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Preface to the 2018 Open Access Edition

This Open Access edition is provided in accordance with an agreement between
myself and Prof. dr. Michael Witzel, editor of the Harvard Oriental Series. It is
provided subject to a CC-BY-SA license, which allows anyone to Share this
document: copy and redistribute the material in any medium or format; and to
Adapt it in part or in whole: to remix, transform, and build upon the material for
any purpose, even commercially. You must give appropriate credit, provide a link to
the license, and indicate if changes were made. You may do so in any reasonable
manner, but not in any way that suggests the licensor endorses you or your use.
Under this “ShareAlike” license, if you remix, transform, or build upon the material,
you must distribute your contributions under the same license as the original.
Immediately upon the publication of the printed version of this book, I became
aware, thanks to the very great kindness of two colleagues from Budapest, Ferenc
Ruzsa and Mdnika Szegedi, of the existence of a very important Dunhuang manu-
script, Pelliot tibétain 797. Its readings are on the whole better than those preserved
in the Tanjurs I used for the present edition. Had I known of this manuscript, I
would certainly have printed many of its readings. I have not revised the edition,
however, since I subsequently published Pelliot tibétain 797 as “Materials Toward
the Study of Vasubandhu’s Vimsika (II): An edition of the Dunhuang Manuscript
Pelliot tibétain 797", Revue d’Etudes Tibétaines, 39, April 2017, pp. 342—360. Inter-
ested readers are directed to this (also Open Access) publication, which is presently
located at http://himalaya.socanth.cam.ac.uk/collections/journals/ret/pdf/ret_39_
o7.pdf. Although I have not incorporated the new data of Pelliot tibétain 797 in the
present edition, in the course of preparing that material, aside from noticing differ-
ent (and usually better) readings, I detected several errors in the printed edition.
Those errors, noted both in an errata sheet distributed with the edition and in the
article cited above, are in the present edition corrected tacitly. For the rest, however,
the Tibetan edition remains the same.

The main differences between the present edition and Pelliot tibétain 797 (below
PT) are as follows:

3d: klung la rnag la sogs mthong bzhin || ] PT 797: klung la rnag la sogs mthong phyir ||

4d: de dag gis ni gnod phyirro || ] PT 797: de dagis kyang gnod phyir ro ||

IV ]J: dngos po la sems can dmyal ba’i srung ma | PT 797: sems can dmyal ba’i srungs ma = Skt.
IV K: de bzhin du gzhan yang ] PT 797: de bzhin du gzhan du yang

IVP: jiltabur | PT 797: de Ita bur = Skt.



6¢: de bzhin 'gyur bar 'dug na go | | PT 797: de bzhin 'gyur ba 'ang 'dod na go || = Skt.

VI D: de’i las rnams kyis der | PT 797: de’i las rnams kyis = Skt.

VI F: no equivalent in Tanjurs | PT 797: yang || = Skt. api ca.

VII A: gzhan ma yin na ] PT 797: gzhan na ma yin na = Skt. nanyatra

VIII B: sems can bzhin yod do || ] PT 797: sems can yod do = Skt.

IX E: bye brag tu gyur pa’i sa bon gang las byung | PT 797: bye brag tu gyur pa gang las 'byung
= Skt.

10a: de Itar gang zag la bdag med par ] PT 797: de ltar gang zag bdag myed par; Tanjur text is
unmetrical!

10c: bstan pa’i chos la bdag med par | PT 797: bstan pas chos la bdag myed par

X D:rig pa tsam | PT 797: rig pa tsam nyid

X L: sangs rgyas kyi yul ] PT 797: sangs rgyas rnams kyi yul = Skt. buddhanam

X M: chos thams cad la chos la bdag med par | PT 797: chos thams cad la bdag myed par (la
chos erased) = Skt.

XI D: rnam par rig pa | PT 797: rnam par rig pa rnams = Skt.

XID:jiltar | PT 797: dper na

12c: drug po dag kyang go gcig na || | PT 797: drug po dag gi go gcig na || = Skt.

XII'I: don gzhan rnams ma yin | PT 797: don gzhan ma yin = Skt.

13b: de 'dus yod pa de gang gis || ] PT 797: de 'dus yod pa de gang gi || = Skt.

13d: de sbyor mi ’grub ma zer cig | ] PT 797: de’i sbyor myi 'grub ma zer chig | = Skt.

XIII C: de bas | PT 797: de Ita bas na

14c: grib dang sgrib par ji Itar ‘gyur || ] PT 797: grib dang sgrib pa ji Itar 'gyur || = Skt.

XIV E: gang du 'ong ba'i phyogs la ] PT 797: gang du 'ong ba’i phyir = Skt.

XIV G: ci gong bu'i yin pa de ltar yang | PT 797: gong bu'i yin pa de Itar

XIV I: text as emended: smras pa | ma yin no || | PT 797: smras pama yin no || = Skt.

XV B: text as emended: du ma’i nyes pa ] PT 797: du ma'i nyes pa = Skt.

XV ]: de dag gcig tu ] PT 797: de gcig tu = Skt.

XVI B: snyam pa blo ] PT 797: snyam ba’i blo; better than Tanjur version

XVI D: gang gi tshe yul 'di nyid ni | PT 797: gang gi tshe 'di ni

XVII A: rnam par shes pa ] PT 797: rnam par shes pas= Skt.

XVII D: myong bani ] PT 797: myong ba'i = Skt.

XVII H: ma log pa’i tshe na yang | PT 797: ma log pa na yang

XVIII B: dge ba'i bshes gnyen la brten pa | PT 797: dge ba'i bshes gnyen la bsnyen pa

XVIII B: sems can rnams kyis | PT 797: sems can rnams kyi = Skt.

XVIII H: don yod pa ni ma yin no | PT 797: don yod pa ni rgyu ma yin no

XIX C:’byung po'i gdon phab par | PT 797: 'byung po'i gdon phab pas; better reading

XIX G: sems can gzhan gyi srog | PT 797: gzhan gyi srog = Skt. paresarh

XIX G: text as emended: des skal ba | PT 797: des skal ba = Skt.

XX B: bka’ stsal pa ] PT 797: rmas pa = Skt.

XX C: zhes smras pa ] PT 797: shes rmas pa

XX E: drang srong rnams kyis ] PT 797: drang srong rnaris kyi = Skt. rsinarn

XXII A: rnam par rig pa tsam gyis | PT 797: rnam par rig pa tsam gyi; better reading

XXII B: rtog ge'i spyod yul | PT 797: rtog ge’ yul
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Introduction

In 1912 Louis de La Vallée Poussin published an edition of the Tibetan
translation of Vasubandhu’s Vimsika and its autocommentary (on the
title, see below), accompanied by an annotated French translation,
deeply informed by his profound learning. In 1925, thanks to a discov-
ery in Nepal, Sylvain Lévi was able to publish the Sanskrit of the same
text (1925a), which he followed with a French translation (1932). Lévi,
however, was constrained to work primarily with a hand-copy, and a
number of textual problems remained. In the decades since, although
all based on Lévi’s edition, a number of editions and translations have
been published, representing efforts to come to grips with what seems
at first glance like a small and simple text. But as many scholars have
discovered, while small, it is anything but simple. A great aid toward
the further study of the text was made in 1989 by the publication by
Mimaki, Tachikawa and Yuyama of (black and white) photographs of
the unique palm leaf manuscripts, preserving both the verses and the
author’s autocommentary. When I first took up work on these manu-
scripts, I was not aware of any published studies. In the intervening
years, however, at least two have appeared, Balcerowicz and Nowa-
kowska (1999) and Tola and Dragonetti (2004). Unfortunately, neither
of these efforts is fully satisfactory (neither, moreover, took any serious
account of the Tibetan translations). Although I prepared an edition
and translation years ago, I hesitated to publish it, due to my convic-
tion that without a thorough study not only of the Chinese transla-
tions, but also, crucially, of the commentaries, the text in its traditional
understanding would remain plagued with problems.

Having reached the conclusion, however, that I was unlikely to be
able in the foreseeable future to assemble the team of specialists neces-
sary to adequately engage, most importantly, with the commentaries,
preserved only in Tibetan and Chinese, I decided to concentrate on
Vasubandhu’s texts, to produce critical editions of the Tibetan versions



ii

of the verses and autocommentary and to present them alongside my
edition of the Sanskrit text. I have renounced for the present my idea to
accompany these with editions of the Chinese translations, since the
problems presented even by the translation of Xuanzang (see below)
would have both swelled the work beyond a reasonable size, and
delayed its presentation indefinitely. (The other two Chinese transla-
tions confront us with even greater challenges.) Of the accuracy of the
Sanskrit and Tibetan editions presented below I am more or less confi-
dent—meaning that even if I have not understood and emended the
texts correctly, at least I have reported their readings accurately. Of the
accompanying English translation, I remain in some spots in doubt. It
illustrates my understanding, to be sure, but that understanding is any-
thing but firm in more than one place—despite the kind and generous
help I have received from a number of friends and colleagues who have
been willing, over the years, to offer suggestions on these materials.

It is a genuine pleasure, now precisely go years after the publica-
tion of Lévi’s editio princeps, to offer a reedition of this fundamental
text. I have read it with students, and presented it at a Leiden Linguis-
tics Summer School, and I thank all who partcipated. One draft was
read by Jowita Kramer, whom I thank for her good suggestions.
Lambert Schmithausen, with his characteristic charity and humility,
shared “some haphazardly noted stray remarks.” These many com-
ments—surely needless to say—vastly improved the presentation. In
the very few instances when I have still, stubbornly, disagreed with
Prof. Schmithausen, I have given my reasons in the notes. Finally, with
his well-known generosity my old friend Harunaga Isaacson, joined by
Mattia Salvini, carved out some time to go over the Sanskrit edition
with me, and this had—again, needless to say—very positive results. It
need hardly be emphasized that none of those who have so generously
offered advice is in any way responsible for the errors that remain, but
these friends and colleagues are severally and collectively certainly to
be credited with any merits the present work may have. In conclusion,
I thank Prof. Michael Witzel for doing me the honor of including this
volume in the Harvard Oriental Series.

%
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In the materials presented here, my editions of the karikas alone, and
of the integral text with its commentary, are based for the Sanksrit
respectively on manuscripts A (3a4-4a5) and B (in its entirety) publish-
ed by Mimaki, Tachikawa and Yuyama (1989). I am grateful for the
advice on decipherment and other matters given by Diwakar Acharya
during the above-mentioned course in which I taught the text in
Leiden in 2007. For the Tibetan, I have utilized the following editions of
the Tanjur:

For the Vimsika-karika (nyi shu pa’i tshig le'ur byas pa):
Cone: sems tsam, shi 3a4-4a2.
Derge 4056: sems tsam, shi 3a4-4az2.
Ganden 3556: sems tsam, si 4a3-5a5.
Narthang 4325: sems tsam, si 4a5-5a5.
Peking 5557: sems tsam, si 3b1-4b1.

For the Vimsika-vrtti (nyi shu pa’i grel pa):
Cone: 3557, sems tsam, si 4a2-10a3.
Derge 4057: sems-tsam, shi 4a3-10a2.
Ganden 3557: sems tsam, si 5a5-13a5.
Narthang 4326: sems tsam, si 5a5-10b7.
Peking 5558: sems tsam, si 4b1-na1.

As one would expect, Cone and Derge almost always agree against
Ganden, Narthang and Peking. However, this does not mean that the
readings of the former are always to be preferred, although they often
are. In at least three places, it is clear that all editions have perpetuated
an error (XV [B], XIX [G], XIV [I]).

Alongside the ‘canonical’ Tibetan translation of the verses, we are
also lucky to have what plainly represents an earlier form of the trans-
lation, preserved in a single manuscript found at Dunhuang, now kept
in Paris as Pelliot tibétain 125 (below, PT 125). This was recorded by
Lalou (1939: 43) as follows:
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1) Vimsikakakika (bin ¢i ka / ka ri ka). Ni-cu-pa dgos-par byed-pa’o.
Complet? fin: Aii-¢u-pa rjogso. Cf. Tanjur, Mdo LVII,2.

2) Trimsikakarika (trin ¢i ka / ka ri ka). Sum-Chu-pa dgos-pa byed-
pao. Cf. Tanjur, Mdo, VVI], 1.

31 (7.4 x 28.2) non pag;; 6.1, régl. estampées, petites marges noires,

trou a gauche non cerclé; ponct. inters. avec deux points. Papier

pelucheux.

I will have nothing further to say here about the Trimsika, but the
entire manuscript was earlier transcribed by Ueyama (1987). On the
basis of color photographs available on the Artstor website, I have re-
read the former portion of the manuscript, containing the verses of the
Vimsika, and been able to correct a few of Ueyama’s readings. I agree
with the following important conclusions offered by Ueyama: copyist
errors prove that this manuscript is not an original or fair-copy coming
from the translator’s pen, but a copy of another manuscript. The simi-
larity of the text to that eventually established in the Tanjurs shows
that this version does not represent a different text or translation
altogether, but is an earlier form of the later revised translation. There
is no chance that it was translated from Chinese. (Ueyama is more
cautious, saying that it is not made at least from any of the presently
known Chinese versions, but as I show below, errors in understanding
of the Sanskrit prove that its direct source must have been in Sanskrit.)

Although I have remarked on some points of interest in the notes
to the edition, here I wish to point out some of the peculiarities of this
version, in light of both the Sanskrit text and the ‘canonical’ transla-
tion. The first is that unlike the Vytt, but like the independent transla-
tion of the verses in the Tanjurs and Manuscript A of the Sanskrit, PT
125 contains the first verse. This verse also reveals the oddity that PT
125, which elsewhere translates vijiiapti with rnam shes, here renders it
rnam rig. When vijiiana appears in verse 6, PT 125 renders this too with
rnam par shes pa, the (later?) standard translation equivalent. Further
evidence for the copying of PT 125 is found in 1d, which is unmetrical.
We might presume that skra zla la stsogs pa myed mthong bas so should
be understood skra zla lastsogs pa myed mthong baso, which would
provide (graphically at least) seven syllables. Finally, I do not under-
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stand shes bya ba, normally it, in 1a; was what is now evedam in San-
skrit somehow written in a way that led the Tibetan translators to
understand an iti there? Verse 2 illustrates the fact that PT 125 follows
the Sanskrit word order slavishly; this is particularly clear in d where
vijilaptir yadi narthatah appears as rnam shes +on te don myed na-+o. (1
do not understand what it means that this verse is followed not by a
double shad, as is normal, but by something resembling [:/). A number
of other examples of literal rendition of Sanskrit word order are to be
found throughout

Verse 15, besides proving that it is based on a Sanskrit (rather than
Chinese) original, provides an extreme illustration of the fact that the
text in PT 125 required revision. The first line alone contains nothing
but errors: the Sanskrit text has ekatve na kramenetir, ‘If [the sense
object] were singular, there would be no gradual motion, which PT 125
renders gchigis dang ni rims zhes pa. Here gchigis [gcig gis] = *ekatvena
in place of ekatve na, and rims zhes pa = *kramena iti, understanding it
as the quotative particle rather than as a verb (the second member of
the compound is perhaps more commonly spelt eti than iti; for the
grammar see Verhagen [1996: 28; 40n96], and my note to this passage).
This word evidently motivated some possible misunderstanding in
India as well, since the manuscript of the Vytti includes what I under-
stand as a gloss in XV (C), gamanam ity arthah, which would not be
necessary unless the word iti/eti was liable to misunderstanding. While
a detailed study of PT 125 must await another occasion, it is certain
that the text recorded in PT 125 (although to be sure not this precise
manuscript version) stood behind the revision later enshrined in the
Tanjurs. Moreover, that this older version was in some way available at
least to the translators of the Vrtti in its unrevised form is shown by
20d, in which the Vytti preserves the reading of PT 125 against that in
the Tanjur version of the karikas.

The present work is nothing more than one step toward a more satis-
factory and wholistic philological treatment of the Vimsika (to say
nothing of a contextualized philosophical study). What has not been
taken into account in this treatment of the text are its Chinese transla-
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tions (with only a few exceptions in the notes), and its commentaries,
which comprise the following sources:

Weishi lun "E7%7, T. 1588, translated by Prajfiaruci B8 25 i 3.

Dasheng weishi lun KZEMERGR,T. 1589, translated by Paramartha.

Weishi ershi lun MEG#% 1, T. 1590, translated by Xuanzang. (On
these three, with the Tibetan translation, see inter alia Sasaki
1924 and Akashi 1926)

Dharmapala’s Cheng weishi baosheng lun F¥ " 5% 2% £ 5, T. 1501,
translated by Yijing 37 (see Liebenthal 1935).

[Kui] Ji's [ %2 Weishi ershilun shuji "5k — 5l id, T. 1834 (see
in part Hamilton 1938).

Vinitadeva’s Prakaranavimsakatika, Rab tu byed pa nyi shu pa'i
grel bshad, Derge 4065, sems tsam, shi 171b7-195bs (see Yama-
guchi and Nozawa 1953: 1-131, and Hillis 1993).

Vairocanaraksita’s subcommentary on Vinitadeva, Vimsikatika-
vivrti, edited in Kano 2008.

Concerning the proper title of the work, it has long been referred to in
modern scholarship as the Vimsatika, a mistake found in the Sanskrit
manuscript of the Vrtti which has at last been corrected by Kano (2008:
350. Note however that Lévi (1925b: 17) does already call the text
“Vihdatika ou Vimsika”). Aside from the detailed Paninian analysis
provided by Vairocanaraksita, as Kano points out there has long been
abundant evidence for the correct title Vimsika. This includes a
Chinese transcription in [Kui]Ji's commentary, and Tibetan transcrip-
tions. In this regard, we should note that pace Kano, the Tanjurs do not
read vinsika (or even binsika) but rather clearly they have only a single
vowel in almost all cases, therefore yielding at best virisaka, perhaps
not coincidentally the reading of the colophon in MS (A), vimsaka-
vijilaptiprakaranam, and that contained at least in the Derge edition’s
title of Vinitadeva's commentary, Prakaranavinsakatika. It is interesting
to note that in PT 125, although Lalou read bing, a comparison with
other examples of vowels on the same folio shows that it is only possi-
ble to understand here beng. We should also note that the Tanjurs have
the Tibetan title of the verses as nyi shu pa’i tshig le'ur byas pa, while PT
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125 has instead nyi shu pa dgos par byed pa+o. Here dgos par byed pa
seems to be an attempt to etymologically render karika, connecting it
with the root/4r. I have not found this elsewhere.

