgoiis pa ries par ‘grel pa las/ “ ‘phags pa’i gtam ‘dod pa bZin du ma thos pa ni lhag mthon gi
gegs yin no ” Zes bka’ stsal to // de fiid las “ Ihag mthon ni thos pa dani bsam pa las byun ba’i Ita ba
rmam par dag pa’i rgyu las byun ba yin nol17 ” Zes gsuns so // ‘phags pa sred med kyi busll8 Zus
Da las kyan / “ thos pa dan Idan pa ni Ses rab ‘byun bar ‘gyur ro // $es!19 rab dan ldan pa ni fion
mons pa rab tu Zi bar ‘gyur rol20 ” Zes bka’ stsal to /

If it is asked what are the the prerequisites of insight, they are reliance upon excellent
people, searching out learned people, and correct thinking.

And what kind of excellent person should be relied upon? -- A learned person, clear in
words, who is possessed of great compassion and able to bear misfortune.

Who is the learned person sought? He is one who has honoured the definitive and
provisional meanings of the twelve scriptural categories of the Illustrious One, and listened to them
a lot. Thus in the noble Samdhinirmocanasiitra it says, “Desiring noble speech, but not listening -
this is a hinderance to insight.” In the very same siitra it is explained, “Insight arises from the cause
which is a very pure vision which (in turn) arises from listening and reflecting.” And in the
Nardyanapariprccha it is said, “One who listens becomes wise. Possessing wisdom, one comes to
thoroughly pacify one’s afflictions.”

tshul bZin bsam pa gan Ze na / gan ries pa’i don gyi mdo sde dan drari ba’i don gyi mdo sde
la sogs pa legs par gtan la ‘bebs pa ste / de Itar byari chub sems dpa’ the tsho med na, bsgom!21 pa
Ia gcig tu ries par ‘gyur ro // {D46b1} de Ita ma yin na the tshom gyis!22 ‘phyan!23 mo fiug pa’i

114 NP zg for Ze na.

115 NP omit /a.

116 NP omit ba’i.

117 NP omit no.

118 NP add su.

119 D gas.

120 NP omit ro.

121 NP sgom.

122 CD gyi.

123 Goshima ‘phus. D ‘phyari.
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thegl24 pa la ‘dug pa ni Iam kha brag!25 gi mdor phyin pa’i mi ltar gan du yan gcig tu fies par mi
‘gyurro //

mal ‘byor pas nil26 sgom pa’i127 dus thams cad du fia dan $a la sogs pal28 span Zin mi
mthun pa ma yin pa dan / zas tshod zin par bza’ bar bya’o /

de Itar byan chub sems dpa’ Zi gnas dan lhag mthon gi tshogs mtha’ dag bsags pa des
bsgom129 pa Ia ‘jug par bya’o //

And who is correct in thought? He is one who has become clear with regard to the proper
ordering of the siitras of definitive and provisional meaning. If a bodhisattva is without doubt in
this regard, he will be certain in meditation. If it was not like this, if one was on an uncertain course
due to doubt, then he couldn't become certain of anything at all -- just like a man who has arrived at
the juncture of a forked road.

The yogin, forsaking meat and fish at all times of meditation, should eat only the proper
amount of food and that which is not in disaccord (with the scriptures).

In this manner, bodhisattvas who have accumulated all the prerequisites of tranquillity and
insight should enter into meditation.

de la mal ‘byor pas bsgom!30 pa’i dus na thog mar bya ba ci yod pa thams cad yons su
rdsogs par byas la béan gci byas nas sgra’i tsher ma med pa yid du on ba’i phyogs su bdag gis13!
sems can thams cad byari chub kyi siiin po la dgod par bya’o sfiam du bsam Zin / ‘gro ba mtha’ dag
mnon par gdon pa’i bsam pa can gyis!32 sfiin rje chen po mnon du byas la / phyogs bcu na bZugs
pa’i sans rgyas dan byan chub sems dpa’ thams cad la yan lag Ifias phyag byas nas / sans 1gyas
dan byan chub sems dpa’i sku gzugs ri mo la sogs pa mdun du gZag gam gZan du yan run ste / de
dag la ci nus Kyis mchod pa dan bstod pa byas la ran gi sdig pa bsags nas ‘gro ba mtha’ dag gi
bsod nams la rjes su yi ran bar byas la / stan $in tu ‘jam pal33 bde ba la rje btsun rnam par snat
mdsad kyi skyil mo krun Ita bu’am /134 skyil mo krun phyed du yar run ste / mig ha can yan mi

124 CD thag.
125 NP dbrag.
126 NP omit ni.
127 sgom pa’i omitted in CD.
128 NP omit pa.
129 NP sgom.
130 NP sgom.
131 NP gi.

132 NP gyi.

133 CD po.

134 NP bu’o /.
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dbye / ha can yan mi zum!35 par sna’i rtse mor bstad!36 cini / lus ha can yan mi dgu!37 / ha can yan
mi dgye bar dran por bsrans la dran pa nan du gZag!38ste ‘dug par bya’o //

In this context, at the time of meditation having first of all finished whatever duties he may
have and having emptied his bowels and bladder, in a pleasant spot without a thorn of sound the
yogin reflects, “May I bring all sentient beings to the essence of Awakening.” This one who
intends to rescue all living beings, having actualized great compassion and having made
prostrations to all the Buddhas and bodhisattvas residing in the ten directions, whether he places
pictures of their bodies in front of himself or elsewhere, he praises and makes offerings to them as
much as he can. Having confessed his sins, he rejoices in the merits of all living beings. Then on a
very soft and comfortable seat, in the manner of Vairocana’s Lotus posture, or alternatively in a
Half-lotus posture, with eyes neither too open nor closed directed at the tip of the nose, and with
the body neither too bent or crooked but simply straight, such a one should place his attention
inwardly and remain there.

de nas phrag pa mfiam par gZag!39 la mgo mi mtho mi dma’ Zir phyogs gcig tu mi g’yol40 bar
gZag ste sna nas Iteba’i bar dran por!41 gZag go // so dan mchu yan tha mal par gZzagl42 go // Ice
yan yas!43 so’i drun du gZag go 144// dbugs phyi nan du rgyu ba yan sgra can dan / riiams!45 pa
can dan / dbugs rgod pa can du mi btan gi / ci nas kyan mi tshor bar dal bul46 dal bus lhun gyis
grub pa’i tshul gyis dbugs nan du mub pa dan phyir ‘byun ba de Itar bya’o // [30] de la thog147

135 CD gzum.
136 CD gtad.
137 CD sgu.
138 NP bag.
139 NP bzag.

140 CN ma yo for mi g’yo

146 NP omit dal bu.
147 D theg.
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marl48 re Zig Zi gnas bsgrub par bya ste / phyi rol gyi yul la rnam par g’yen ba Zi nas!49 nan du
dmigs pa la rgyun du ran gis nan gis ‘jug pal50 dga’ ba dan Sin tu sbyaris!5! pa dan Idan pa’i sems
fiid Ia gnas pa ni Zi gnas Zes bya’o //

Thus squaring his shoulders and keeping his head neither raised nor lowered, nor moving it to one
side (or another), he remains erect from the nose right down to the navel. The teeth and lips should
be left natural, while the tongue is placed near to the upper teeth. His respirations should not be
accompanied by sound, nor move too hurriedly or heavily, but rather should in this manner
imperceptibly enter and depart, slowly and effortlessly.” In this regard, first of all, at the outset
tranquillity should be practiced. Tranquillity is understood as one's abiding in a state of mind which
is thoroughly disciplined and joyful and which is continually and by its own nature fixed inwardly
upon the meditation object -- after having calmed one's distractions related to external objects.