I have imposed the sentence numbering on the text in an effort to
make comparison between versions, and reference to the translation,
more transparent. The identification of objections in the translation
owes much to the commentaries, but I hasten to emphasize that I have
not made a proper study of these, and this aspect of the work (as so
much else) must remain highly provisional. I have retained in so far as
practical the punctuation of the Sanskrit manuscript, although it must
be admitted that the result often seems somewhat inconsistent.

The Vimsika has been translated into modern languages a
number of times. Among the best efforts may be that of Frauwallner
(1994: 366-383; 2010: 392-411), and I have profited much from consulting
it. A step toward further improved understanding of the text will
involve close study of both the Chinese translations, and the commen-
taries, listed above.

The text has been often studied by modern scholars, but I make
no pretence here to contribute to the doctrinal, philosophical or
historical study of the text (see recently the very interesting Kellner
and Taber 2014). I am, moreover, aware that Vasubandhu'’s text proba-
bly had significant influence on later works (such as Dharmakirti’s
Santanantarasiddhi; see Yamabe 1998). My notes attempt to do no
more than provide clues focused, in the first place, on philologically
relevant aspects of the establishment of the Sanskrit text, rather than
engagement with the text’s contents per se. It would thus be otiose here
to attempt a (perforce very partial) listing of relevant studies on the
doctrine of the Vimsika.
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I adopt the following conventions:

Tibetan:

I do not distinguish between pa/ba, or nga/da, selecting in all cases
the ‘correct’ form.

I ignore for the most part Narthang’s frequent abbreviated spellings,
such as semn for sems can, rnamr for rnam par and so on.

I mostly do not note minor orthographic oddities which may be due
to breaks on the printing blocks (missing vowels, for instance).

In PT 125, I may have been ungenerous to the scribe; he writes pa/
pha almost identically, and unless I am sure he intended pha, I
transcribe this letter as pa.

i transcribes the reversed gi-gu (gi gu log) .

+ transcribes the ‘a-rten with a flag on its right shoulder X .

Sanskrit:

(Italics) within parenthesis in the Sanskrit text indicate a reconstruc-
tion based on Tibetan and context. These usually but not always
agree with the suggestions of Lévi.

[ ] Brackets in the Sanskrit indicate a partially legible character.

( ) Angle brackets indicate a supplement to the text.

+ A + indicates a missing letter, the number determined by the
available space in the manuscript.

. One dot indicates either a consonant or a vowel missing.

* An asterisk after a letter indicates that the manuscript has a special
form of the letter which does not include a vowel, or a virama
(typically with t and sometimes rh).

Bold characters indicate the first aksara on a line of the manuscript.

Folio numbers are supplied in small notation to indicate folio and
side.

When I have altered the text more than to make a trivial correction, I
make a note on the same page. All changes, even trivial, are noted
in the apparatus.



Punctuation marks are as in the manuscript, unless otherwise noted.
The danda is indicated with | , half danda (rare) with I a mark
more or less like !, with ;, and one more or less like . with, .

When avagraha is not written in the manuscript, as needed I add it
between ( ); in other cases, I transcribe it as written in the manu-
script.
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Tibetan sigla:
C: Cone Tanjur
D: Derge Tanjur
G: Golden (Ganden) Tanjur

N: Narthang Tanjur
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Sanskrit Manuscript A
Tibetan Tanjur Critical Edition
and
Pelliot tibétain 125
of the

Vimsika-karika

With an English Translation






Vimsika-Karika

Sanskrit Text Tanjur PT 125
In principle, manuscript A C: Cone
D: Derge
G: Ganden (Golden)
N: Narthang
P: Peking

namah sarvvajiiaya ||

rgya gar skad du | bingsha ka ka ri ka |
bod skad du | nyi shu pa’i tshig le'ur byas pa | |
'jam dpal gzhon nur gyur pa la phyag 'tshal lo ||

9| rgya gar kyi skad du beng shi ka | ka ri
ka ||
|| bod skad du nyi shu pa dgos par byed

pa+o ||

a:
bingsha | Written 35 in all versions
karika]C:karika

b:

byas pa || ] CDN: byas pa |




vijlaptimatram evedam asadarthava-
bhasanat* |
yadvat taimirakasyasatkesondukadi-

dar$anam® ||

'di dag rnam par rig tsam nyid ||
yod pa ma yin don snang phyir ||
dper na rab rib can dag gis ||

skra zla la sogs med mthong bzhin ||

~9 ' || rnam rig tsam ste shes bya ba ||
myed pa+i don snang ba+i phyiro ||
jiltar rab rib can gyisu ||

skra zla la stsogs pa myed mthong bas so ||

c
can | MS cin with i vowel cancelled

Not in the Vytti.

shes bya ba =7

This [world] is just Manifestation-Only,

because of the appearance of non-existent external objects,

as in the case of the seeing of nonexistent hair-nets and the like

by one with an eye disease.




na desakalaniyamah santananiyamo na
[ca] |

na ca krtyakriya yukta vijiiaptir yadi
narthatah ||

gal te rnam rig don min na ||
yul dang dus la nges med cing ||
sems kyang nges med mayinla ||

bya ba byed pa'ang mi rigs 'gyur ||

yul dang dus la chad pa myed ||
rgyud kyang ma chad ma yin zhing ||
bya ba byed pa yang rigs pa myed ||

20
83

rmam shes +on te don myed na+o |

b:
rgyud ] MS rgud

rgyud = santana (sems)

chad = niyama (nges)

rnam shes = vijilapti (but in 1a rnam rig;
below = vijiiana)

+on te = yadi, following Sanskrit word order

don myed na = nartha (don min na)

If manifestation does not [arise] from an external object,

it is not reasonable that there be restriction as to time and place,

nor nonrestriction as to personal continuum,

nor causal efficacy.




w

desadiniyamah siddhah svapnavat pretavat yul la sogs pa nges 'grub ste ||
punah | rmi 'dra'o sems kyang nges pa med ||
santananiyamah sarvvaih ptiyanadyadi- yi dags bzhin te thams cad kyis ||
darsane || klung la rnag la sogs mthong bzhin ||

yul la stsogs pa chad grub ste
rmi +dra+o || yi dags bzhin du yang ||
ma chad rgyud do thams chad dag ||

rnag chu la stsogs mthong baso ||

c
yi dags | G yi dwags

c
ma chad rgyud ] MS ma chad de rgyud

rnag chu = piiyanadi (klung la rnag)

Restriction as to place and so on is proved,
as with dreams.
Moreover, nonrestriction to personal continuum [is proved] as with hungry ghosts,

in their all seeing the river of pus and so on.




svapnopaghatavat kytyakriya narakavat
punah |

sarvvan narakapaladidarsane tais ca
badhane ||

bya byed rmi lam gnod pa 'dra ||
thams cad sems can dmyal ba bzhin ||
dmyal ba'i srung ma sogs mthong dang ||

de dag gis ni gnod phyir ro ||

rmi lam gnod pa +dra bya ba dang ||
bya+o sems dmyal bzhin du yang ||
kun de sems dmyal srung la stsogs ||

mthong zhing de-+is bda+ baso ||

d:
de dag gis | G: de dag gi

b:
Ueyama read bye’i = byed'i, but it is clearly
bya+o

z}'ling de+is ] MS zhing pa de+is

bda’ ba [to chase] # badhane (gnod). (In a,
both have gnod = upaghata)

Causal efficacy [is proved] as in ejaculation in a dream.

And again as with hell all [four aspects are proved],

in the seeing of the hell guardians and so on,

and in being tortured by them.




tirascarh sambhavah svargge yatha na narake
tatha |

na pretanarh yatas tajjan duhkhan nanu-

bhavanti te ||

jiltar dud 'gro mtho ris su ||

"byung ba de Itar dmyal ba min ||
yi dags min te 'di Ita bur ||

de yod sdug bsngal des mi myong ||

byol songs mtho ris +byung ba dag ||
jibzhin sems dmyal myed de bzhin ||
myi +dre gang las der skyes gyi ||

sdug bsngal myi myong de de dago ||

b:
zllathé na | MS (A) erroneously yatha ca
dilhkhan ] MS (A) written duskhan or duhkhan

c
yi dags | G yi dwags
min te ] C: min ta

b:
dmyal | MS dmysl

Vrtti in c: de for 'di

byol songs = tiraéca (dud 'gro)
+dre = preta (yi dags)

gang las = yatah

de dag = te

Animals are not born in hell
as they are in heaven,

nor are hungry ghosts,

since they do not experience the suffering produced there.




yadi tatkarmmabhis tatra bhatanar sam-
bhavas tatha |

isyate parinamas ca kirh vijiianasya nesyate ||

gal te de yi las kyis der ||
'byung ba dag ni 'byung ba dang ||
de bzhin 'gyur bar 'dod na go ||

rnam par shes par cis mi 'dod ||

de ste de+ilas gyis der ||
+byung ba dag de bzhin du ||
+dod ching +gyur ba rnams kyang na ||

rnam par shes pa jir myi +dod ||

a
deyi | GN: de’i

de+i | MS da+i
der | MS red

Vrtti in a: de'i for de yi

If you accept that gross material elements arise there

in this fashion through the karmic deeds of those [beings],

and [you accept their] transformation,

why do you not accept [the transformation] of cognition?




karmmano vasananyatra phalam anyatra
kalpyate |

tatraiva nesyate yatra vasana kin nu karanarn ||

gzhan na las kyi bag chagsla ||

'bras bu dag ni gzhan du rtog |

gang na bag chags yod pa der ||
ciyi phyir na’dod mi bya ||

las kyi bag chags gzhan dula ||
+bras bu dag ni gzhan du rtog ||
gang na ba der myi +dod na ||

bag chags ji+i phyir zhig du ||

Vrttiin d: ci'i for ciyi

The perfuming of the karmic deed
you imagine to be elsewhere than the result;

What is the reason you do not accept [that

the result is] in precisely the same location where the perfuming [takes place]?

-10 -




rupadyayatanastitvan tadvineyajanam prati |

abhiprayavasad uktam upapadukasatvavat™ ||

gzugs sogs skye mched yod par ni ||
des 'dul ba yi skye bo la |
dgongs pa'i dbang gis gsungs pa ste ||

rdzus te 'byung ba'i sems can bzhin ||

gzugs stsogs +du mched yod par ni ||
des gdul +gro ba dagla +o |
dgongs pa+i dbang gis | gsungs pa ste ||

rdzu ba+i sems chan bzhin ||

b:
’dul bayi ] G:'dul ba ni

+du mched =+ ayatana (skye mched;
homonym 'du byed normally =
sarhskara)

+gro ba = jana (yi skye); dag suggests
plural?

The existence of the sense-fields of material form and the rest
were spoken of [by the Blessed One] with a special intention

directed toward the individual to be guided by that [teaching],

as [in the case of the mention of] beings born by spontaneous generation.

-11-




yatah svabijad vijiiaptir yadabhasa pravarttate | rang gi sa bon gang las su ||
dvividhayatanatvena te tasya munir abravit* || rnam rig snang ba gang 'byung ba ||
de dag de yi skye mched ni ||

rnam pa gnyis su thub pas gsungs ||

gang bdag sa bon las rnarh shes ||
gang snang rab du +jug pani ||
+du mched rnam pa gnyis pasna ||

de dag de+ir thub pas gsungs ||

d
tasya | MS (A) ac tasya plus an extra (unnecessary,
hence erased) vertical line for long vowel

Vrtti in b: 'byung for byung

rab du +jug pa = pravartate ('byung ba)

A manifestation arises from its own proper seed,
having an appearance corresponding to that [external object].
The Sage spoke of the two [seed and appearance]

as the dual sense field of that [manifestation].

-12 -
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tatha pudgalanairatmyapraveso hy anyatha
punah |

desana dharmmanairatmyapravesah kalpita-

de Itar gang zag bdag med par ||
‘jug par ‘gyur ro gzhan du yang ||
bstan pas chos la bdag med par ||

de Itar gang zag bdag myed par ||
+jug pa+o gang pyir gzhan phyir yang ||
bshad pa chos la bdag med par ||

tmana || ’jug 'gyur brtags pa’i bdag nyid kyis || +jug pa brtags pa bdagis so
cd b:
dharmanairatmya® | MS (A) dharmmyanairatmya® jug par ] C: jug par

Vrtti in c: bstan pa’i (D: bstan pa)

bshad pa = desana (bstan pa)

For in this way there is understanding of the selflessness of persons.

Moreover, teaching in another way

leads to the understanding of the selflessness

of the elemental factors of existence in terms of an imagined self.
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11

na tad ekarh na canekarh visayah paramanusah | de ni gcig na'ang yul min la ||

na ca te sarhhata yasmat paramanur na sidhyati || phra rab rdul du du ma’ang min ||

de dag'dus pa’ang ma yin te ||
'di Itar rdul phran mi ‘grub phyir ||

de ni myi gchig du ma+ang myed ||
yul ni rdul pran dagiso ||
de bsdus myin gang phyi ru ||

rdul pran myi +grub pa+is so ||

d

c:

paramanur na | MS (A) erroneously adds ca in margin p.a'ang ma ] N: pa’i ngam

by na

That [sense-field of form and the rest] is not a unitary
nor atomically plural sense object,
neither are those [atoms] compounded,

since the atom [itself] is not proved.
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satkena yugapadyogat paramanoh sadarnsata |
sannarn samanadesatvat pindah syad anu-

matrakah ||

drug gis cig car sbyar ba na ||

phra rab rdul cha drug tugyur ||
drug po dag ni go gcig na ||

gong bu rdul phran tsam du ‘gyur ||

drugis chig char ldan bas na ||
rdul phran cha ni drug du+o ||
drug rnams mnyam ba+i yul bas na ||

gong bu rdul tsam du +gyur ba+o ||

a
yugapadyogat | MS (A) yugpadayogat

Vrtti in a: sbyar bas na
In c: drug po dag kyang go gcig na

ldan ba = yoga (sbyar ba)
mnyam ba+i yul ba = amanadesa (go

gcig)

Because [either] in the simultaneous conjunction with a group of six [other atoms],

the atom [would have to] have six parts.

[Or] because, the six being in a common location,

the cluster would be the extent of a [single] atom.
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paramanor asarnyoge tatsarhghate (’)sti kasya
sah |

na canavayavatvena tatsarnyogo na sidhyati ||

rdul phran sbyor ba med na ni ||
de 'dus yod pa de gang gis ||
cha shas yod pa ma yin pas ||

de sbyor mi 'grub ma zer cig ||

rdul pran myi +du ba yin na ||
de+i bsdus yod su+i de+ ||
bag bag kyang ma yin | myin bas ||

de+i +du ba myi +grubo |

c
na | MS (A) acna
d

tatsamyo§1 na sidhyati | MS (A) ac repeats tatsarhyogo
na sidhyati.

ma zer cig = ? (‘do not say!"). In prose (B)

= na vaktavyam.

+du ba = sarhyoga (sbyor ba)
bag bag = anavaya ? (cha shas)

Given that there is no conjunction of atoms,

what is [conjoining] when those [atoms] are compounded?

But it is also not due to their partlessness

that the conjunction of those [atoms] is not proved.
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digbhagabhedo yasyasti tasyaikatvarh na yujyate |

chayavrti katharh vanyo na pindas cen na tasya te ||

gang la phyogs cha tha dad yod ||
de ni gcig tu mi rung ngo ||
grib dang sgrib par ji ltar ‘gyur ||

gong bu gzhan min de de’i min ||

pyogs cha tha dad gang yod pa ||
de+i gchig du myi rung ngo ||

drib dang sgrib kyang ji Itar | +gyur ||
pung myin gal te de de myin ||

c

chayavrti | MS (A) °vrtti

c

\éényo na | MS va anyonya; MS (A) syatar na

cenna | MS (A) nna added below the line
>MS (A): In the margin below tarh na pi in another (more
modern) hand is written mi li ta. Harunaga Isaacson
ﬁgests that this (as mlhtah{)may be a gloss on pinda:
‘[the atoms] connected/combined.

b:
de ni | N: da ni

pung (phung) = pinda (gong bu)

It is not reasonable that something with spatial differentiation be singular.

Or how is there shadow and obstruction?

If the cluster is not other [than the atoms],

the two [shadow and obstruction] would not be [properties] of that [cluster].

-17-




ekatve na kramenetir yugapan na grahagrahau | gcig na rim gyis 'gro ba med || gchigis dang ni rims zhes pa ||

vicchinnanekavrttis ca siksmaniksa ca no zin dang ma zin cig car med || gchig char bzung dang ma bzung myed ||
bhavet* || ris chad du mar gnas pa dang || bar chad du ma +jug pa dang ||
mig gis mi gsod phra ba'ang med || phra dang myi mthong myed par +gyurd ||
a a:
léramer,letir ] MS (A) krameneti 1%Cig na | CD: gcig ni

siksma® | Both MSS $tiksma® zin cig | CD: zan cig
d:

mi gsod | CD: mi sod

mar gnas pa =? gchigis = ekatvena! (+ ekatve na)

Vrtti in d: mi sod (N mié bsod). rims zhes pa = kramena iti! (

mig gis mi gsod: in the Vinayasutra- kramenetih)
vyakhyana of Prajiiakara (Derge bzung dang ma bzung = grahagraha (zin
Tanjur 4121, dul ba, ru 122b1) we dang ma zin)

bar chad du = vicchinna (ris chad du)

find: mthong ba’o zhes pa yin te mig ) ’
ma +jug pa = ?

gis gsod pa’i srog chags yod na gdod

myi mthong = aniksa (# mig gis mi gsod;
nyes par gyur bao.

what is gsod?)

-18-




If [the sense object] were singular,
there would be no gradual motion,

no simultaneous apprehension and non-apprehension,

nor divided multiple existence, nor the invisible microscopic.

-19-




16

pratyaksabuddhih svapnadau yatha sa ca yada
tada |
na so (')rtho drsyate tasya pratyaksatvarn

katham matarh ||

mngon sum blo ni rmi sogs bzhin ||
de yang gang tshe de yi tshe ||
khyod kyi don de mi snang na ||

de ni mngon sum ji ltar 'dod ||

rmi larh stsogs mngon sum blo ||
jiltar de+ang gang tshe de+i tshe ||
de+i de dag don myi snang ||

mngon sum du ni ji ltar phye ||

a
Eratyaksabuddhih ] MS (A) °buddhi
tada | MS (A) ac tada

c
khyod kyi don ] D: khyod kyi den

a:

blo | MS lo
c
de+i tshe ] MS de+i tshe de

phye = mata?

The idea that there is direct perception [of the external object takes place] as in a dream and so on.

Additionally, that external object is not seen [at the moment]

when one has [the idea that there is direct perception of an external object];

[so] how can you consider that [the external object] is directly perceived?

-20-
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uktarh yatha tadabhasa vijiiaptih smaranan
tatah |
svapnadygvisayabhavan naprabuddho

vagacchati ||

dper na der snang rnam rig bzhin ||
bshad zin de las dran par zad ||
rmi lam mthong ba yul med par ||

ma sad bar du rtogs ma yin ||

smras pa gang tshe de+is snang na ni ||
rnam par shes pas dran baso ||
rmyi larh mthong bas yul myed par ||

ma sad par ni myi chud do ||

b
h/ijﬁaptih ] MS (A) vijiapti
naprabuddho | MS (A) naprarhbuddho

d.

n;a sad ] G: ma zad

gang tshe = yatha (rather = *yada)
chud = avagacchati (rtogs)

As 1 discussed, manifestation has the appearance of that [external object].

Recollection [comes] from that.

One who is not awake does not understand

the non-existence of a sense-object seen in a dream.
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anyonyadhipatitvena vijiiaptiniyamo mithah |
middhenopahatarn cittarh svapne tenasamari

phalam ||

gcig la gcig gi dbang gis na ||
rnam par rig pa phan tshun nges ||
sems ni gnyid kyis non pas na ||

de phyir rmi dang 'bras mi mtshungs ||

gchig la gchigi dbang gis na ||
rnam shes chad pa pan tshun tu+o ||
gnyid gyis nye bar non pa+i sems ||

rmi lam de dang +bras myi mnyam ||

b
mithah | MS (A) mitha, with tha overwritten.

a:
gisna ] C: gini

b:

chad pa ] MS interlinear addition below
c

bar | ba+i written, +1 cancelled and ra

added below ba

Mutual shaping of manifestation is due to

their influence on each other.

When one dreams, the mind is overpowered by sloth;

thus the result is not the same.
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maranarh paravijiiaptiviSesad vikriya yatha

smytilopadikanyesarh pisacadimanovasat ||

’chi ba gzhan gyi rnam rig gis ||

bye brag las te dper bya na ||

'dre la sogs pa’i yid dbang gis ||

gzhan gyi dran nyams 'gyur sogs bzhin ||

gsod pa gzhan gyi rnam shes gyi ||
bye bragis pye ji Ita bar ||

gzhan gyi dran ba nyams par gyurd ||
sha za la stsogs pa+i dbang gis ||

a
maranar | MS (A) marana

a:

rig gis | P: rigs gis

b:

dper bya na | N: dpang byin?
d:

nyams | N: nyis?

yid dbang = manovasa (PT 125 omits an

equivalent for manas)

gsod pa = marana ('chi ba)

sha za= pisaca ('dre)

Death is a transformation due to a particular manifestation

of another, just as the transformation

of memory loss and the like of others

is due to the mental force of demons and so on.
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20

katham va dandakaranya$anyatvam rsikopatah |

manodando mahavadyah katharh va tena

drang srong khros pas dan ta ka'i ||

dgon pa ji Itar stongs par ‘gyur ||

dbyig pa+i dgon pajiltar na ||
drang srong khros pas stong pa bar ||

sidhyati || yid nyes kha na ma tho cher || yid gyis nyes pa sdig tshe bar ||
de yis ji Itar 'grub par ‘gyur || jiltar de+is grub payin ||
a: d:
khros | N: bros grub | MS bsgrub

dan ta ] GNP: dante

b:

stongs par 'gyur | GNP: stong par gyur
d.

de yis ] CD: de mis

Vrtti in d: ji Itar de yis 'grub par 'gyur
NB: this reading = PT 125!

dbyig pa = danda
nyes pa sdig tshe ba = mahavadyah
(kha na ma tho cher)

Otherwise, how did the Dandaka forest become emptied by the sages’ anger?

Or how does that prove mental violence is a great violation?

-24-
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paracittavidarh jiianam ayathartharh katharh
yatha |
svacittajiianam ajfianad yatha buddhasya

gocarah ||

gzhan sems rig pa'i shes pani ||
don bzhin ma yin ji ltar dper ||
rang sems shes pas sangs rgyas kyi ||

spyod yul ji bzhin ma shes phyir ||

pha rol sems rig pa+is shes ||
jibzhin myi don ji +ji Itar ||
bdagi sems shes myi shes pas ||

jiltar sangs rgyas spyod yulo ||

ayathartharh | MS (A) rtha overwritten, no m visible
c

ajiianad | MS (A) adds °na® in top margin with ”

a:
rig pa’i | CD: rig pas
b:

ma yin | N: ma

Vrtti in a: sems rig pas (CD) or sems rigs
pas (GNP)

in c: rang sems shes pa

pha rol sems = paracitta (gzhan sems)
ji bzhin myi don = ayathartha (don
bzhin ma yin)

bdagi sems = svacitta (rang sems)

How is the knowledge of those who know other minds inconsistent with reality?

[Reply:] It is as with knowledge of one’s own mind.

Because one does not know [other minds or even one’s own]

in the way that [such knowing of minds] is the scope of a Buddha.

-25-




22

vijiaptimatratasiddhih svasaktisady$i maya | rnam rig tsam du grub pa 'di ||
krteyarh sarvvatha sa tu na cintya buddha- bdag gis bdag gi mthu 'dra bar ||
gocarah || byas kyi de yi rnam pa kun ||

bsam yas sangs rgyas spyod yul lo ||

rnam shes tsam du +grub paru ||
bdagis bdagi mthu +dra bas

+di bgyis rnam pa thams chad de+o ||
sangs rgyas spyod yul bsam du med || ||

c
krteyarh | MS (A) krtyeyari

rnam pa thams chad = sarvatha (rnam
pa kun)

bsam du med = na cintya (bsam yas)

I have composed this proof of [the World as] Manifestation-Only according to my ability,
but that [fact that the World is nothing but Manifestation-Only]|
is not conceivable in its entirety.

It is the scope of the buddhas.
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virhsakavijfiaptiprakaranarh samaptam® ||

sloka 20

nyi shu pa’i tshig le’'ur byas pa slob nyi shu pa rdzogso ||
dpon dbyig gnyen gyis mdzad pa
rdzogs so ||

|| rgya gar gyi mkhan po dzi na mi tra
dang | shilen dra bo dhi dang da na
shi la dang | zhu chen gyi lo tsa ba
ban de ye shes sdes bsgyur cing zhus
te gtan la phab pa'o ||

20 | MS (A) written as 2 with rh above
The following namah sarvvavide || no doubt belongs
with the following Trirhsika-karika.

shi ] N: shi

len dra ] GN: lendra; P: landra
bo dhi dang ] CD: bo dhi dang |
tsa | N: tsa

ban de ] GNP: bande

The Twenty Verses written by the Venerable Vasubandhu.
Translated by the Indian masters Jinamitra, Silendrabodhi and Danaéila, and the great

translator Ye shes sde, it has been corrected.
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0

rgya gar skad du | bingshi ka britti ||
bod skad du | nyi shu pa’i 'grel pa |
'jam dpal gzhon nur gyur pa la phyag 'tshal lo ||

» theg pa chen po la khams gsum pa rnam par rig pa tsam du rnam par
gzhag ste | ;y mdo las | kye rgyal ba'i sras dag 'di Ita ste | khams gsum pa
'di ni sems tsam mo zhes 'byung ba’i phyir ro || , sems dang yid dang |
rnam par shes pa dang | rnam par rig pa zhes bya ba ni rnam grangs su
gtogs pa'o || , sems de yang 'dir mtshungs par ldan pa dang bcas par
dgongs pa'o || i tsam zhes bya ba smos pa ni don dgag pa’i phyir ro || 5
rnam par shes pa'di nyid don du snang ba 'byung ste | ¢, dper na rab rib
can rnams kyis skra zla la sogs pa med par mthong ba bzhin te | ,, don
gang yang med do ||
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wnarthah kascid asti |

[Vasubandhu]

» The Great Vehicle teaches that what belongs to the triple world is
established as Manifestation-Only, because it is stated in scripture:  “O Sons
of the Conqueror, what belongs to the triple world is mind-only” ¢, Mind,
thought, cognition and manifestation are synonyms. ,, And here this ‘mind’
intends the inclusion of the concomitants [of mind]. 5 “Only” is stated in
order to rule out external objects. y This cognition itself arises having the
appearance of an external object. ¢, For example, it is like those with an eye
disease seeing non-existent hair, a [double] moon and so on, but 4 there is
no [real] object at all.
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I

» 'dir 'di skad ces brgal te |

gal te rnam rig don min na ||

yul dang dus la nges med cing ||
sems kyang nges med mayin la ||
bya ba byed pa’ang mi rigs 'gyur || [2]

» ji skad du bstan par ‘gyur zhe na | , gal te gzugs la sogs pa’'i don med
par gzugs la sogs pa’i rnam par rig pa 'byung ste gzugs la sogs pa’i don
las ma yin na | , ci’i phyir yul la lar 'byung la thams cad na ma yin | ¢ yul
de nyid na yang res 'ga’ 'byung la thams cad du ma yin | 5 yul dang dus
de na 'khod pa thams cad kyi sems la nges pa med pa 'byung la 'ga’ tsam
la ma yin | ¢ ji ltar rab rib can nyid kyi sems la skra la sogs pa snang gi |

gzhan dag la ni ma yin ||
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I

na desakalaniyamah santananiyamo na [ca] |
na ca krtyakriya yukta vijiaptir yadi narthatah || 2 ||

[Objection:]
x To this it is objected:

If manifestation does not [arise] from an external object,
it is not reasonable that there be restriction as to time
and place, nor nonrestriction as to personal continuum,
nor causal efficacy. [2]

g What is being stated here? ¢, If there is the arisal of manifestation
of material form and so on without any external object of material form and
so on, and [consequently the manifestation] does not [arise] from a [real]
external object of material form and so on, ) why does [such a manifestation]
arise in a particular place, and not everywhere; y why does it arise only in that
place at some time, not always; and r, why does it arise without restriction in
the minds of all those present there in that place at that time, and not in [the
minds] of just a few? ¢, For instance, while a hair and so on may appear in the
mind of one with eye disease, it does not [appear] to others [free of that

disease].
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I

w ci'l phyir gang rab rib can gyis mthong ba’i skra dang | sbrang bu la
sogs pas skra la sogs pa’i bya ba mi byed la | de ma yin pa gzhan dag gis
ni byed | , rmi lam na mthong ba’i bza’ ba dang btung ba dang bgo ba
dang dug dang mtshon la sogs pas zas dang skom la sogs pa’i bya ba mi
byed la | de ma yin pa gzhan dag gis ni byed |  dri za'i grong khyer yod
pa ma yin pas grong khyer gyi bya ba mi byed la | de ma yin pa gzhan
dag gis ni byed | «,'di dag don med par med du 'dra na yul dang dus nges
pa dang | sems nges pa med pa dang | bya ba byed pa 'di dag kyang mi
rung ngo zhe na |
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I

v ...-hiyamah santananiyamah krtyakriya ca na yujyate ,

wy Why is it that the hair, bee and so on which appear to one with eye disease
have no causal efficacy of a hair and so on, while for those others without
[eye disease, those hairs, bees and so forth which appear to them] do have
[causal efficacy]? j The food, drink, clothing, poison, weapons and so on seen
in a dream do not have causal efficacy [to address] hunger, thirst and the like,
but those others not [in a dream] do have such [causal efficacy]. ;, A mirage
city, being non-existent, does not have the causal efficacy of a city, but other
[cities] not [unreal like] that do. k) If these [things like dream food] resemble
the non-existent in lacking any [real external] object, restriction as to time
and place,' nonrestriction as to personal continuum, and causal efficacy

are not reasonable.

1: Here begins the Sanskrit manuscript; the translation hereafter is from the Sanskrit.
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II1
» i rung ba ma yin te | 'di Itar |

yul la sogs pa nges 'grub ste ||
rmi 'dra’o || [3ab]

» Imi lam du rmis pa dang mtshungs pas na rmi 'dra'o || ., ji Ita zhe na |
» I'mi lam na yang don med par yul la la na grong dang | kun dga’ ra ba
dang | skyes pa dang bud med la sogs pa ji dag snang la thams cad na
ma yin yul de nyid na yang res 'ga’ snang la dus thams cad du ma yin
pas i don med par yang yul la sogs pa nges par 'grub po ||

D)
thams cad na ma yin yul de nyid na yang res 'ga’ snang la | GNP: o
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II1

» ha khalu na yujyate , yasmat* ||

desadiniyamah siddhas svapnavat®

» Svapna iva svapnavat® ( | ) ¢ katharh , tavat svapne vinapy
arthena kvacid eva dese kificid gramaramastripurusadikam dysyate na
sarvatra tatraiva ca dese kadacid dy$yate na sarvakalam 4 iti siddho

vinapy arthena desakalaniyamah ||

[Vasubandhu]
» They are certainly not unreasonable, since:

Restriction as to place and so on is proved, as with dreams.
[3ab]

» “As with dreams” means as in a dream. .,, Well, how, first of
all, [do you explain that] even without an external object, some village,
grove, man, woman or the like is seen in a dream at a particular place,
rather than everywhere, and at that particular place at some specific
time, rather than always? , For this reason, restriction as to time and

place is established, even in the absence of an external object.

D)
gramaramastripurusadikarh ] MS: bhramara®
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I

sems kyang nges pa med |
yi dags bzhin te | [3bc]

» grub ces bya bar bsnyegs so || ¢, yi dags rnams kyi dang mtshungs pas
na yi dags bzhin no || , ji Itar 'grub |

thams cad kyis |
klung la rnag la sogs mthong bzhin || [3cd]
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I

pretavat punah
santananiyamab ||

r siddha iti vartate ; ., pretanam iva pretavat® | , katham
siddhah | , samarh

sarvaih puyanadyadidarsane || [3]] ]

Moreover, nonrestriction to personal continuum [is
proved] as with hungry ghosts. [3bc]

r “Is proved” is carried over [from the previous foot]. ; “As with
hungry ghosts” means as in the case of hungry ghosts. ,, How is this

proved? ; Collectively

In their all seeing the river of pus and so on. [3cd]
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I

» Imag gis gang ba'i klung ni rnag gi klung ste | , mar gyi bum pa bzhin
no ||, las kyi rnam par smin pa mtshungs pa la gnas pa’i yi dags rnams
ni kun gyis kyang mtshungs par klung rnag gis gang bar mthong ste |
gcig 'gas ni ma yin no || v rnag gis gang ba ji Ita ba bzhin du gcin dang |
ngan skyugs dang | me ma mur dang | mchil ma dang | snabs kyis gang
ba dang | dbyig pa dang | ral gri thogs pa’i mi dag gis srung ba yang de
bzhin te | sogs pa zhes bya bar bsdu'o || v, de Itar na don med par yang
rnam par rig pa rnams kyi sems nges pa med par 'grub bo ||
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I

» puyapurnna nadi puyanadi | i ghrtaghatavat® | |, tulya-
karmmavipakavastha hi pretah sarve (’)pi samarh piuyaptrnnan nadim
pasyanti naika eva | ,, yatha puyapurnpnam evarh mutrapurisadi-
purnnarh dandasidharai$ ca purusair adhisthitam ity adigrahanena |
evarh santananiyamo vijilaptinam asaty apy arthe siddhabh ||

» “The river of pus” means a river filled with pus, i as [one says]
a pot of ghee [when one means a pot filled with ghee]. ,, For hungry
ghosts in a state of equally experiencing fruition of their actions
collectively all see the river filled with pus, not just one of them alone.
w The word “and so on” is mentioned to indicate that as [they see the
river| filled with pus, they [also see it] filled with urine, feces and the
like, and guarded by persons holding staffs and swords. y, Thus the
nonrestriction of manifestations to [a specific] personal continuum is

proved even without the existence of an external object.
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bya byed rmi lam gnod pa 'dra || [4a]

» grub ces bya bar rig par byao || 5 dper na rmi lam na gnyis kyis gnyis
phrad pa med par yang khu ba 'byung ba’i mtshan nyid ni rmi lam gyi
gnod pao || ¢ de Itar re zhig dpe gzhan dang gzhan dag gis yul dang dus
nges pa la sogs pa bzhi 'grub bo ||
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svapnopaghatavat krtyakriya |

v siddheti veditavyarh® | ; yatha svapne dvayasamapattim
antarena $ukravisarggalaksanah svapnopaghatah | ., evan tavad anya-

nyair drstantair desakalaniyamadicatustayarn siddharn™® |

Causal efficacy [is proved] as in ejaculation in a dream. [4ab]

» ‘Is proved” is to be understood. ; [Causal efficacy is establish-
ed] as with ejaculation in a dream [that is, a wet dream], which is
characterized by the emission of semen in a dream in the absence of
[actual] sexual union. (, In this way at the outset is proved, through
these various examples, the four-fold [characterization, namely] the
restriction to time and place and the rest.