{D47al} Zi gnas de fiid la dmigs pa’i tshe de kho na Ia rnam par dpyod pa gan yin pa de ni
lhag mthon yin te / ‘phags pa dkon mchog sprin las ji skad du Zi gnas ni sems rtse gcig pa fiid do //
lhag mthon ni yan dag par so sor rtog pa’o” Zes gsuns pa Ita bu’o //

Once one has based oneself on that very tranquillity, insight is the investigation of reality.
As it's said in the noble Ratnamegha, “Tranquillity is one-pointedness of mind; insight is
discernment of reality” In this way it was explained. ‘

‘phags pa dgoris pa bes par ‘grel pa las kyan / “bcom Idan ‘das, ji Itar Zi gnas yoiis su tshol
bar bgyid pa dari / lhag mthon la mkhas pa lags / bka’ stsal pa / ‘byams pa, nias chos gdags pa mam
par bZagl52 pa “di Ita ste / mdo’i sde dan / dbyans Kyis bsfiad pa’i sde dan / lusi du bstan pa’i sde
dari / tshigs su bead pa’i sde dari!53ched du brjod pa’i sde dani / glen gZi’il54 sde dan / rtogs pa
brjod pa’i sde dani / de Ita bu byun ba’i sde dari / skyes pa rabs kyi sde dan / §in tu rgyas pa’i sde
dan / rmad du byun ba’i chos kyil55 sde darn / gtan la phab par bstan pa’i sde gan dag byan chub
sems dpa’ rnams la béad pa de dag byan chub sems dpas legs par thos / legs par gZur / kha ton
byan bar byas / yid kyis legs par brtags / mthon bas Sin tu rtogs par byas nas de gcig pu dben par

148 NP ma.
149 D gnas.
150 CD ja.

151 Goshima spyars, "seizing, catching hold of" avalambana; CD sbyaris, pf. spyon ba "cleanse, remove
by cleaning, purify, exercise, train, practice”.

152 CD gtag.
153 tshigs.... dan / omitted in NP.
154 C bai'i.

155 chos kyi omitted in NP.
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‘dug stel56 nan du yan dag bZag nas ji Itar legs par bsams pa’i chos de dag iiid yid la byed cin /
sems gan gis yid la byed pa’i sems de!57 nan du rgyun chags su yid la byed pas yid la byed do //

And also from the noble Samdhinirmocanasiitra, “ ‘O Illustrious One! How is tranquillity
sought and how is insight learned?’ ‘O Maitreya, I have set forth that which pertains to the dharma
the following way: sittram, geyam, vyakaranam, gatha, udianam, nidinam, avadanam, itivrttakam,
Jatakam, vaipulyam, adbhiitadharma, upadesa!58. [Once] these parts of the teaching which I have
explained to bodhisattvas have been well-heard by them, well-grasped, clearly recited, well-
examined by their intellects, and thoroughly realized by vision, then residing alone and completely
absorbed, the bodhisattva in this manner takes to heart those very teachings just as they have been
well-thought over. And the very mind which takes them to heart takes them to heart by constantly,
inwardly paying attention.

de Itar Zugs $in de la lan man du gnas pa de la Ius!59 $in tu sbyans!60 pa dan sems $in tu sbyaris
pal6l ‘byurn ba gan yin pa de ni Zi gnas Zes bya ste / de Itar na byab chub sems dpa’ Zi gnas yons
su tshol bar byed pa yin no // de162 lus $in tu sbyans!63 pa dan / sems $in tul64 spyans!65 de thob
nas de fiid la gnas te / sems kyi166 rnam par g’yen ba spaiis nas ji Itar bsams!67 pa’i chos de dag
fiid nan du tin rie ‘dsin gyi spyod yul gzugs briian du so sor rtog par byed!68 / {D47b1} mos par
byed do // de Itar tin fie ‘dsin gyi spyod yul gzugs briian169 de dag la Ses bya’i don de rnam par

156 NP te.
157 NP omit de.

158 Discourses, intermediate verses, prophetic teachings, versified teachings, specific teachings,
introductory teachings, parables, legends, life stories, grand teachings, marvellous teachings, finalized teachings.

159 DN add ni.

160 Goshima reads spyans. CD sbyars.

161 Goshima reads spyaris pa. CD sbyarns; dan sems $in tu sbyaris pa omitted in NP.
162 D des.

163 Goshima reads spyaris. D sbyais.

164 NP yons su for $in tu.

165 CD MS unclear. Goshima reads spyaris?
166 NP kyis.

167 NP bsam.

168 NP add do.

169 NP omit briian.
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‘byed pa dari / rab tu mam par ‘byed pa dari / yons su rtog! 70 pa dan / yons su dpyod!71 pa dan /
bzod pa dan / ‘dod pa dan / bye brag ‘byed pa dan / Ita ba dan / rtog! 72 pa gan yin pa de ni lhag
mthon Zes bya ste / de Itar na byan chub sems dpa’173 lhag mthon la mkhas pa yin no” Zes gsunis
so//

Entering like that, a pliant body and a pliant mind arise for the one who repeatedly dwells in that
state, and this is called tranquillity. Thus the bodhisattva undertakes his pursuit of tranquillity.
Having abandoned mental distractions, he inwardly discerns those very same previously
considered dharmas as mental images (gzugs brfian) in the sphere of concentration (tin fie ‘dsin gyi
spyod yul). In this manner, discriminating the meaning of what is to to be known in those mental
images of the sphere of meditative concentration, thoroughly discriminating, completely
considering, completely investigating, forbearing, accepting, classifying, looking and knowing --
Thatis called insight. So it is that the bodhisattva is skilled in insight.” Thus it is explained.

de la mal ‘byor pa Zi gnas mnion par bsgrub!74 par ‘dod pas thog marl75 re Zig mdo’i sde

dan / dbyans Kyis bsfiad pa’i sde la sogs pal76 gsun rab mtha’ dag ni de bZin fiid la gZol ba / de
bZin fiid la bab pa / de bZin fiid la ‘bab!77 pa’o Zes thams cad bsdus te de la sems fie bar gZag!78
par bya’o // rnam pa gcig tu na rnam pa ji tsam gyis chos thams cad bsdus par gyur pal 79 phun po
Ia sogs pa de la sems fie bar gZag par bya’o // mam pa gcig tu na ji Itar mthon ba dan / ji Itar thos
pa ’[ sanis rgyas Kyi sku gzugs la sems gZagl80 par bya ste / ‘phags pa tifi fie “dsin gvi rgval pa las
Jji skad du

“gser gyi kha dog Ita bu’i sku lus kyis!81 //

‘jig rten mgon po kun tu mdses pa ste //

dmigs pa de la gan gi sems ‘jug pa //

byan chub sems dpa’ de miiam gZag ces bya”

170 C rtogs.

171 NP spyod.
172 NP rtogs.
173 NP dpa’i.
174 CD bsgrub.
175 NP ma.

176 NP omit pa.
177 NP bab.
178 NP bzag.
179 C gyur po. NP ‘gyur ba.
180 NP b#ag.
181 NP kyi.
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Zes gsuns pa Ita bu’o //

Here the yogin who wishes to establish tranquillity for a little while at the outset, summarizing all,
thinking that the various sacred scriptures -- such as siitra, geya and so on -- all open out towards
suchness, are inclined towards suchness and incline towards suchness should apply his mind to
that. Alternatively one can place one’s mind upon the skandhas and so forth which includes all
dharmas by way of types. Otherwise, one can concentrate upon the body of a Buddha as one has
seen it or heard of it. In the words of the noble Samadhiraja:

The bodhisattva whose mind is engaged upon the object
which is the World Protector

Resplendent with a body like the colour of gold

-- he should be called equipoised.