)
anyanyair | MS: anyanair
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thams cad sems can dmyal ba bzhin || [4b]

» grub ces bya bar rig par byao || ;) sems can dmyal ba dag na yod pa
dang mtshungs pas sems can dmyal ba bzhin no ||  ji Itar grub ce na |
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narakavat punah

sarvarmm®

» siddham iti veditavyarh | i narakesv iva narakavat® ( | ) ;
katharh siddharh |

And again as with hell all [four aspects are proved]. [4bc]

n) “Are proved” is to be understood. ¢ “As with hell” means like in
the hells. ;, How are they proved?
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dmyal ba’i srung ma sogs mthong dang ||
de dag gis ni gnod phyir ro || [4cd]

¢ dper na sems can dmyal ba dag na sems can dmyal ba’i sems can
rnams kyis sems can dmyal ba’i srung ma la sogs pa mthong ste | yul
dang dus nges par 'grub bo || 4 khyi dang bya rog dang lcags kyi ri la
sogs pa ‘ong ba dang 'gro bar yang mthong ba ni sogs pa zhes bya bar
bsdu ste | , thams cad kyis mthong gi | gcig 'gas ni ma yin no || , de dag
gis de dag la gnod pa yang 'grub ste | dngos po la sems can dmyal ba'i
srung ma la sogs pa med par yang rang gi las kyi rnam par smin pa
mtshungs pa’i dbang gi phyir ro || «, de bzhin du gzhan yang yul dang
dus nges pa la sogs pa bzhi po 'di dag thams cad grub par rig par bya'o ||
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narakapaladidarsane tai$ ca badhane |[| 4 ||]

¢ yatha hi narakesu narakanam narakapaladidar§anarh desa-
kalaniyamena siddharh ( | )  $vavayasayasaparvatadyagamanagama-
nada.,,.réanan cety adigrahanena ( | ) , sarvesari ca naikasyaiva ( | )
tai$ ca tadbadhanarh siddham asatsv api narakapaladisu samanasva-
karmmavipakadhipatyat® | i, tathanyatrapi sarvam etad desakalaniya-

madicatustayarh siddham iti veditavyarh® |

In the seeing of the hell guardians and so on, and in being
tortured by them. [4cd]

 Just as it is proved that in the hells hell beings see the hell
guardians and so on with restriction as to time and place 4, —“and so
on” means that they see the dogs, crows, the iron mountains and so on
coming and going— ; and all [hell beings see these], not merely one, ;
and [just as it is] proved that they are tortured by them, even though
the hell guardians and so on do not exist, because of the domination of
the generalized common fruition of their individual karmic deeds— y,
Just so it should be understood that the entirety of this four-fold
[characterization, namely] the restriction to time and place and the
rest, is proved elsewhere too [and not only in the separate examples].
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,y ci'l phyir sems can dmyal ba’i srung ma dang bya rog dang khyi la sogs

pa de dag sems can du mi'dod ce na |

w Mi rigs pa’i phyir ro || v, de dag ni sems can dmyal bar mi rigs te | de
bzhin du sdug bsngal des mi myong ba'i phyir ro || o, gcig la gcig gnod
pa byed na ni 'di dag ni sems can dmyal ba pa dag go || 'di dag ni sems
can dmyal ba'i srung ma dag go zhes rnam par gzhag pa med par 'gyur
ro || » byad gzugs dang bong tshod dang stobs mtshungs pa dag ni gcig
la gcig gnod pa byed kyang ji Ita bur ’jigs par mi 'gyur ro || o lcags rab tu
'bar ba’i sa gzhi la tsha ba'i sdug bsngal yang mi bzod na ni ji Itar de na
gzhan la gnod pa byed par 'gyur | ; sems can dmyal ba pa ma yin pa dag
sems can dmyal bar 'byung bar ga la 'gyur |
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,, kim punah karanarh narakapalas te ca §vano vayasas ca satva
nesyante |

w ayogat® | y na hi te naraka yujyante tathaiva tadduhkhaprati-
samvedanat® | ,, parasparam yatayatam ime naraka ime narakapala iti
vyavastha na syat® | , tulyakrtipramanabalanafi ca parasparar yata-
yatan na tatha bhayarh syat* | o, dahaduhkhai ca pradiptayam ayo-
mayyam bhumav asahamanah katharh tatra paran yatayeyuh | 4
anarakanarn va narake kutah sambhavah ( | )

[Objection]
iy For what reason, then, do you not accept the hell guardians,
and dogs and crows, as really existent beings?

[Vasubandhu]

w Because it is not reasonable. y, For it is not reasonable for
those [guardians and so on] to be hell beings, since they do not experi-
ence the sufferings of that [place] in precisely that same way. o, If they
were torturing each other, there would be no differentiation that ‘these
are the hell beings; these the hell guardians. ;) And if those of equal
form, size and strength were torturing each other, they would not be so
very afraid. o, And how could [those guardians], unable to tolerate the
suffering of burning on a flaming iron ground, torture others there? ;
On the other hand, how could non-hell beings be born in hell [in the
first place]?
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» '0 na dud 'gro dag kyang ji Itar mtho ris su 'byung ste | 5 de bzhin du
sems can dmyal bar yang dud 'gro dang yi dags kyi bye brag sems can
dmyal ba’i srung ma la sogs pa 'byung bar 'gyur ro zhe na |



51

» kathan tavat tirascarh svarge sambhavah | 5 evarh narakesu
tiryakpretavisesanar narakapaladinarm sambhavah syat* ||

[Objection]

v [Well,] to begin, how [—as you admit as well—] could
animals be born in heaven? ; In the same way, animals and certain
hungry ghosts might be born in the hells as hell guardians and others.
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jiltar dud 'gro mtho ris su ||

'byung ba de Itar dmyal ba min ||

yi dags min te de Ita bur ||

de yod sdug bsngal des mi myong || [s]

¢ dud 'gro gang dag mtho ris su 'byung ba de dag ni snod kyi ’jig rten na
de’i bde ba myong bar ‘gyur ba'i las kyis der 'byung ba dag ste | de na
yod pa’i bde ba so sor myong ngo || », sems can dmyal ba’i srung ma la
sogs pa dag ni de bzhin du sems can dmyal ba’i sdug bsngal mi myong
ngo || » de’i phyir dud 'gro dag der 'byung bar mi rigs so || , yi dags kyi
bye brag dag kyang ma yin no ||



53

tirascarh sambhavah svarge yatha na narake tatha |
na pretanar yatas tajjarn duhkhan nanubhavanti te || [5 ||]

o ye hi tiryaficah svarge sambhavanti te tadbhajanalokasukha-
sarmvarttaniyena karmmana tatra sambhitas tajjarh sukhar pratyanu-
bhavanti | , na caivan narakapaladayo narakarn duhkharm pratyanu-
bhavanti ;, tasman na tirascarn sambhavo yukto  napi pretanam* ( | )

[Vasubandhu]

Animals are not born in hell as they are in heaven,
Nor are hungry ghosts, since they do not experience the
suffering produced there. 5]

o For, those who are born in heaven as animals, being born
there through their karmic deeds conducive to happiness [performed]
in the Receptacle World, experience the happiness produced there [in
heaven], ,, but the hell guardians and so on do not experience hellish
suffering in a similar fashion. ;, Therefore, it is not reasonable that
animals are born [in hell], ; nor is it so for hungry ghosts.
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» sems can dmyal ba de dag gi las rnams kyis der 'byung ba’i bye brag
dag 'di Ita bur 'byung ste | mdog dang byad gzugs dang bong tshod dang
stobs kyi bye brag gang gis sems can dmyal ba’i srung ma la sogs pa'i
ming thob pa'o || 5 gang lag pa brkyang pa la sogs pa bya ba sna tshogs
byed par snang ba de Ita bur yang 'gyur ste | de dag 'jigs pa bskyed pa'i
phyir ro || dper na lug Ita bu'i ri dags 'ong ba dang | 'gro ba dang | Icags
kyi shal ma li'i nags tshal tsher ma kha thur du Ita ba dang gyen du Ita
bar 'gyur ba Ita bu ste | , de dag ni med pa yang ma yin no zhe na |

‘gyur | CD:grub
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» tesan tarhi narakanam karmmabhis tatra bhutavisesah
sambhavanti varnnakrtipramanabalavisista ye naraka.,,.paladi-
sarhjiiarh pratilabhante | ; tatha ca parinamanti yad vividharh hasta-
viksepadikriyarh kurvanto dy$yante bhayotpadanartharh yatha mesa-
krtayah parvata agacchanto gacchantah (ayahsalmali)vane ca kantaka
adhomukhibhavanta arddhamukhibhavanta$ ceti | ¢, na te na sambha-
vanty eva ||

[Objection]

» Then, particular types of gross material elements arise there
through the karmic deeds of those hell beings, which, particularized as
to color, form, size and strength, obtain the designations ‘hell guardian’
and so on. 5 And they transform in such a manner that they appear
performing activities like waving their hands and so on, in order to
instill fear, as mountains in the shape of rams coming and going and
thorns in the forest of iron thorn trees turning themselves down and
turning themselves up [likewise appear in hell instilling fear].
Therefore, it is not that those [hell guardians and so on] are not born at
all

B)
agacchanto ] MS: aganto
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gal te de'i las kyis der

'byung ba dag ni 'byung ba dang |
de bzhin 'gyur bar 'dug na go |
rnam par shes par cis mi'dod || [6]

» de’i las rnams kyis der rnam par shes pa nyid der de Ita bur 'gyur ba
ci’i phyir mi 'dod la | 4 ci'i phyir 'byung ba rnams su rtog |
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yadi tatkarmmabhis tatra bhiitanarh sambhavas tatha |
isyate parinamas ca kirh vijiianasya nesyate || 6 ||

» (vi)jianasyaiva tatkarmmabhis tathaparinamah kasman
nesyate ( | ) kim punar bhatani kalpyante ||  api ca ||

[Vasubandhu]

If you accept that gross material elements arise there in
this fashion through the karmic deeds of those [beings],
And [you accept their| transformation, why do you not
accept [the transformation| of cognition? [6]

» Why do you not accept that the transformation thus brought
about by the karmic deeds of those [beings] is [a transformation] of
cognition itself? ; Why, moreover, are gross material elements
imagined [to play any role at all]? ,y What is more:
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VII

gzhan na las kyi bag chags la ||
’bras bu dag ni gzhan du rtog ||
gang na bag chags yod pa der ||
ci’i phyir na’dod mi bya || [7]

» sems can dmyal ba pa rnams kyi las gang gis der 'byung ba dag de Ita
bur 'byung ba dang | 'gyur bar yang rtog pa’i las de’i bag chags de dag
nyid kyi rnam par shes pa’i rgyud la gnas te | gzhan ma yin na  bag
chags de gang na yod pa de dag nyid la de’i 'bras bu rnam par shes par
gyur pa de 'dra bar ci’i phyir mi 'dod la | , gang na bag chags med pa der
de’i 'bras bu rtog ba 'di la gtan tshigs ci yod |
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VII

karmmano vasananyatra phalam anyatra kalpyate |

tatraiva nesyate yatra vasana kin nu karanam || 7 ||

» yena hi karmmana narakanarm tatra tadySo bhutanarh
sambhavah kalpyate parinamas ca tasya karmmano vasana tesam
vi[jiia|na(samtana)sannivista nanyatra , 5 yatraiva ca vasana tatraiva
tasyah phalam tadrso vijiianaparinamah kin nesyate ( | )  yatra vasana
nasti tatra tasyah phalarh kalpyata iti kim a(¢)ra karanar |

The perfuming of the karmic deed you imagine to be
elsewhere than the result;

What is the reason you do not accept [that the result is]
in precisely the same location where the perfuming
[takes place]? [7]

» You imagine such an arising and transformation of gross
material elements of hell beings there [in hell] as due to their karmic
deeds, while the perfuming of those karmic deeds is lodged in their
individual continua of cognition, not elsewhere. ; So why do you not
accept that such a transformation of cognition as the result of those
[karmic deeds] is precisely where the perfuming itself is? ., For what
reason, in this case, do you imagine that the result of those [karmic
deeds] is somewhere where the perfuming is not?
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VII

» smras pa | lung gi gtan tshigs yod de | ¢ gal te rnam par shes pa nyid
gzugs la sogs par snang gi | gzugs la sogs pa'i don ni med na gzugs la
sogs pa'i skye mched yod par ni bcom ldan ’das kyis gsung bar mi 'gyur

ro zhe na |
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VII

» agamah karanam | ;) yadi vijianam eva rapadipratibhasarm
syan na rupadiko (’)rthas tada ripadyayatanastitvarh bhagavata
noktarn syat® |

[Objection]

» The reason is scripture. ; If there were nothing but cognition
with the appearance of material form and the rest, and no external
objects characterized as material form and the rest, then the Blessed
One would not have spoken of the existence of the sense-fields of
material form and the rest.
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VIII

4 di ni gtan tshigs ma yin te | 'di ltar |

gzugs sogs skye mched yod par ni ||
des'dul ba yi skye bo la ||

dgongs pa’i dbang gis gsungs pa ste ||
rdzus te byung ba’i sems can bzhin || [8]

» dper na bcom ldan 'das kyis rdzus te byung ba’i sems can bzhin yod
do || zhes gsungs pa yang phyi ma la sems kyi rgyud rgyun mi 'chad pa
la dgongs nas dgongs pa’i dbang gis gsungs pa ste |
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VIII

v akaranam etat* yasmat*,

ripadyayatanastitvarh tadvineyajanam prati |
abhiprayavasad uktam upapadukasatvavat® || [8 ||]

» yathasti satva upapaduka ity uktarh bhagavata 'bhiprayavasac
cittasantatyanucchedam a..;,.yatyam abhipretya |

[Vasubandhu]

» This is not a reason, since:

The existence of the sense-fields of material form and the
rest were spoken of [by the Blessed One] with a special
intention directed toward the individual to be guided by
that [teaching], as [in the case of the mention of] beings
born by spontaneous generation. (8]

» By way of example, the Blessed One with a special intention
said “There are beings of spontaneous birth,” intending [allusion to]
the nonannihilation of the continuum of mind in the future. ,, [We
know this] because of the [scriptural | statement:
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VIII

¢ 'di na bdag gam sems can med ||
chos 'di rgyu dang bcas las byung ||

» zhes gsungs pa’i phyir ro || ;) de bzhin du bcom ldan 'das kyis gzugs la
sogs pa’i skye mched yod par gsungs pa yang de bstan pas 'dul ba'i skye
bo'i ched du ste | bka’ de ni dgongs pa can no ||
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VIII

¢ nastiha satva atma va dharmmas tv ete sahetukah ( || )

n iti vacanat® | ; evarh ripadyayatanastitvam apy uktarh bhaga-
vata taddesanavineyajanam adhikrtyety abhiprayikarh tad vacanarh |

o Here [in our teaching] there is no being or self,
but [only] these elemental factors of existence along with their
causes.

5 Thus, although the Blessed One did speak of the existence of
the sense-fields of form and the rest, that [scriptural] statement is of
special intention since it is directed toward the individual who is to be
guided by that teaching.
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IX

» 'dir ci las dgongs she na |

rang gi sa bon gang las su ||

rnam rig snang ba gang byung ba ||

de dag de yi skye mched ni ||

rnam pa gnyis su thub pas gsungs || [o]
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IX
» ko (")trabhiprayah |

yatah svabijad vijiiaptir yadabhasa pravarttate |
dvividhayatanatvena te tasya munir abravit* || [g ||]

» In this regard, what is the special intention?

A manifestation arises from its own proper seed, having
an appearance corresponding to that [external object].
The Sage spoke of the two [seed and appearance] as the
dual sense field of that [manifestation]. [o]
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IX

5 di skad du bstan par 'gyur zhe na | , gzugs su snang ba’i rnam par rig
pa rang gi sa bon 'gyur ba’i bye brag tu gyur pa gang las byung ba’i sa
bon de dang | snang ba gang yin pa ,, de dang de dag ni de’i mig dang |
gzugs kyi skye mched du bcom ldan 'das kyis go rims bzhin du gsungs
s0 || x de bzhin du reg byar snang ba’i rnam par rig pa’i bar du rang rang
gi sa bon 'gyur ba’i bye brag tu gyur pa’i sa bon gang las byung ba’i sa
bon de dang | snang ba gang yin pa , de dang de dag ni bcom ldan 'das
kyis de'i lus dang reg bya'i skye mched du go rims bzhin du gsungs te |
'di ni 'dir dgongs pa'o ||
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IX

» kim uktam bhavati | ., riipapratibhasa vijiiaptir yatah svabijat
parinamavisesapraptad utpadyate tac ca bijam yatpratibhasa ca ,, sa te
tasya vijiiapte$ cakstrupayatanatvena yathakramarh bhagavan abravit*
| 5, evarh yavat sprastavyapratibhasa vijiiaptir yatah svabijat parinama-
visesapraptad utpadyate , tac ca bijar yatpratibhasa ca i, sa te tasyah
kayasprastavyayatanatvena yathakramam bhagavan abravid o ity
aya[m] (abhi)prayah |

» What is being stated? ¢, The proper seed from which—when
it has attained a particular transformation—arises a manifestation
having the appearance of visible form, and that as which this
[cognition] appears: , the Blessed One spoke of these two as,
respectively, the sense field of visual perception [“seeing eye” = seed]
and the sense field of visible form [= the object] related to that
manifestation. ;) The same [applies to all items in the stock list] up to:
The Blessed One spoke of the proper seed from which—when it has
attained a particular transformation—arises a manifestation having
the appearance of the tangible, and that as which this [manifestation]
appears: ;, [the Blessed One spoke] of these two as, respectively, the
sense field of tangible perception [“body” = seed] and the sense field of
the tangible [= the object] related to that [manifestation]. ¢, This is the

special intention.

E)
parinamavisesapraptad | MS: parinamavisesad
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» de Itar dgongs pa’i dbang gis bstan pa la yon tan ci yod ce na |

de Itar gang zag la bdag med par
'jug par 'gyur ro || [10ab]

» de Itar bshad na gang zag la bdag med par ’jug par 'gyur te | ¢, drug po
gnyis las rnam par shes pa drug 'byung gi | Ita ba po gcig pu nas reg pa
po'i bar du gang yang med par rig nas gang dag gang zag la bdag med
par bstan pas 'dul ba de dag gang zag la bdag med par 'jug go|
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» evarn punar abhiprayavasena desayitva ko gunabh ||
tatha pudgalanairatmyapraveso hi ||

» tatha hi deSyamane pudgalanairatmyarh pravisanti |
dva(ya)s[a](tkabhyam vijiia)nasatkampravarttate na tu kascid eko
drastasti na yavan mantety evarh viditva ye pudgalanairatmyades$ana-
vineyas te pudgalanairatmyarh pravisanti ||

[Objection]
» And what is the advantage of having explained things in this
way by recourse to special intention?