de Itar gan la ‘dod pa’i dmigs pa de la sems bZag nas de fiid la phyir Zin rgyun tul 82
sems!83 gZag par bya’o // de la fie bar bZag!84 nas sems la ‘di Itar dpyad!83 par bya ste / ci dmigs
pa legs par186 ‘dsin tam / “on te byin iam / ‘on te phyi rol gyi yul la rnam par ‘phyar bas rnam par
g’yeiis sam siiam187 du brtag par bya’o //

de la gal te rmugs pa dan giiid kyis non nas sems byin ham / byini du dogs pa mthor: ba de’i
tshe / mchog tu dga’ ba’i dnos po!88 sans rgyas Kyi sku gzugs la sogs pa’am / snati ba’i ‘du Ses
yid Ia bya’o // de nas byin ba Zi bar byas nas ci nas Kyan dmigs pa de fiid lal89 sems kyis!90 §in tu
gsal bar mthor bar gyur pa de Itar bya’o /

Thus after one has concentrated upon the desired meditation object one should repeatedly
and continuously bring it back to that itself. Having placed the mind there, one should examine the
mind in the following manner. One should investigate, thinking, "Does it grasp the object well? Or
does it sink? Or is it distracted by excitement connected to external objects?

In this regard, when one sees that the mind has sunk on account of being overcome by
sluggishness or sleep, or that there is an apprehension of such sinking, then at that time one should

182 C du.

183 NP omit sems.
184 Goshima gZag.
185 NP spyad.

186 N pa.

187 Goshima mfiam.
188 NP pos.

189 NP omit Ia.

190 CD add dmigs pa.
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turn one’s attention to a perception of light or an object of great joy such as the body of a Buddha.
Then, having alleviated the the sunken state, to the extent the mind can clearly see the very
meditation object, that much one should do.

gan gi tshe dmus lon Ita bu’am / mi mun par Zugs pa Ita bu’am / mig btsums pa Ita burl9!
sems kyis dmigs pa $in tu gsal bar mi mthon ba de’i tshe byin bar gyur bar rigs par bya’o //

{D48al} gan gi tshe phyi rol gyi gzugs la sogs pa la de dag gi yon tan rtog pas rgyugl92
pa’i phyir ram / gZan yid la byed pas sam / siion myon ba’i yul la ‘dod pas sems rgod pa’am rgod
dul93 dogs par mthon ba de’i tshe ‘du byed thams cad mi rtag pa dari / sdug bsnal ba la sogs pa yid
‘byun bar ‘gyur ba’i drios po yid!94 la bya’o //

When the mind does not see the meditation object very clearly - like one born blind, or one gone
into the dark, or one with his eyes closed -- then one should know that it is sinking.

When, with regard to external objects, one encounters an excited mind or suspects such -
because of knowing195 about their qualities, or because of paying attention to something else, or on
account of desire for previous enjoyments -- then one should pay attention to sobering qualities,
such as the impermanence of all composites, suffering and so on.

de nas mam par g’yeti ba Zi bar byas nas dranl196 pa dat Ses bZin gyi thag pas yid kyi197
glan po che dmigs pa’i sdon po de fiid la gdags par bya’o //

gan gi tshe byin ba dan rgod pa med par gyurl98 te / dmigs pa de la sems!99 mal du ‘jug
par mthori ba de’i tshe ni rtsol ba glod Ia btan sfioms su bya Ziti / de’i tshe ji srid ‘dod200 kyi bar du
‘dug par bya’o // ‘

de Itar Zi gnas goms par byas pa de’i lus la sems $in tu sbyans201 par gyur pa dan / ji Itar

191 NP bu’i.
192 NP brgyug.
193 NP add jug.
194 CD iid.

195 yon tan rtog pas rgyug pa'i phyir.... Literally, "for the reason of running with knowing the qualities."
Perhaps the the sense is simply that of a mind which is racing with thoughts.

196 NP rnam.

197 NP Ja.

198 NP ‘gyur.

199 NP omit sems.

200 D dri srid ‘dod, NP nam sdod for ji srid ‘dod.

201 Goshima spyaris. CD sbyaris.
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‘dod pa bZin du dmigs pa de202 1a sems ran203 dban du gyur pa de’i tshe de’i Zi gnas grub pa yin
par rig par bya’o /

After calming the distraction, the great ox of the mind should be bound to that very tree-
trunk of the object with the rope of clear comprehension and mindfulness.