[Vasubandhu]

For in this way there is understanding of the selflessness of
persons. [10ab]

» For when it is being taught in this way [those individuals to
be guided] understand the idea of the selflessness of persons. ¢, The six
cognitions come about from the two sets of six [= the twelve sense-
fields], but when they understand that there is no distinct seer at all—
[and all members of the stock list] up to—no distinct thinker, those
who are to be guided by the teaching of the selflessness of persons
understand the idea of the selflessness of persons.
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gzhan du yang |
bstan pa’i chos la bdag med par

jug 'gyur || [10bed]

» gzhan du yang zhes bya ba ni rnam par rig pa tsam du bstan pa'o || i, ji
Itar chos la bdag med par ’jug ce na | 5, rnam par rig pa tsam 'di nyid
gzugs la sogs pa’i chos su snang bar 'byung ste |  gzugs la sogs pa'i
mtshan nyid kyi chos gang yang med par rig nas ’jug go ||
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anyatha punar
desana dharmanairatmyapravesah ||

» anyatheti vijilaptimatradesana |  katharh dharmmanair-
atmyapravesah | ; vijilaptimatram idam rapadidharmmapratibhasam
utpadyate ¢, na tu rapadilaksano dharmma(h kascid asti). ... ti viditva |

Moreover, teaching in another way leads to the under-
standing of the selflessness of elemental factors of
existence. [iobcd]

» ‘In another way” refers to the teaching of Manifestation-Only.
r» How does this lead to understanding the selflessness of elemental
factors of existence? ;, [One understands this by] knowing that this
Manifestation-Only arises with the semblance of elemental factors of
existence such as material form and the rest, ¢, but actually there is no
existing elemental factor of existence having as its characteristic mark
material form and the rest.
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w gal te chos rnam pa thams cad du med na rnam par rig pa tsam zhes
bya ba de yang med pas de ji Itar rnam par gzhag ce na |
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w yadi tarhi sarvatha dharmmo nasti tad api vijiiaptimatrarm
nastiti ( | ) katharh tarhi vyavasthapyate |

[Objection]

w If, then, no elemental factor of existence exists in any fashion,
Manifestation-Only does not exist either. How, then, could [your posi-
tion] be established?
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X

» chos ni rnam pa thams cad du med pa ma yin pas de ltar chos la bdag
med par ’jug par ‘gyur te |

brtags pa’i bdag nyid kyis | [10d]
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» na khalu sarvatha dharmmo nastity evarh dharmmanair-
atmyapraveso bhavati (| ,a)pi tu |

kalpitatmana, [| 10 || ]

[Vasubandhu]

» It is not the case that one comes to understand the selfless-
ness of elemental factors of existence by thinking that the elemental
factors of existence do not exist in any fashion at all. ;, But rather [such
understanding comes in thinking that elemental factors of existence
exist only]:

In terms of an imagined self. [10d]
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X

© gang byis pa rmnams kyis chos rmams kyi rang bzhin kun brtags pa'i
bdag nyid des de dag bdag med kyi ,, sangs rgyas kyi yul gang yin pa
brjod du med pa’i bdag nyid kyis ni med pa ma yin no || \, de Itar rnam
par rig pa tsam yang rnam par rig pa gzhan gyis kun brtags pa'i bdag
nyid kyis bdag med par rtogs pa’i phyir rnam par rig pa tsam du rnam
par gzhag pas chos thams cad la chos la bdag med par ’jug pa yin gyi |
yod pa de la yang rnam pa thams cad du skur pas ni ma yin no || y,
gzhan du na ni rnam par rig pa gzhan yang rnam par rig pa gzhan gyi
don du 'gyur bas rnam par rig pa tsam nyid du mi 'grub ste | rnam par
rig pa rnams don dang ldan pa’i phyir ro ||
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1 yo balair dharmanarh svabhavo grahyagrahakadih parikalpi-
tas tena kalpitenatmana tesarn nairatmyarh ,, na tv anabhilapyenatma-
na yo buddhanam visaya iti | v, evam vijiia[pti](matrasya)pi vijiiapty-
antaraparikalpitenatmana nairatmyapravesad vijiiaptimatravyavastha-
panaya sarvadharmmanarh nairatmyapraveso bhavati na tu sarvatha
tada(s)t(i)tvapavad(a)t* | v, itaratha hi vijiiapter api vijiiaptyantaram
arthah syad iti vijiaptimatratvan na sidhyetarthavatitvad vijiiaptinar |

1w The reference is to the selflessness of those elemental factors
of existence the intrinsic nature of which—characterized by subject
and object and so on—fools fantasize in terms of an imagined self.
[The reference] is not to [the selflessness of elemental factors of exist-
ence] in terms of the inexpressible self, which is the domain of the
Buddhas. y, In this way, Manifestation-Only also leads to an under-
standing of the selflessness of all elemental factors of existence
through the establishment of the fact of Manifestation-Only because
of an understanding of selflessness in terms of a self fantasized by
another manifestation, not because of a denial of the existence of
those [elemental factors of existence] in each and every respect. y, For
otherwise one manifestation would have another manifestation as its
external object, and therefore the fact of Manifestation-Only could not
be proved, because manifestations would possess external objects.

M)
nairatmyapravesad | MS: nairatmyapravesa
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XI

» bcom ldan 'das kyis dgongs pa 'dis gzugs la sogs pa’i skye mched yod
par gsungs kyi | gzugs la sogs pa gang dag yod bzhin du de dag rnam
par rig pa so so’i yul du mi 'gyur ro zhes bya ba de ji Itar rtogs par bya
zhe na |
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XI

» katham punar idam pratyetavyam anenabhiprayena bhaga-
vata rupadyayatanastitvam uktarh na punah santy eva tani yani
rupadivijiaptinam pratyekarh visayibhavantiti |

[Objection]

» How, then, should one understand this, namely, that while
the Blessed One spoke of the existence of the sense-fields of visible
form and the rest with this special intention, those things which come
to be the corresponding sense objects of the manifestations of visible
form and the rest do not actually exist at all?
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XI

y di ltar |

de ni gcig na'ang yul min la ||

phra rab rdul du du ma’ang min ||

de dag 'dus pa’ang ma yin te ||

'di Itar rdul phran mi 'grub phyir || [u]
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XI
p yasman
na tad ekarh na canekarn visayah paramanusah |
na ca te sarhhata yasmat paramanur na sidhyati || [11]] ]
[Vasubandhu]

y Since:

That [sense-field of form and the rest] is not a unitary nor
atomically plural sense object, neither are those [atoms]
compounded, since the atom [itself] is not proved. [u]
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XI

o ji skad du bstan par 'gyur zhe na | ,, gang gzugs la sogs pa’i skye mched
gzugs la sogs pa rnam par rig pa so so'i yul yin du zin na de ni gcig pu
zhig yin te | ji ltar bye brag pa rnams kyis cha shas can gyi ngo bor brtag
pa’i Ita bu 'am | rdul phra rab du ma am rdul phra rab de dag nyid 'dus
pa zhig tu ’gyur grang na | ; gcig pu de ni yul ma yin te | cha shas rnams
las gzhan pa cha shas can gyi ngo bo gang la'ang mi 'dzin pa'i phyir ro ||
r» du ma'ang yul ma yin te | rdul phra rab so so la mi 'dzin pa’i phyir ro ||
« de dag 'dus pa yang yul ma yin te | 'di Itar rdul phra rab rdzas gcig tu
mi 'grub pa’i phyir ro ||
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XI

o iti (| ) kim uktam bhavati | ;) yat tad rapadikam ayatanar
rupadivijiaptinamh pratyekarh visayah syat tad ekarh va syad yatha
'vayavirupar kalpyate vaiSesikaih anekarh va paramanusah sarnhata
va ta eva paramanavah | ; na tavad ekarh visayo bhavaty avayavebhyo
(")nyasyavayaviripasya kvacid apy agrahanat® | , napy anekar ..
paramanunarh pratyekam agrahanat® | ; napi te sarhhata visayl-
bhavanti | yasmat paramanur ekarh dravyarh na sidhyati |

o What is stated here? ,, Whatever sense-field, consisting of
visible form and the rest, would be the corresponding sense object of
the manifestations of visible form and the rest, would be either
unitary—as the Vaisesikas imagine material form as a part-possessing
whole—or it would be atomically plural, or it would be compounded
of those very atoms themselves. ; First of all, the sense object is not
unitary, because there is no apprehension anywhere at all of a material
form as a part-possessing whole separate from its parts. ; Nor is it
plural, because there is no apprehension of atoms individually. ¢, Nor
would those [atoms], compounded, come to be the sense object, since
the atom is not proved to be a singular substance.
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XII

jiltar mi’grub ce na |

y di ltar ||

drug gis cig car sbyar bas na ||
phra rab rdul cha drug tu 'gyur || [12ab]

o phyogs drug nas rdul phra rab drug gis cig car du sbyar na ni rdul phra
rab cha drug tu 'gyur te | gcig gi go gang yin pa der gzhan mi 'byung ba’i
phyir ro ||
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XII

» katharh na sidhyati |
» yasmat™ |
satkena yugapadyogat paramanoh sadansata ||

o sadbhyo digbhyah sadbhih paramanubhir yugapadyoge sati
paramanoh sadansata prapnoti I ekasya yo desas tatranyasyasam-
bhavat* |

[Objection]

» How is [the atom as a singular substance] not proved?

[Vasubandhu]
p Since:

Because [either] in the simultaneous conjunction with a
group of six [other atoms], the atom [would have to] have
six parts, [12ab]

o If there were simultaneous conjunction with six atoms from
the six directions [of possible orientation], this would result in the
atom having six parts, because where there is one thing another cannot
arise.
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XII

drug po dag kyang go gcig na ||
gong bu rdul phran tsam du 'gyur || [12cd]

n ji ste rdul phra rab gcig gi go gang yin pa de nyid du drug po rnams kyi
go yang yin na ni  des na thams cad go gcig pa’i phyir gong bu thams
cad rdul phra rab tsam du ‘gyur te | phan tshun tha dad pa med pa’i
phyir ;, gong bu gang yang snang bar mi ‘gyur ro || ¢, kha che’i bye brag
tu smra ba rnams nyes pa 'di 'byung du 'ong ngo zhes te | rdul phra rab
rnams ni cha shas med pa’i phyir sbyor ba ma yin gyi | 'dus pa dag ni
phan tshun sbyor ro zhes zer ba 4, de dag la 'di skad du | , rdul phra rab
rnams 'dus pa gang yin pa de de dag las don gzhan rnams ma yin no
zhes brjod par bya'o ||
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XII

sannarh samanadesatvat pindah syad anumatrakah || [12 || ]

» atha ya evaikasya paramanor desah sa eva sannam ( | ) ; tena
sarvesam samanadesatvat sarvah pindah paramanumatrah syat paras-
paravyatirekad j iti na kascit pindo drsyah syat* | ¢ naiva hi paramana-
vah samyujyante niravayavatvat ( | ) ma bhud esa dosaprasangah ( | )
sarhghatas tu paraspararn sarhyujyanta iti kasmiravaibhasikas ( | ) i, te
idarh prastavyah | , yah paramantnarm sarhghato na sa tebhyo 'rtha-

ntaram iti ||

[Or] because, the six being in a common location, the
cluster would be the extent of a [single] atom. [12cd]

») Or, the place in which there are six atoms would be precisely
the same as the place of the single atom. ; For this [reason], because all
of them would be in a common location, the entire cluster would be
the extent of a [single] atom, because they would not exclude one
another. ;, Thus no cluster would be visible at all. ;, The Kashmiri
Vaibhasikas say: “Atoms do not at all conjoin, because of being part-
less—absolutely not! But compounded things do conjoin one with
another.” , They should be questioned as follows: , Since a compound
of atoms is not something separate from those [atoms],

G)
niravayavatvat | MS: niravayatvat
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XIII

rdul phran sbyor ba med na ni ||
de 'dus yod pa de gang gis || [13ab]

«» sbyor ba zhes bya bar bsnyegs so ||

cha shas yod ba ma yin pas ||
de sbyor mi 'grub ma zer cig | [13cd]

» ji ste 'dus pa dag kyang phan tshun mi sbyor ro zhe na | rdul phra rab
rnams ni cha shas med pa’i phyir sbyor ba mi 'grub bo zhes ma zer cig |
'dus pa cha shas dang bcas pa yang sbyor bar khas mi len pa’i phyir ro ||
¢ de bas rdul phra rab rdzas gcig pu mi 'grub bo || , rdul phra rab sbyor
bar 'dod kyang rung mi 'dod kyang rung ste |



g1

XIII

paramanor asarhyoge tatsarmghate (*)sti kasya sah ||
» sarhyoga iti varttate |
na canavayavatvena tatsarhyogo na sidhyati || [13 || ]

» atha sarhghata apy anyonyarh na sarmmyujyante na tarhi para-
maninar niravayavatvat sarhyogo na sidhyatiti vaktavyarm® | savayava-
syapi hi sammghatasya sarhyoganabhyupa(gamat | ¢, atah pa)ramanur
ekarh dravyarh na sidhyati | ,, yadi ca paramanoh sarhyoga isyate yadi
va nesyate |

Given that there is no conjunction of atoms, what is [con-
joining]| when those [atoms] are compounded? [13ab]

» “Conjoining” is carried over [from the previous].

But it is also not due to their partlessness that the con-
junction of those [atoms] is not proved. [13cd]

y» If you now were to claim that even compounds do not
conjoin with one another, then you [Kashmiri Vaibhasikas] should not
say that the conjunction of atoms is not proved because of their part-
lessness, for a conjunction of the compounded, even with parts, is not
admitted. ., Therefore, the atom is not proved as a singular substance.
And whether a conjunction of atoms is accepted or not:

B)
niravayavatvat | MS: niravayatvat
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XIv

gang la phyogs cha tha dad yod ||
de ni gcig tu mi rung ngo || [14ab]

» rdul phra rab kyi shar phyogs kyi cha yang gzhan pa nas 'og gi cha’i
bar du yang gzhan te | phyogs kyi cha tha dad na de’i bdag nyid kyi rdul
phra rab gcig pur ji Itar rung |

grib dang sgrib par ji Itar 'gyur || [14c]
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XIv

digbhagabhedo yasyasti tasyaikatvan na yujyate |

» anyo hi paramanoh [p]a(rvadig)[bh](ago) ... yavad adho-
digbhaga iti digbhagabhede sati katharh tadatmakasya paramanor eka-
tvarh yoksyate |

chayavrti katharh va |

It is not reasonable that something with spatial differentia-
tion be singular. [14ab]

v If there were spatial differentiation of an atom—namely, the
front part is different [and so are all the other sides] including the
bottom part—how would the singularity of an atom with that
[multiple] nature be reasonable?

Or how is there shadow and obstruction? [14c]
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XIv

» gal te rdul phra rab re re la phyogs kyi cha tha dad pa med na ni nyi
ma shar ba'i tshe ngos gzhan na ni grib ma 'bab par ji Itar 'gyur te | , de
la ni gang du nyi ma mi 'bab pa’i phyogs gzhan med do || ,, gal te phyogs
kyi cha tha dad par mi’dod na rdul phra rab la rdul phra rab gzhan gyis
sgrib par yang ji Itar 'gyur | ; rdul phra rab gang la yang cha shas gzhan
med na gang du 'ong ba’i phyogs la gcig la gcig thogs par ‘gyur | ;, thogs
pa med na ni thams cad go gcig tu gyur pas 'dus pa thams cad rdul phra
rab tsam du 'gyur te | de ni bshad zin to ||
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XIv

» yady ekaikasya paramanor digbhagabhedo na syad adityo-
daye katham anyatra pa(rsv)[e] (chaya) bhavaty anyatratapah | ¢ na hi
tasyanyah pradeso (')sti yatratapo na syat* | , avaranaii ca katharh
bhavati paramanoh paramanvantarena yadi digbhagabhedo ne[sya]te |
r» na hi kascid a(nya)h parabhago (’)sti yatragamanad anyenanyasya
pratighatah syat® | , asati ca pratighate sarvesam samanadesatvat
sarvah sarhghatah paramanumat[rlalh sy]a[d] i[ty] (uktam |)

» If no single atom were to have spatial differentiation, how is it that
when the sun rises in one place, there is shadow in one place, sunshine
in another? , For that [atom] does not have another portion on which
there would be no sunshine. ,, And how is an atom obstructed by
another atom if spatial differentiation is not accepted? , For [an atom ]
has no other separate part whatsoever, from contact with which one
[atom] would be resisted by another. ;, And if there were no resistance,
then because all of them would share a common location, the entire
compound would be the extent of a [single] atom, as has [already]
been discussed [in verse 12cd, above].
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XIv

« grib ma dang sgrib pa rdul phra rab kyi ma yin yang | ci gong bu'i yin
pa de Itar yang mi 'dod dam |

w rdul phra rab rmnams las gong bu gzhan zhig yin par 'dod dam ci na de
dag de’iyin |

,smras pa | ma yin no ||

)

ma yin no | All editions: yin no
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XIv

« kim evarh nesyate pindasya te cchayavyti na paramanor iti |

w kimh khalu paramanubhyo 'nyah pinda isyate yasya te syatarm
(h

» hety aha |
[Objection]

¢ Do you not accept in this way that the two, shadow and
obstruction, belong to the cluster, not to the atom?

[Vasubandhu]

w Do you, for your part, accept that the cluster which would
possess those two [shadow and obstruction] is something other than
the atoms ?

[Opponent]
 We say: no.
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XIv

gong bu gzhan min de de’i min || [14d]

» gal te rdul phra rab rnams las gong bu gzhan ma yin na de dag de’i ma
yin par grub pa yin no ||

© yongs su rtogs pa 'di ni gnas pa’i khyad par te | gzugs la sogs pa'i
mtshan nyid ni ma bkag na rdul phra rab ce 'am | 'dus ba zhes bsam pa
'dis ci zhig bya zhe na |
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XIv

anyo na pindas cen na tasya te (|| 14 ||

» yadi na)nyah paramanubhyah pinda isyate na te tasyeti
siddham bhavati |

1 sannivesaparikalpa esah ( | ) paramanuh sarhghata iti va kim
anaya cintaya ( | ) laksanan tu riipa(dinam) na pratisidhyate |

[Vasubandhu]

If the cluster is not other [than the atoms], the two
[shadow and obstruction] would not be [properties] of
that [cluster]. [14cd]

» If you do not accept the cluster as something other than the
atoms, then it is proved that the two [shadow and obstruction] are not
[properties] of that [cluster].

[Objection]

w This is mere imaginative speculation about construction.
Why do you have this worry about whether it is an atom or a
compound? In any case, the characteristic of visible form and the rest
is not negated.
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XIv

1 de dag gi mtshan nyid gang yin |

w mig la sogs pa’i yul nyid dang || sngon po la sogs pa nyid do ||

v gang mig la sogs pa'i yul sngon po dang | ser po la sogs ba 'dod pa de ci
rdzas gcig pu zhig gam | 'on te du ma zhig ces de dpyad par byao ||
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XIv

1, kim punas tesarh laksanarh
w caksuradivisayatvarh niladitvar ca

v tad evedarn sampradharyate ( | ) yat tac caksuradinarh visayo
nilapitadikam isyate kin tad ekarh dravyam (atha va ta)d anekam iti |

[Vasubandhu]
1y Then what is their characteristic?

[Objection]
w Being a sense-field of visual perception and the rest, and
blueness and the like [are the characteristic of visible form].

[Vasubandhu]

v This is precisely what is being determined: is the sense-field
of visual perception and the rest you accept as blue, yellow and so on a
single substance, or rather multiple?



102

» dis ci zhig bya zhe na |

» du ma'i nyes pa ni bshad zin to ||

gcig na rim gyis 'gro ba med ||

zin dang ma zin cig car med ||

ris chad du mar gnas pa dang ||

mig gis mi sod phra ba’ang med || [15]

B)
nyes pa | All editions: nges pa
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» Kifl catah |
» anekatve dosa uktah ||

ekatve na kramenetir yugapan na grahagrahau |
vicchinnanekavrttis ca sitksmaniksa ca no bhavet® || [15 || ]

[Objection]
»And what [follows] from this?

[Vasubandhu]
» The fault if it is [judged to be] multiple has already been
discussed.

If [the sense object] were singular, there would be no
gradual motion, no simultaneous apprehension and non-
apprehension, nor divided multiple existence, nor the

invisible microscopic. [15]
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o gal te mig gi yul sngon po dang ser po la sogs pa gang yin pa de ris su
ma chad de rdzas gcig par rtogs na sa la rim gyis 'gro bar mi ‘gyur te |
gom pa gcig bor bas thams cad du son pa'i phyir ro || , tshu rol gyi cha
zin la pha rol gyi cha ma zin pa cig car du mi 'gyur te | de'i tshe zin pa
dang ma zin pa de mi rigs so ||
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o yadi yavad avicchinnarh n[z](ladi).q..kai caksuso visayas tad
ekarh dravyarh kalpyate prthivyarh kramenetir na syat ( | ) gamanam
ity arthah | sakrtpada(k)[s]epena sarvasya gatatvat® | , a(r)va[g]-
bha[g]asya ca grahanam parabhagasya cagra(hanam) yugapan na syat

(| y na hi tasyaiva tadanim grahanari cagrahanaii ca yuktam® |

o If one imagines the visual sense-object, blue and the rest, as
long as it is undivided, to be a single substance, there would not be
gradual motion on the ground—going, that is to say—because every-
thing would be traversed with a single foot-step. ,, And the apprehen-
sion of a facing portion and the non-apprehension of the non-facing
portion would not be simultaneous, because the apprehension and
non-apprehension of the very same thing at that [same] time is not
reasonable.
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r glang po che dang rta la sogs pa’i ris su chad pa du ma gcig na 'dug par
mi ‘gyur te | , gcig gang na 'dug pa de nyid na gzhan yang 'dug na de dag
ris su chad par ji Itar rung | ¢, de gnyis kyis gang non pa dang ma non pa
de dag gcig tu ji ltar rung ste | bar na de dag gis stong pa gzung du yod
pa’i phyir ro || 4 gal te mtshan nyid tha dad pa nyid kyis rdzas gzhan
kho nar rtog gi gzhan du ma yin na go | chu'i skye bo phra mo rnams
kyang chen po dag dang gzugs mtshungs pas mig gis mi sod par mi

‘gyur ro ||
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r vicchinnasya canekasya hastyasvadikasyaikatra vrttir na syat
(| ) » yatraiva hy ekan tatraivaparam iti kathan tayor vicche(do yujya)te
| ) katham va tad ekarh yat praptan ca tabhyarn na ca praptam antarale
tacchunyagrahanat® | ,, sitksmanan codakajantinarm sthilaih samana-
ripanam aniksanarh na syat* | yadi la(ksanabhe)dad eva dravyantara-
tvarh kalpyate , nanyatha,

r» And there would be no existence of divided and multiple
elephants, horses and so on in a single place; ;, because one thing
would be just precisely where another is, how could a division between
them be reasonable? ; Or on the other hand, how is [it reasonable
that] that [place] is single which is [both] occupied by those two
[elephant and horse] and not occupied, since one apprehends that the
gap between them is empty of the two? ) And, if you were to imagine
[the two] to have a difference in substance purely because of a distinc-
tion in characteristic feature, not otherwise, microscopic aquatic
creatures, having forms like macroscopic [creatures]|, would not be

invisible.

E)

hastyasvadikasyaikatra | MS: hastyasvadikasyan ekatra
G)

tad ekarh | MS: tadaikarh
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» de’'i phyir nges par rdul phra rab tha dad par brtag par bya ste | , de
dag gcig tu mi 'grub bo || , de ma grub pas gzugs la sogs pa yang mig la
sogs pa’i yul nyid du mi 'grub ste | ;, rnam par rig pa tsam du grub pa yin

no ||
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» tasmad avasyarh paramanuso bhedah kalpayitavyah ( | ) ;, sa caiko na
sidhyati | i tasyasiddhau rapadinarm caks(u)radivisayatva(m asiddham
y 0)ti siddham* vijiiaptimatram bhavatiti |

» Therefore [since this is not the case], one must certainly imagine a
distinction atomically. ;, And that [atom] is not proved to be singular. y,
Since [the singular atom] is not proven, the fact that visible form—and
the rest—are sense-fields of the visual—and the rest—is unproven; ,
therefore Manifestation-Only comes to be proved.

)

avasyarh | MS: avavasyarn
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» tshad ma'i dbang gis na yod dam med pa dmigs kyis dbye bar 'gyur la |
tshad ma thams cad kyi nang na mngon sum gyi tshad ma ni mchog
yin no || 5 don de med na 'di ni bdag gi mngon sum mo snyam pa blo 'di

jiltar 'byung zhe na |
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» pramanavasad astitvarh nastitvarh va nirddharyate ( | )
sarvesafi ca pramananarh pratyaksam pramanarh garistham , ity asaty

arthe ka(tham) iyarh buddhir bha(vatidam me) pratyaksam iti ||

[Objection]

» Existence or non-existence is settled on the strength of the
valid means of cognition, and of all valid means of cognition, direct
perception is the most important valid means of cognition. ; There-
fore, if an external object does not exist, how does this awareness come
about, namely ‘this is before my eyes’?

A)
pramananarh | MS: prananari
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XVI

mngon sum blo ni rmi sogs bzhin || [16a]
¢ don med par yang zhes sngar bstan pa nyid do ||
de yang gang tshe de yi tshe ||

khyod kyi don de mi snang na ||
de ni mngon sum ji Itar 'dod || [16bcd]
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pratyaksabuddhih svapnadau yatha |
¢ vinapy artheneti purvam eva jiiapitam® |

sa ca yada tada |
na so (’)rtho dy$yate tasya pratyaksatvarn katharh matarm® ||

[16 1]

[Vasubandhu]

The idea that there is direct perception [of the external
object takes place] as in a dream and so on. [16ab]

o I already earlier made the point that “Even without an external
object” [is understood].

Additionally, that external object is not seen [at the
moment| when one has [the idea that there is direct
perception of an external object]; [so] how can you
consider that [the external object] is directly perceived?
[16bcd]
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XVI

» gang gi tshe yul 'di nyid ni bdag gi mngon sum mo snyam du mngon
sum gyi blo de byung ba de’i tshe khyod kyi don de mi snang ste | yid
kyi rnam par shes pas yongs su bcad pa dang | mig gi rnam par shes pa
yang dei tshe 'gags pa’i phyir ro || i lhag par yang skad cig mar smra
bas de mngon sum du ji Itar 'dod || de Itar na de’i tshe gzugs dang rol
sogs pa de dag ni 'gags zin to ||
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XVI

» yad(a) ca sa pratyaksa(buddhir bhava)tidarh me pratyaksam iti tada
na so (')rtho drsyate manovijiianenaiva paricchedac caksurvijiianasya
ca tada niruddhatvad ., iti katharh tasya pratyaksatvam istarm | i
vi[$]es[e]na tu ksanika(vadino) .s,.yasya tadanim niruddham eva tad

riparh rasadikarh va |

»And [at the moment] when that idea [that there is] direct perception
[of the external object] comes about with the thought “This is my
direct perception,” that external object is not seen [at that same
moment|, because the discerning takes place only by means of mental
cognition, and because at that time the visual cognition [which
precedes the mental cognition] has ceased. ;) Given this, how can you
accept that that [object] is directly perceived? ;, What is more, [this
holds] especially for one who advocates the momentariness [of all
things], for whom [the respective] visible form, or flavor and the rest,
has [already] entirely ceased at that time.
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XVII
» myong ba med par yid kyi rnam par shes pa dran par mi 'gyur bas

don gdon mi za bar myong bar 'gyur te | de ni de mthong ba yin no || ¢
de Itar de’i yul gzugs la sogs pa mngon sum du 'dod do zhe na |



1y

XVII

» hananubhitam manovijidnena smaryate ( | ) 5 ity avasyam
arthanubhavena bhavitavyar tac ca darsanam ity , evarh tadvisayasya
rupade(h) p(r)atyaksatvarh matar |

[Objection]

» What was not [previously| experienced cannot be recollected
by mental cognition. s Therefore, there must be experience of an
external object, and that is spoken of as ‘seeing’. ¢, In this way I consider
it to be a case of an direct perception of that sense-object, [namely]
material form and the rest.
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XVII

» yong ba ni don dran pa yin no || zhes de ma grub ste | 'di Itar |

dper na der snang rnam rig bzhin ||
bshad zin | [17ab]

r dper na don med par don du snang ba mig gi rnam par shes pa la sogs
pa’i rnam par rig pa 'byung ba de bzhin te bshad zin to ||

de las dran par zad | [17b]
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XVII

» asiddham idam anubhiitasyarthasya smaranam bhavatiti |
yasmat* |

uktarh yatha tadabhasa vijiiaptih ||

5 vinapy arthena yatharthabhasa caksurvijiianadika vijiaptir
utpa(dya)te tathoktarn ||

smaranarh tatah |

[Vasubandhu]
» This [argument about] recollection [being] of an experienced
external object is unproved, since:

As 1 discussed, manifestation has the appearance of that
[external object]. [17ab]

r» | have discussed how, even in the absence of an external
object, a manifestation consisting of visual cognition and so forth

arises with the appearance of an external object.

Recollection [comes] from that. [17b]
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XVII

»I'nam par rig pa de las dran pa dang mtshungs par ldan pa der snang
ba nyid gzugs la sogs pa la rnam par rtog pa yid kyi rnam par rig pa
'byung ste | ;) dran pa byung ba las don myong bar mi 'grub bo ||

w dper na rmi lam gyi rnam par rig pa’i yul yod pa ma yin pa de bzhin
du | gal te gnyid kyis ma log pa'i tshe na yang , de Itar yin na ni de kho
na bzhin du de med par ’jig rten rang rang gis khong du chud pa'i rigs
na | j de Itar yang ma yin te |  de’i phyir rmi lam bzhin du don dmigs
pa thams cad don med pa ma yin no zhe na |
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XVII

» tato hi vijilapteh smrtisamprayukta tatpratibhasaiva rapadi-
vikalpika manovijiiaptir utpadyata ., iti na smrtyutpadad arthanu-
bhavah sidhyati |

w yadi yatha svapne vijiiaptir abhutarthavisaya tatha jagrato
(")pi syat , tathaiva tadabhavar lokah svayam avagacchet® ( | )  na
caivam bhavati ( | ) , tasman na svapna ivarthopalabdhih sarva nir-
arthika |

r» For from that manifestation arises a mental manifestation
associated with memory, which has precisely the appearance of that
[material form] and conceptually fantasizes itself [to refer to] material
form and so on; ¢ thus the arisal of a memory does not prove the
experience of an external object.

[Objection]

w If a manifestation were to have as its sense-object an unreal
external object also for one awake, just as is the case in a dream, , in
precisely that way everyone would understand by themselves the non-
existence of that [external object]. , But that is not how it is.
Therefore, it is not so that all referential objectifications of external
objects are, as is the case in a dream, [actually] devoid of external
objects.
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XVII

,y de ni gtan tshigs su mi rung ste | 'di Itar |

rmi lam mthong ba yul med par ||
ma sad bar du rtogs ma yin || [17¢d]

w de Itar log par rnam par rtog pa la goms pa’i bag chags kyi gnyid kyis
log pa’i jig rten ni rmi lam bzhin du yang dag pa ma yin pai don
mthong te | \, ma sad kyi bar du de med par ji Ita ba bzhin du rtogs pa
ma yin gyi | o, gang gi tshe de’i gnyen po ’jig rten las 'das pa rnam par mi
rtog pa’i ye shes thob nas sad par gyur pa de’i tshe de'i rjes las thob pa
dag pa ’jig rten pa’i ye shes de mngon du gyur nas yul med par ji Ita ba
bzhin du khong du chud de de ni mtshungs so ||
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XVII
,idam ajfiapakarh® | yasmat™ |
svapnadrgvisayabhavarh naprabuddho 'vagacchati |[| 17 || ]

w evarh vitathavikalpabhyasavasananidraya prasupto lokah
svapna ivabhatam artham pasyann , aprabuddhas tadabhavarh
yathavan navagacchati , o yada tu tatpratipaksalokottaranirvikalpa-
jianalabhat prabuddho bhavati tada tatprsthalabdhasuddhalaukika-
jhanasammukhibhavad  visayabhavarh = yathavad  avagacchatiti

samanam etat® |

[Vasubandhu]

1y You cannot draw a conclusion from this, since:

One who is not awake does not understand the non-
existence of a sense-object seen in a dream. [17cd]

wJust so everyone, asleep with the sleep of repeated perfuming
of erroneous conceptual fantasy, sees unreal external objects, as in a
dream; , being unawakened, they do not properly understand the non-
existence of the [external object]. ,, But when they are awakened
through the acquisition of supramundane non-discriminative insight
which is the antidote to that [erroneous imagination], then they
properly understand the non-existence of the sense-object because the
subsequently obtained pure worldly insight becomes present. This
[situation] is the same.
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XVIII

» gal te rang gi rgyud gyur pa’i khyad par nyid las sems can rnams kyi
don du snang ba’i rnam par rig pa 'byung gi | don gyi khyad par las ma
yin na | ; brten pa de dang bshad pa de med pas sdig pa’i grogs po dang
| dge ba’i bshes gnyen la brten pa dang | dam pa dang dam pa ma yin
pa’i chos mnyan pa las sems can rnams kyis rnam par rig pa nges pa ji
Itar 'grub par 'gyur |
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XVIII

» Yyadi svasantanaparinamavisesad eva satvanam arthaprati-
bhasa vijiiaptaya utpadyante narthavise.q,.sat* |  tada ya esa papa-
kalyanamitrasarhparkat sadasaddharmmasravanac ca vijiiaptiniyamah
satvanarh sa katharh [si]dhyati , asati sadasatsarhparke taddesanayar
ca|

[Objection]

» If manifestations with the appearance of external objects
were to arise for beings only through particular transformations of
their own mental continua, not through particular external objects, 4
then how is it proved that association with bad or good spiritual
guides, and hearing true and false teachings, shape the manifestations
of beings, if that association with the good and the bad and that
teaching do not [actually] exist?
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XVIII

gcig la gcig gi dbang gis na ||
rnam par rig pa phan tshun nges || [18ab]

o sems can thams cad kyi rnam par rig pa phan tshun gyi dbang gis
phan tshun du rnam par rig pa rnams nges par 'gyur te | ci rigs su sbyar
ro || » gcig la gcig ces bya ba ni phan tshun no || ;) de’i phyir rgyud gzhan
gyi rnam par rig pa'i khyad par las rgyud gzhan la rnam par rig pa’i
khyad par 'byung gi don gyi khyad par las ni ma yin no ||



127

XVIII

anyonyadhipatitvena vijiiaptiniyamo mithah ||

¢ sarvesamh hi satvanam anyonyavijiiaptyadhipatyena mitho
vijiiapter niyamo bhavati yathayogam | ,, mitha iti parasparatah | ; atah
santanantaravijilaptiviSesat santanantare vijiiaptiviSesa utpadyate
narthavisesat™ |

Mutual shaping of manifestation is due to their influ-
ence on each other. [18ab]

o Because all beings exert an influence on each others’ manifes-
tations, there comes to be mutual shaping of manifestation, according
to the circumstances. , “Mutually” means “reciprocally.” ;, Therefore, a
distinct manifestation arises within one mental continuum because of
a distinct manifestation within another mental continuum, not
because of a distinct external object.
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XVIII

r» dper na rmi lam gyi rnam par rig pa’i don med ba bzhin du gal te
gnyid kyis ma log pa’i yang de Ita na gnyid kyis log pa dang ma log pa
na dge ba dang mi dge ba’i las kun tu spyod pa'’i 'bras bu phyi ma la’’dod
pa dang mi 'dod pa 'dra bar ci’i phyir mi 'gyur |

sems ni gnyid kyis non pas na ||
de phyir rmi dang 'bras mi mtshungs || [18cd]

w de ni 'dir rgyu yin gyi don yod pa ni ma yin no ||
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XVIII

» yadi yatha svapne nirarthika vijiaptir evail jagrato (')pi syat
kasmat kusalakusalasamudacare suptasuptayos tulyarn phalam

istanistam ayatyan na bhavati ( | )
¢ yasmat™ |

middhenopahatan cittarh svapne tenasamarn phalarm

118111

w idam atra karanarh na tv arthasadbhavah |

[Objection]

» If [as you claim] a manifestation were devoid of an external
object likewise also for one awake, as is the case in a dream, why do
those asleep and those not asleep not come in the future to have the
same [karmic] result, desired and undesired [respectively], of [their]

wholesome and unwholesome behavior?