When one is without sinking and excitement and one sees that the mind is settled on the
object, then one relaxes one’s effort and should be equanimous, remaining that way as long as one
likes.

Thus the mind and body of one who has practiced Tranquillity become very disciplined;
(when) one can freely direct the mind to the object in the manner desired, Tranquillity should be
known to be established.

de nas Zi gnas grub nas lhag mthon bsgom par bya ste / ‘di siam du bsam par bya’o //
bcom Idan ‘das kyi bka’ thams cad ni legs par gsufs pa ste / mion sum mam?204 brgyud2?05 pas de
kho na mnon par206 gsal bar byed pa dari / de kho na Ses na snan ba byun bas mun pa bsal ba bZin
du Ita ba’i dra ba thams cad dan207 bral bar ‘gyur ro //

Z1 gnas tsam gyis 208 ni ye Ses dag par mi ‘gyur Zin sgrib pa’i mun pa yan sel bar mi ‘gyur
gyi / $es rab kyis209 ni de kho na legs par bsgoms na ye Ses rnam par dag par ‘gyur / $es rab kho
nas de kho na fiid rtogs par ‘gyur / $es rab kho nas sgrib pa yan dag par sposi bar ‘gyur te / de Ita
bas na bdag gis?10 7i gnas te ses rab kyis211 de kho na yoris su btsal bar ba’i / i gnas tsam gyis212
ni213 chog par ‘dsin par mi bya’o sfiam du bsam mo214//

Then with tranquillity established, insight should be cultivated and this thought considered:

202 CD omit de.
203 NP omit ran.
204 NP omit mam.
205 NP rgyud.

206 CD mrion sum du. Goshima: mnom par, fint: CD miiom sum du.
207 NP omit dan.
208 NP gyi.

209 NP kyi.

210 NP gi.

211 NP kyi.

212 NP gyi.

213 NP omit ni.

214 NP sfiam mo for sfiam du bsam mo.
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All the words of the Buddha have been well-explained. They clarify suchness either directly or
indirectly, and converge upon suchness. If one knows suchness, one will be freed from the entire
net of views just as darkness is dispelled by the arising of light.

By Tranquillity alone knowledge will not become pure - nor also will the darkness of
obscurations be dispelled. On the other hand, if one properly meditates on suchness with wisdom,
knowledge will become very pure. By that very wisdom, suchness will be realized. By that very
wisdom, the obscurations will be properly removed. And on account of seeing this, one thinks the
thought, “Established in tranquillity, I should pursue suchness through wisdom. Tranquillity on its
own should not be taken as sufficient."

de kho na ji Ita bu Ze na / gani don dam par dnos po thams cad gan zag dan chos kyi bdag
fid?15 kyis?16 ston pa fiid de / de yan Ses rab kyi pha rol yu phyin pas rtogs par ‘gyur gyi /
{D48bl1} gZan gyis ni ma yin te / ‘phags pa dgoris pa fies par ‘grel pa las / “bcom Idan ‘das byab
chub sems dpas chos rnams Kyi no bo fiid ma mchis pa fiid pha rol tu phyin pa gan gis?17 ‘dsin pa
lags / spyan ras gzigs dban phyug Ses rab kyi pha rol tu phyin pas ‘dsin to” Zes ji skad gsutis pa
Ita bu’o //

de Ita bas na, Zi gnas la gnas te Ses rab bsgom par bya’o //

What is this suchness? It is all entities’being ultimately empty of the selfhood of persons
and things; it is that which will be understood through the perfection of wisdom, but not through
anyting else. As is said in the Samdhinirmocana, "By which of the perfections do the illustrious
bodhisattvas comprehend the non-existent nature of things? -- O Chen-re-zig! Through the
perfection of wisdom it is comprehended.”