[Vasubandhu]
o Since:

When one dreams, the mind is overpowered by sloth; thus

the result is not the same. [18cd]

w This is the cause in this case, and not [some alleged] real

existence of an external object.
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XIX

v gal te 'di dag rnam par rig pa tsam du zad na gang la yang lus dang
ngag kyang med pas shan pa la sogs pas gsod pa na lug la sogs pa 'chi
bar ji Itar ‘gyur | 4 'chi ba de des ma byas na ni shan pa la sogs pa srog
gcod pa’i kha na ma tho ba dang ldan par ji ltar 'gyur zhe na |
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XIX

» yadi vijilaptimatram evedarh na kasyacit kayo (’)sti na vak®
katham  upakramyamananam  aurabhrikadibhir = urabhradinam
maranam bhavati , 5 atatkrte va tanmarane katham aurabhrikadinam
pranatipatavadyena yogo bhavati ||

[Objection]

» If this [world] is nothing but Manifestation-Only, and no one
has a body or voice, how does the death of rams and others being
attacked by butchers come about? ; Or if their death is not due to
those [butchers], how does there come to be a connection between the
butchers and the crime of taking life?

A)
upakramya® | MS: anukramya®
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XIX

'chi ba gzhan gyi rnam rig gi ||

bye brag las de dper bya na ||

'dre la sogs pa’i yid dbang gis ||

gzhan gyi dran nyams 'gyur sogs bzhin || [19]

¢ dper na 'dre la sogs pa’i yid kyi dbang gis gzhan dag gi dran pa nyams
pa dang | rmi Itas su mthong ba dang | 'byung po’i gdon phab par 'gyur
ba dang |  rdzu ’phrul dang ldan pa’i yid kyi dbang gis te | ) dper na
'phags pa ka tya’i bu chen po'i byin gyi brlabs kyis sa ra nas rmi Itas su
mthong ba dang | ; drang srong dgon pa pa’i yid 'khrugs pas thags
zangs 1is ¢, bzhin du gzhan gyi rnam par rig pa’i bye brag gis sems can
gzhan gyi srog gi dbang po dang mi mthun pa’i 'gyur ba 'ga’ 'byung ste |
des skal ba 'dra ba’i rgyud kyi rgyun chad pa zhes bya ba 'chi bar rig par
byalo ||

G)
skal ba | All editions: bskal pa
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XIX

maranarn paravijiiaptivi$esad vikriya yatha |
smytilopadikanyesam pisacadimanovasat® || [19 || ]

o yatha hi pisacadimanovasad anyesarn smytilopasvapna-
dardanabhiitagrahavesavikara bhavanti | ,, rddhivanmanovasac ca | 4
yatha saranasyaryamahakatyayanadhisthanat svapnadarsanarh |
aranyakarsimanahpradosac ca vema]clitrina..,.h parajayah | , tatha
paravijiiaptivisesadhipatyat paresarh jivitendriyavirodhini kacid vikri-
yotpadyate yaya sabhagasantativicchedakhyam maranam bhavatiti
veditavyarh |

Death is a transformation due to a particular manifes-
tation of another, just as the transformation of memory
loss and the like of others is due to the mental force of
demons and so on. [ig]

o Just as, due to the mental force of demons and so on others
come to experience dislocations [including] memory loss, dream
visions and possession by ghouls of illness, ,, and [this also takes place]
due to the mental force of those possessed of superpowers— ; For
example, Sarana had a dream vision due to the controlling power of
Arya-Mahakatyayana, , and the conquest of Vemacitrin was due to the
hostility of the forest ascetics— ¢, Just so, it is due to the influence of a
particular manifestation of another that there arises some
transformation of others obstructing the life force, by which there
comes to be death, designated as the cutting off of related [mental]
continuities. This is how it should be understood.
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drang srong khros pas dan ta ka'i ||
dgon pa ji Itar stongs par 'gyur || [2o0ab]

» gal te gzhan gyi rnam par rig pa’i bye brag gis sems can dag 'chi bar mi
'dod na | 5 yid kyi nyes pa kha na ma tho ba chen po dang bcas pa nyid
du bsgrub pa na | bcom ldan 'das kyis khyim bdag nye ba ’khor la bka’
stsal pa | o khyim bdag khyod kyis dan ta ka'i dgon pa dang | ka ling ka'i
dgon pa dang ma tang ka'i dgon pa de dag ci zhig gis stongs pa dang |
gtsang mar gyur pa ci thos zhes smras pa dang | ,,, des gau ta ma drang
srong rnams khros pas de Itar gyur ces thos so zhes gsol to ||
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katharh va dandakaranyasunyatvam rsikopatah |

» yadi paravijiiaptivisesadhipatyat satvanarh maranar nesyate |
» manodandasya hi mahasavadyatvarh sadhayata bhagavatopalir
grhapatih prstah ( kaccit te grhapate srutarh kena tani dandakaranyani
matangaranyani kalingaranyani sunyani medhyibhatani ( | ) ) tenok-
tarh Srutarh me bho gautama ysinarh manahpradoseneti ||

Otherwise, how did the Dandaka forest become emptied by
the sages’ anger? [20ab]

» If you do not accept that beings die because of the influence
of a particular manifestation of another [how do you account for what
happened in the Dandaka forests?]. y For the Blessed One, in proving
that mental violence is highly objectionable, asked the householder
Upali: , “Have you heard anything, householder? By whom were the
Dandaka forests, the Matanga forests, and the Kalinga forests emptied
and made ritually pure?” ;, He said: “I have heard, O Gautama, it was
through the mental hostility of the sages.”
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yid nyes kha na ma tho cher ||
jiltar de yis 'grub par ‘gyur || [2ocd]

» gal te 'di Itar rtog ste || de la dga’ ba mi ma yin pa de dag gis de na gnas
pa’i sems can rnams kha btag gi | drang srong rnams kyis yid 'khrugs
pas dogs pa ni ma yin no zhe na | ;, de ltar na las des lus dang ngag gi
nyes pa rnams pas yid kyi nyes pa ches kha na ma tho ba chen po dang
bcas par 'grub par ji Itar 'gyur te | ¢ de’i yid ’khrugs pa tsam gyis sems
can de snyed "chi bar 'grub bo ||
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manodando mahavadyah katharh va tena sidhyati |[| 20 || ]

» yady evarh kalpyate , tadabhiprasannair amanusais tadvasi-
nah satva utsadita na tv ysinarh* manahpradosan myta ity , evarh sati
katharh tena karmmana manodandah kayavagdandabhyam maha-
vadyatamah siddho bhavati ( | ) ) tan manahpradosamatrena tavatarn

satvanam® maranat sidhyati |

Or how does that prove mental violence is a great violation?
[20cd]

» If you were to imagine as follows: beings dwelling there were
annihilated by non-humans favorable to those [sages], rather than
dying due to the mental hostility of the sages— y, if such were the case,
how does that action prove mental violence to be a much greater
violation than physical or verbal violence? ¢ That is proved by the
death of so many beings solely on account of mental hostility.
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» gal te 'di dag rnam par rig pa tsam du zad na gzhan gyi sems rig pas ci
gzhan gyi sems shes sam 'on te mi shes she na | 5 'dis ci zhig bya | ¢, gal

te mi shes na ni gzhan gyi sems rig pa zhes kyang ci skad du bya | , ji
ste shes na yang |
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» yadi vijiaptimatram evedarh paracittavidah kirh paracittarn
jananty , atha na, 4 kifi catah ! , yadi na jananti katharh paracittavido
bhavanti | ,, atha jananti

) J

[Objection]

» If this [world] is nothing but Manifestation-Only, do then
“those who know other minds” [really] know other minds, or not? i
And what [follows] from this? , If they do not know, how do they
become those who [are spoken of as ones who] know others minds? ,,
Or they do know [which is only possible if external objects do really

exist, in which case]:
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gzhan sems rig pas shes pa ni ||
don bzhin ma yin ji Itar dper ||
rang sems shes pa | [21abc]

» de yang ji Itar don ji Ita ba bzhin du ma yin zhe na |

sangs rgyas kyi
spyod yul ji bzhin ma shes phyir | [21cd]

r ji Itar de brjod du med pa’i bdag nyid du sangs rgyas kyi spyod yul du
gyur pa de Itar des ma shes pa’i phyir de gnyi ga yang don ji Ita ba bzhin
ma yin te | ; log par snang ba’i phyir ro || 4 gzung ba dang 'dzin pa’i
rnam par rtog pa ma spangs pa’i phyir ro ||
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paracittavidarh jianam ayathartharm* katharh* yatha,
svacittajiianarn®

» tad api katham ayatharthar* |
ajiianad yatha buddhasya gocarah || [21]] ]

» yatha tan nirabhilapyenatmana b(u).,,.ddhanarh gocarah |
tatha tadajnanat ( | ) tad ubhayarh na yathartham , vitathapratibhasa-
taya y, grahyagrahakavikalpasyaprahinatvat® |

How is the knowledge of those who know other minds
inconsistent with reality?
[Reply:] It is as with knowledge of one’s own mind. [21abc]

» How is that [knowledge of one’s own mind] also inconsistent
with reality?

Because one does not know [other minds or even one’s
own] in the way that [such knowing of minds] is the
scope of a Buddha. [21cd]

r» Because we do not know that in the way that that [know-
ledge] is the scope of the buddhas, with respect to its nature as inex-
pressible. Both [knowledges, of one’s own mind and of those of
others,] are inconsistent with reality, ¢, because [all that non-buddhas
are able to know is an] erroneous appearance. y This is because they
fail to reject the conceptual fantasy of subject and object.
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XXII

» Inam par rig pa tsam gyis rab tu dbye ba rnam par nges pa mtha’ yas
la gting mi dpogs shing zab pa'i |

rnam rig tsam du grub padi ||
bdag gis bdag gi mthu 'dra bar ||
byas kyi de yi rnam pa kun ||
bsam yas | [2zabed]
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XXII

» anantavini$cayaprabhedagadhagambhiryayar vijiiaptimatra-

tayarn ( | )

vijiiaptimatratasiddhih svasaktisadrsi maya |
krteyarh sarvatha sa tu na cintya,

» Because [the idea of] Manifestation-Only has unfathomable
depth, its explanations and divisions endless,

I have composed this proof of [the World as] Manifes-
tation-Only according to my ability, but that [fact that
the World is nothing but Manifestation-Only] is not
conceivable in its entirety. [22abcd]
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XXII

» bdag 'dra bas rnam pa thams cad ni bsam par mi nus te | rtog ge'i
spyod yul ma yin pa’i phyir ro || ¢, 'o na de rnam pa thams cad du su'’i
spyod yul snyam pa la |

sangs rgyas spyod yul lo [22d]
zhes bya ba smos te | ;) de ni sangs rgyas bcom ldan 'das rnams kyi

spyod yul te | shes bya thams cad kyi rnam pa thams cad la mkhyen pa
thogs pa mi mnga’ ba'i phyir ro ||
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XXII

» sarvaprakara tu sa madrsais cintayiturh na $akya tarkkavisa-
yatvat® | o kasya punah sa sarvatha gocara ity aha |

buddhagocarah, [| 22 || ]

» buddhanar hi sa bhagavatarh sarvaprakararh gocarah sarva-
karasarvajiieyajiianavighatad iti ||

» However, that [idea of Manifestation-Only| cannot be con-
ceived in all its aspects by those like me, because it is beyond the
domain of logical reasoning. , For whom, then, is this [idea] in all
respects the [proper] scope? We reply:

It is the scope of the buddhas. [22d]
n For it is the scope of the buddhas, the Blessed Ones, in all

aspects, because their knowledge of all objects of knowledge in all
ways is unobstructed.
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Colophon

slob dpon dbyig gnyen gyis mdzad pa nyi shu ba'i ’grel pa rdzogs so ||

|| rgya gar gyi mkhan po dzi na mi tra dang | shi len dra bo dhi dang |
zhu chen gyi lo tsa ba ban de ye shes sdes zhus te gtan la phab pa ||
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Colophon

vimsika vijiiaptimatratasiddhih
krtir iyam acaryavasubandhoh ||

This is the Proof of [the World as] Manifestation-Only in Twenty Verses
A composition of the Master Vasubandhu.

vimséika | MS: virm$atika






Notes and Commentary

I/11

In his edition, Sylvain Lévi (1925: 3) ‘restored’ the missing first leaf of
the Vimsika and its autocommentary. Later, Nasu Jissht (1953: 114)
offered a revised version. For these, see below. While most of the recon-
structions remain unverifiable, according to the subcommentary of
Vairocanaraksita (Kano 2008: 353), phrase I (H) should read narthah
kascid asti. I therefore print this in the Sanskrit text.

Since both of these reconstructions are, with the exception noted
above and that discussed below under (B), nothing but speculation, I
translate the Tibetan text, distinguishing this translation from that of
the extant Sanskrit by use of a smaller type size.

Lévi's proposal, which has been adopted (uncritically, it seems to
me) by almost all scholars, runs as follows, with the insertion of the
first verse from his verse manuscript (in roman typeface):

I

» mahayane traidhatukam vijiiaptimatram vyavasthapyate | 3 citta-
matram bho jinaputra yad uta traidhatukam iti sutrat | , cittam mano
vijiianam vijiiaptis ceti paryayah | vy cittam atra sasamprayogam abhi-
pretam | yy matram ity arthapratisedhartham |

vijiaptimatram evaitad asadarthavabhasanat |
yatha taimirikasyasatkesacandradidarsanam ||
II

a) atra codyate |

yadivijiiaptir anartha niyamo na desakalayoh |

santananasyaniyamas ca yukta kytyakriya yukta na ca || 2 ||

149
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g kim uktam bhavati | ¢ yadi vina rupddyarthena rupadivijiiaptir
utpadyate na ripadyarthat | vy kasmat kvaciddesa utpadyate na sarvatra
| ) tatraiva ca dese kadacid utpadyate na sarvada | r taddesakalaprati-
sthitanam sarvesam samtana utpadyate na kevalam ekasya | ¢y yatha
taimirikanam samtane kesadyabhaso nanyesam | wy kasmad yat taimiri-
kaih kesabhramaradi dysyate tena kesadikriya na kriyate na ca tadanyair
na kriyate | 1, yad annapanavastravisayudhadi svapne dysyate tenanna-
dikriya na kriyate na ca tadanyair na kriyate gandharvanagarendasattvan
nagarakriya na kriyate na ca tadanyair na kriyate |y tasmad arthabhave

desakala-

Nasu Jisshi (1953: 114) suggested some modifications on this recon-
struction, with somewhat more attention to the Tibetan translation:

I

» mahayane traidhatukam vijiiaptimatram vyavasthapyate | 3 citta-
matram idam bho jinaputra yad uta traidhatukam iti sitre vacanat |
cittam mano vijianam vijfiaptir iti paryayah | v, tac ca cittam iha sasar-
prayogam abhiprayah | ) matragrahanam arthapratisedhartham |
vijiianam evedam arthapratibhasam utpadyate | ) yatha taimirikanam
asatkesacandradidarsanam | wy na tu kascid artho ’sti |

I

») atraitac codyate |

na desakalaniyamah santananiyamo na ca |
na ca krtyakriya yukta vijiiaptir yadi narthatah || 2 ||

g kim uktam bhavati | ¢, yadi vina rupddyarthena rupadivijiiaptir
utpadyate na ripadyarthat | vy kasmat kva cid eva desa utpadyate na
sarvatra | v tatraiva ca dese kadacid utpadyate na sarvada | y tatra
desakale pratisthitanam sarvesam samtananiyama utpadyate na kasya
cid eva | ¢y yatha taimirikasyaiva samtanasya kesadayah drsyante
nanyesam | w kasmad yah taimirikayair drsyate kesabhramaradiko na
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kesadikriyam karoti tadanye tu kurvanti | ,, svapne pasyamano ‘nnapana-
vastravisayudhadiko nannapanadikriyam karoti tadanye tu kurvanti
abhutagandharvanagaram na nagarakriyam karoti tadanye tu kurvanti

| )y vinarthena esv asatsamanesu desakala-

A)
There is little question that the first word of the treatise is indeed
Mahdayane. For this reason I translate as I do, a bit unnaturally in
English. Better would be “according to the Great Vehicle,” but in order
to preserve the priority of the fundamental term mahayana, I make
this choice in English.

B)

This scripture citation has been much discussed. As La Vallée Poussin
(1912: 67n3) and Lévi (1932: 43n1) point out, it should undoubtedly be
traced to the Dasabhiumika-sutra (Kondo 1936: 98.8—9), which contains
the sentence cittamatram idam yad idam traidhatukam. Various forms
of the same are found cited in a range of sources. The inclusion of bho
Jjinaputra, and whether, with Tibetan dag, it should be taken as a plural,
seems to me to have unnecessarily occupied the attentions of Harada
2000 who, however, does not pay attention to some of the citations
offered by Lévi in the above mentioned note (he confessed in 1999:
101n2 that he did not “yet” have access to this book). See also for useful
references Harada 2003.

9

Lévi (1932: 43n2) points to Abhidharmakosa 11 34ab (Pradhan 1975: 22)
cittam mano ‘tha vijiianam ekartham, which of course does not take
account of vijiiapti.

FG)

While the Tibetan (and Chinese) translations present these two sen-
tences as prose, the separate Sanskrit manuscript of the verses of the
Vimsatika preserves instead a verse:

vijiiaptimatram evedam asadarthavabhasanat |
yadvat taimirakasyasatkesondukadidarsanam ||
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This [world] is just Manifestation-Only, because of the appearance
of non-existent external objects, as in the case of the seeing of
nonexistent hair-nets and so on by one with an eye disease.

There is some discussion concerning the reading of the word
kesondiika. In particular, how to read the shape under nd has been
questioned. Dictionaries tell us to expect -u-, but a reading with the
manuscript of # is superior from a metrical point of view. On the first
two verses see Funahashi 1986 (perhaps one of the first, if not the very
first, to have made direct use of the Nepalese manuscripts); not much
seems to have been added by Hanneder 2007.