Thus having dwelt in tranquillity one should cultivate wisdom.

de la rnal ‘byor pas ‘di Itar mam pa dpyad218 par bya ste / gan zag ni phun po dan khams
dan skye mched las gud na mi dmigs so/ gan zag ni phun po la sogs pa’i fio bo fiid kyan ma yin te
/ phun po la sogs pa de dag ni ma rtag pa dan du ma’i fio bo yin pa’i phyir dan / gar zag ni rtag pa
dan gcig pu’i fio bo yin par gZan dag gis brtag pa’i phyir ro // de fiid dam gZzan219 du brjod du mi
run ba’i gan zag gi dnos po yod220 par mi rusi ste / dnios po yod pa’i mmam pa gZzan med pa’i phyir
ro // de Ita bas na ‘di lta ste / ‘jig rten gyi na dan na’i Zes bya ba ‘di ni ‘khrul pa kho na’o Zes dpyad
par bya’o /

In this state a yogin should analyze in the following manner: Apart from the aggregates,

215 fid, following CD. Goshima gifiis, following NP.
216 NP kyi.

217 NP gi.

218 CDNP spyad. = > bhuj: to experience.

219 Goshima Zan.

220 N yad.



203

the elements and the sense-spheres a person is not perceived. Yet a person cannot be the identity of
the aggregates and so forth, since they are impermanent and multiple things while a personality, on
the other hand, is imagined by others to be a permanent and singular thing. Something which is a
personality that is impossible to describe in terms of itself or another can not exist, since a thing has
no other kind of existence (than these two). Therefore the so-called I and mine of the world should
be analyzed as completely erroneous.

chos 1a221bdag med pa yan ‘di Itar bsgom par bya ste / chos Zes bya ba ni mdor bsdus222
na phun po Ina dar / skye mched beu giiis dan / khams beo brgyad do // de 1a phut po daii / skye
mched dan / khams gzugs can 223 gan dag yin pa de dag ni don dam par na sems kyi rnam pa las
gud na med de /224 de dag rdul phra rab tu bsig la, rdul phra rab rmams kyan cha $as Kyi rio bo fiid
so sor brtags?25 na rio bo fiid nies par bzun226 du med pa’i phyir ro //

Dharmas are without identity -- this is the way one should meditate. As for what are called
dharmas, if one summarizes them they are the five aggregates, the twelve sense spheres and the
eighteen elements. Among them, those which are the material forms of the aggregates, spheres and
elements really do not exist separate from mental aspects, since if one breaks them into atoms and
analyzes the intrinsic nature of the atoms' parts, no such nature is ascertained.

de Ita bas na thog ma med pa’i dus nas gzugs la sogs pa?27 yati dag pa ma yin pa la mnon par Zen
pa’i dban gis, rmi lam na dmigs pa’i gzugs la sogs pa snan ba bZin du228, byis pa rnams la, sems
fid, gzugs la sogs pa phyi rol du229 chad pa bZin du snan gi / don dam par na230 ‘di la gzugs la
sogs pa ni sems kyi rnam pa las gud na med do Zes dpyad par bya’o //

Thus because of the force of beginningless attachment to non-existent material forms and so forth,
the mental, material forms and so forth have appeared to innocent people as though they were
externally separated - just as appear of the material forms of objects in dreams. Actually, however,
these material forms and so forth should be discerned as not existing apart from aspects of the

221 NP omit Ja.
222 CD bsdu.
223 Following CD. Goshima khams dan gzugs can.
224 Following CD. Goshima, do //
225 N rtag. P rtog.
226 CD gzun.
| 227 NP add ni.
228 P tu.
229 NP tu.

230 N ni.
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mind

de ‘di sfiam du khams gsum pa ‘di23! ni sems tsam mo sfiam du sems i1 / des232 de Itar
chos brtags pa mtha’233 dag ni sems kho na yin par rtogs nas234 de la so sor brtags pa yin no Zes
sems kyi nio bo fiid Ia so sor rtog go // {D49al} de “di Itar dpyod do // don dam par na sems kyan
bden par mi run ste / gan gi tshe brdsun235 pa’i rio bo fiid gzugs la sogs pa’i mam pa ‘dsin pa’i
sems fiid sna tshogs kyi236 rnam par snan ba de’i tshe de bden pa fiid du ga la ‘gyur/ ji ltar gzugs
Ia sogs pa brdsun pa de bZin du sems kyan de las gud na med pas brdsun pa nid do //

Therefore thinking that the three worlds are just the mind and therefore having realized all
designated phenomena to be nothing but mind, one knows the nature of the mind to have been
discerned. Then one investigates in the following way. In fact the mind cannot truly exist either.
When the mind which grasps aspects like material forms appears as variegated, then how can it
truly exist? Just as material forms and so forth are deceptive, so too the mind is also deceptive --
since it does not exist separate from those.

Ji Itar gzugs la sogs pa sna tshogs Kyi rnam pa yin pas gcig dan du ma’i no bo fiid ma yin pa de
bZin du sems kyan de las gud na med pa’i phyir gcig dan du ma’i fio bo fiid ma yin no // de Ita bas
na sems ni sgyu ma la sogs pa’i no bo fiid Ita bu kho na’o // sems ji Ita ba de237 bZin du chos thams
cad kyan238 sgyu ma Ia sogs pa’i no bo fid Ita bu kho na’o Zes dpyod do //

Just as material forms and so forth are variegated and therefore do not have a nature of being one
or many, so too because the mind is not separate from those it does not have a nature of being one
or many. Thus the mind is like the nature of an illusion. And just as it is with the mind, so too one
analyzes that all things are comparable in nature to illusions and so forth.

des de Itar $es rab kyis239 sems kyi no bo iiid la so sor brtags na don dam par sems ni nan
du yan mi dmigs / phyi rol du240 yan mi dmigs / giiis ka med par yan mi dmigs / ‘das pa’i sems
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kyan mi dmigs / ma ‘ons pa yar: mi dmigs / da Itar byuri ba yan mi dmigs so //

Thus in that way when one examines the nature of mind with wisdom, ultimately the mind
is not perceived internally, not perceived externally, nor perceived neither internally nor externally.
Nor is a mind of the future perceived, nor one of the past, nor is one perceived presently arisen.

sems skye ba’i tshe yan24! gan nas Kyan mi ‘on / ‘gag pa’i tshe gan du yan mi ‘gro ste /
sems ni gzun242 du med pa / bstan?43 du med pa / gzugs can ma yin pa’o // bstan244 du med cin
gzun245 du med la gzugs can ma yin pa gan yin pa de’i fio bo fiid ci ‘dra Ze na / ‘phags pa dkon
mchog brtsegs pa las ji skad gsunis pa Ita bu ste / “ ‘od srutis sems ni yoris su btsal na mi riied do //
gan mi246 riied pa de mi dmigs so // gafi mi dmigs pa, de ‘das pa yan ma yin / ma ‘ons pa yat ma
yin / da Itar byun ba yati ma yin no” Zes rgya cher ‘byun no // '

des247 de Itar brtags na sems Kyl dan po yan dag par rjes su mi mthoti / tha248 ma yarn dag
par rjes su mi mthon / bar ma yan dag par rjes su mi mthon nio // ji ltar sems la mtha’ dan dbus med
pa de bzin du chos thams cad kyan mtha’ dan dbus med par khon du chud do //

When the mind is being born it does not come from anywhere; when it is ceasing it does
not go anywhere. The mind is not graspable, it is undescribable, it is formless. If it is asked what
sort of nature could there be of that which is not grasped, which is inexplicable, which has no
form, it is explained in this way in the Noble Ratnakiita, “ O Kasyapa, as for the mind, if one
seeks it one does not find it. That which is not findable is not perceived. That which is not
perceived is not past, is not in the future and is not arising presently. ” Thus it has been extensively
explained in such passages...

Therefore if known in this way the beginning of the mind is not viewed as real, the end is
not viewed as real and the middle is not viewed as real. Just as the mind has no middle or extremes,
so too all things are understood as without middle or extremes.

des de Itar sems249 mtha’ dan dbus med par khon du chud nas sems kyi fio bo fiid gan yan
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mi dmigs so // {D49