As already noted by La Vallée Poussin (1912: 67n7, and see Lévi 1932:
44n1), the same verse is quoted in the Lokatattvanirnaya of the Jaina
scholar Haribhadrasiiri, where it appears in the following form (verse
L.74; Suali 1905: 283.16—284.1): vijiiaptimatram evaitad asamarthavabha-
sanat | yatha taimirakasyeha kosakitadidarsanam ||, in which at the
very least kosa® must be read kesa®. [Ui 1917:2—3 cites the verse, credit-
ing La Vallée Poussin for its discovery and identification, although most
Japanese scholars appear to overlook the clear attribution offered by
Ui, as well as La Vallée Poussin’s earlier article itself. ]

For a partial translation and some observations on Dharmapala’s

commentary on timira, see Chu 2004: 120ff.

III

As La Vallée Poussin (1912: 7on1, followed by Lévi 1932: 46n1) points out,
we find a parallel in the Nyayavarttika (he refers to 528.12 in an edition
not available to me; in the edition of Tarkatirtha 1944: 1085.9-13): asaty
arthe vijianabhedo drsta iti cet | atha manyase yatha tulyakarmavipa-
kotpannah pretah puyapurnam nadim pasyanti | na tatra nady asti na
puyam | na hy ekam vastv anekakaram bhavitum arhati | drstas ca
vaijiianabhedah | kecit tam eva jalapirnam pasyanti kecid rudhira-
purnam ity ato ‘vasiyate yatha ‘dhyatme nimittapeksam asati bahye
nimitte vijiianam eva tathotpadhyate iti. This is translated by Jha (1919:

261) as follows: “But even in the absence of real objects we find diversi-



153

ty in the cognitions.’ You mean by this as follows: —From among
persons born under the influence of similar destinies, while some (on
death) have sight of a river full of pus—though in reality neither the
river nor the pus are there; and though one and the same thing cannot
have several forms, yet in regard to the same river we find diversity in
the cognitions: Some other persons see that same river as full of water,
others again as full of blood, and so forth; from all [of] which it follows
that in each case the Cognition appears in that particular form in
accordance with the inner consciousness of each person, and it has no

”

external basis in the shape of an object.” The passage continues (Tarka-
tirtha 1944: 1085.16-1086.4; Jha 1919: 262): desadiniyamas ca prapnoti |
ekasmin dese nadim puyapurnam pasyanti no desantaresu | asaty arthe
niyamahetur vaktavyah | yasya punar vidyamanam kenacid akarena
vyavasthitam tasya Seso mithyapratyaya iti yuktam | mithyapratyayas ca
bhavanto na pradhanam badhanta iti puyadipratyayanam pradhanam
vaktavyam iti | yatha puyadipratyayanam evam mayagandharvanagara-
mygatrsnasalilanam iti |. “Further (under the Opponent’s doctrine)
there can be no restriction as to place &c.; that is, when no object
exists, what would be the reason for the fact that persons see the river
of pus in one place, and not another? He for whom there is something
really existing in a definite form,—for him it is quite possible that all
cognition in any other form should be wrong; and wrong cognitions, if
they appear, never completely discard (do away with) their (real)
counterpart; so that it behoves the Opponent to explain what is the
counterpart of the cognitions of ‘pus’ and the rest; and just as in the
case of the cognition of ‘pus’ so also in the case of the cognitions of
magical phenomena, imaginary cities, miragic water and so forth (it
would be necessary to point to real counterparts).”

CD)

Tib. takes katham as a separate question, thus for the sake of indicating
the correspondence between the versions I add (D) to the Sanskrit text,
although in fact there is no boundary here.
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DE)

Note that vinapy arthena is translated both don med par and don med
par yang in (D) and (E) respectfully. Moreover, the same phrase is
translated with the latter in XVI (C), and with the former in XVII (E).

E)

Tib. has no equivalent for kala, instead reading yul la sogs pa, ‘place

)

etc.
)
Tib. has no equivalent for samam, which I also do not see in Vinitadeva
(176b6-7).

M)

For the Skt. text's matrapurisadi, Tib. has gcin dang | ngan skyugs dang |
me ma mur dang | mchil ma dang | snabs, namely matrapurisa, with the
addition of hot ashes (*kukkula), phlegm/saliva (*kheta), and snot/
mucus (*singhanaka). The last two are a set combination, as are the
first two, but the inclusion of ashes I have not noticed elsewhere in
such a context. The commentary of Vinitadeva and the translations of
Paramartha and Xuanzang agree almost completely with the Skt. text,
but Prajiiaruci (T. 1588 [XXXI] 65b8-9) lists pus #, blood I, urine /|»
fi#, feces Kf#, liquid iron i #, and flowing water i 7K.

1\Y

)

In brackets “see” is added on the basis of Tibetan mthong.

J)

Chu (2011: 36): “The word adhipatya is a special term in the Yocacara
system: it refers to the mutual influence between different living
beings.”

L)

Tib. reverses the order of “dogs and crows” (and adds “et cetera”) both
with respect to the Skt. and its own mention in (H) above.
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\%

A)

Tib. has kyang (*api) after its equivalent of tirascam.

B)

Tib. has yang (*api) after its equivalent of narakesu.

F)

Tib. yi dags kyi bye brag dag suggests *pretavisesanam in place of the
text’s pretanam.

VI

B)

The Abhidharmakosabhdasya (Pradhan 1975: 164.2—4) speaks of: “The
forest of iron thorn trees, the sharp thorns of which are 16 fingers long.
The thorns turn themselves downwards on beings who climb them,
tearing their bodies, and turn themselves upwards on those who
descend,” ayahsalmalivanam tiksnasodasangulakantakam | tesam sat-
tvanam abhirohatam kantaka avanmukhibhavantah kayam bhindanti
avataratam cordhvibhavantah.

6¢

On the function of go in the Tib. see Silk 2016. I do not understand the
reading in the Vrtti with dug in place of dod, found in the verse-only
translation.

D)

Two cases of der (*tatra) in the Tib. trans. do not have any correspond-
ent in Skt.

VII

7ab: La Vallée Poussin (1912: 73n4) points out that the half-verse is
found in the Nyayavarttika 529.7 (in the edition of Tarkatirtha 1944:
1086.4; Jha 1919: 262).

D)

Tib. smras pa often renders aha (as it does in XIV [I], below)
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VIII

B)

An important passage for trying to understand the text here is no
doubt that in the Abhidharmakosabhasya chapter 9 (Pradhan 1975:
468.10-15; Lee 2005: 90.1-8; cf. La Vallée Poussin 1923-1931, v.258): asty
eva pudgalo yasmad uktam nasti sattva upapaduka iti mithyadystih | kas
caivam aha nasti sattva upapaduka iti | sattvas tu tathasti yatha
vibhakto bhagavateti brimah* | tasmad yah paratropapdadukasattva-
khyaskandhasamtanapavadam karoti tasyaisa mithyadystir nasti sattva
upapaduka iti | skandhanam upapadukatvat | athaisa mithyadystih
pudgalapavadika satt kimprahatavya bhavet | na hy esa satyadarsana-
bhavanaprahatavya yujyate | pudgalasya satyesv anantarbhavat |. A
very tentative translation of this passage might run: “[The Pudgala-
vadins assert that] the person really exists because the expression
“There does not exist a spontaneously born being” was called a mistak-
en view. But who [claimed] in this way that “There does not exist a
spontaneously born being”? We rather assert that a being does exist,
[however] in just the fashion analyzed by the Blessed One. Therefore,
this mistaken view that “There does not exist a spontaneously born
being” belongs to whomever denies that a continuum of aggregates
denominated ‘being’ may be spontaneously born in another [realm],
because it is a fact that the aggregates are spontaneously born. Now, if
[you hold that] this denial of the person is a mistaken view, [you must
state] how it could be abandoned. For it is not reasonable that it could
be abandoned by [the four noble] truths, by vision or by mental
cultivation, because the person is not included in the [four noble]
truths.” * The MS adds manusyakasiitre, but this seems to be an error.
See Lee 2005: gon34o, Honjo 2014: 9o5, §9024. The expression na ‘tthi
satta opapatika does occur, however, in MN (117) iii.71,30, Mahdcattari-
sakasutta. More investigation is required to understand the relation
between Vasubandhu’s positions in the present passage and in the
Abhidharmakosabhasya. Note also that the statement denying the
existence of the spontaneously arisen being (nasti sattva upapadukah)
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is found cited in several sources, such as the Samghabhedavastu of the
Milasarvastivada Vinaya (Gnoli 1978: 220.28), and the Prasannapada
(La Vallée Poussin 1903-1913: 356.7, at which point La Vallée Poussin’s
n6 refers to DN i.55,18, which contains the same sequence). See also the
following.

0)

This half verse is frequently cited, for instance in the Abhidharmakosa-
bhasya chapter g (Pradhan 1975: 466.9; Lee 2005: 74.12), Prasannapada
(La Vallée Poussin 1903-1913: 355.4) and in the Paramarthagatha 4cd
(Wayman 1961: 168).

IX

F)

Should we follow the expression in (D) and restore tasyah (vijiiaptes)?
Note that Tib. has the term neither in (F) nor above in (D).

6)

The expression ity aya[m] (abhi)prayah is rendered in Tib. di ni dir
dgongs pao, which might suggest that we restore instead (atrabhi)-
prayah, but there does not appear to be enough room in the missing
portion of the manuscript leaf to allow this.

X

A)

The expression ko gunah appears to be idiomatic. Edgerton (1953 s.v.
guna) suggests that the meaning ‘advantage, for which he refers to the
Mahavastu, “is not recorded in this use” in Skt. or Pali. For another
example in a work of Vasubandhu, see the Abhidharmakosabhdsya
(Pradhan 1975: 439,6). I have the impression that it occurs in non-
Buddhist works as well.

0)

The reconstruction of Tibetan drug po gnyis presents problems. What
is visible in the MS is dva, and va is certain. We must reconstruct

vijiiana, of course. The expression in question means ‘two sets of six’ or
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‘two times six, namely twelve, the twelve ayatanas (Vinitadeva 183a6—
183b1). The, or a, normal Sanskrit way to say this, however, is dvisas, but
there is no vowel above dva. Paramartha has here (T. 1589 [XXXI] 71c29)
fiE 7S B {H 75 5k 42, and Xuanzang (T. 1590 [XXXI] 75b28) 38 #5 7 I
7N iE B 7 . 1 follow the suggestion of Harunaga Isaacson that we
reconstruct dva(ya)s[a](tkabhyam vijiia)nasatkarh, without—as Isaac-
son emphasizes—insisting that this was indeed the original reading.
But it certainly fits the context.

For the Skt. manta, Tib. has reg pa po = *sprasta. Paramartha has
this same reading (7.5% /5 % B f# %), as does Vinitadeva (183b1), while
Xuanzang has &% /5 £ #1% and Prajfiaruci (T. 1588 [XXX] 67a1) & #,
agreeing with manta. Akashi (1926: 16on2) wonders whether we should
emend the Tibetan to rig pa po (which Sasaki 1924: 48 prints), but
seems unconvinced by his own suggestion. reg pa po corresponds to
the fifth, but not the sixth, item in the relevant list. The confusion,
wherever it lies, seems to come from the (apparent?) contradiction of
the presentation in IX (C-E), which limits itself to the visible through
the tangible, but X (C) then states the listing to contain 2 x 6 = 12
members, not 10. One version of a listing is found in the Manjusrivikri-
dita: mthong pa po, nyan pa po, snom pa po, za ba po, reg pa po, rnam
par shes pa po = drasta, srota, ghrata, bhokta, sprasta, vijiata (draft ed.
J. Braarvig at https://wwwz2.hf.uio.no). The (non-Buddhist) list in the
Mahabharata is slightly different (14.20.21): ghrata bhaksayita drasta
sprasta srota ca paricamah | manta boddha ca saptaite bhavanti para-
martvijah ||. The matter should be carefully considered, paying atten-
tion also to Vinitadeva’s commentary.
10C
The Tibetan translation of the verses has bstan pas for what in the Vrtti
is read bstan pa’i (D: bstan pa).

H)

Tib. adds yang after its equivalent of vijiaptimatram iti, with rnam par
rig pa tsam zhes bya ba de yang med pas representing something like
*vijiiaptimatram ity tad api nast(it)i, instead of tad api vijiiaptimatram
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nastiti, although it seems that it is made to do double duty here as the
quotative zhes bya ba and as the reason represented by pas.

1)

api tu is not represented in Tib.

K)

Skt. grahyagrahakadih parikalpitas is omitted in Tib.

L)

Tib. has its equivalent for na tv anabhilapyenatmana yo buddhanam
visaya iti as sangs rgyas kyi yul gang yin pa brjod du med pa’i bdag nyid
kyis ni med pa ma yin no, which La Vallée Poussin (1912: 76) rendered:
“mais elles [= les choses, dharmah] ne sont pas sans exister de
l'indicible maniere d’étre qui est du domaine des Bouddhas.” Parama-
rtha has (T. 1589 [XXXI] 72a9—10) T~ 71N A 5 B2 55 (5% e 5515 22, and
Xuanzang (T. 1590 [XXXI] 75¢8) FEH il 5 15 M IRED S di 44 5 M
the latter of which suggests something closer, perhaps, to the Tib.
understanding.

M)

For nairatmyapraveso Tib. has chos la bdag med par jug pa, *dharma-

nairatmyapraveso, as we see in (I).

XII

12

La Vallée Poussin (1912: 78n1, with additions by Lévi 1932: 52n1) notes a
number of citations of this verse, including Prajiiakaramati’s Bodhi-
caryavataraparijika ad 1X.87 (La Vallée Poussin 1901-1914: 503.7, with
the expression yad uktam dacaryapadaih) and Nyayavarttika (Tarka-
tirtha 1944: 1068.20—21; Jha 1919: 243), and see La Vallée Poussin’s detail-
ed note to his translation of the Sarvadarsanasamgraha (1901-1902:
179n77), as well as the citation in the Sarvasiddhantasamgraha 11112
(edited in La Vallée Poussin 1901-1902: 403).

12b

Here and below, Tib. renders Skt. matra with tsam but (as here) when it
means ‘extent’ not ‘only, perhaps Tib. tshod would be better.
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6)
In the manuscript we find the reading niravayatvat, for what we would
expect as niravayavatvat, and the same in XIII (B). The form niravayava
is well attested, for instance in Brahmasttra 2.1.26: kytsnaprasaktir nir-
avayavatvasabdakopo va. However, there are also a number of
instances in which the form without final -va also appears. It is not
possible at this moment to be absolutely sure that they are erroneous.
In the Ekadasamukhahrdayam (Dutt 1939: 35—-40; input and corrected
by Somadeva Vasudeva at http://gretil.sub.uni-goettingen.de/gretil/
1_sanskr/4_rellit/buddh/ekmuhr_u.htm, based on the published manu-
script [see von Hiniiber 2014: 104, item 33a]), corresponding to Dutt’s
38.5-8 we find evam maharthiko 'yam mama bhagavat hy|dayam] eka-
velam prakasitva catvaro mulapattayah ksa[yam| gacchanti | paficana-
ntaryani karmani niravaya<va>m tanvikarisya<n>ti | kah punar vado
athabhasitam pratipatsyanti |. Here Vasudeva has restored the form
niravayava, although the manuscript writes only niravaya. In the
edition of the Mimamsaslokavarttika with the commentary Kasika of
Sucaritamisra we find (sub 5.4.103) a sentence printed yada kascit
sautrantikam pratyevam sadhayati | atma nityah niravayatvat vyomavad
iti tada dharmadharmidvayasya badhanam bhavati. However, Kei Kata-
oka writes to me as follows (email 11 IX 2014): “I checked the Adyar
manuscript of the Kasika. It has anavayavatvat on p. 1863.6. (neither
niravayavatvat nor niravayatvat) [manuscript preserved in the Adyar
Library, Chennai, No. 63358, TR 66—4]. I noticed another instance of
niravayatve in the Nyayamarjart, Mysore edition Vol. II 420.6. But the
manuscript reads niravayavatve [manuscript preserved in Government
Oriental Manuscript Library, Madras (Chennai), R 3583. Malayalam)].
So the mistake niravayavatva > niravayatva does happen.” Somdev
Vasudeva points out to me several other instances in which at least the
electronically available versions of the Nyayamarijari, Jayatirtha’s
Nyayasudha and several other texts also have the latter form, without

-va-.
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)
Skt. arthantaram is pluralized in Tib. don gzhan rnams. There are
several other places in this text where the Tibetan appears to be plural
corresponding to singular forms in Sanskrit. In this sentence, I follow
the advice of Prof. Schmithausen and connect it with the following
verse, but note that this is not the understanding of the Tib. trans-
lation, or of Frauwallner, who understands things quite a bit differently
here (for convenience I cite the English [2010: 402], but the German is
the same [1994: 375]): “(Opponent:) The Individual atoms do not
combine with one another because they are partless. Thus, this mistake
need not result. When aggregated, they do, however, combine with one
another; so say the Vaibhasikas of Kasmir. (Answer:) But the amass-
ment of atoms is nothing other than they themselves.” The Chinese of
Parmartha renders the passage (T. 1589 [XXXI] 72b3—7): £k 5: | B
PR, #7778 - HIBKRNEEGE - ZRERELME,, - BE
B R ZE VP AR AN LS - RUNERS i A Arali: T BRRE SR, BLIR N S
FE 1 , while Xuanzang has (T. 1590 [XXXI] 76a3-5): Il {27 7 59 & 2
s IR A TG R, 5 08 - BEAeTk - BRFORHEGES
T 57 o IR AN SR, All of these versions, it seems to me, understand
the thought to be completed here, rather than continuing into the
following verse. Despite this, it is very clear that the Skt. expects a
question (te idam prastavyah), and the question does not come until
13ab.

X1v

14ab:

La Vallée Poussin (1912: 79n1) notes the citation in Prajiiakaramati’s
Bodhicaryavatarapaiijika ad 1X.87 (La Vallée Poussin 1901-1914: 50210—
1), and in Nyayavarttika 522.10 (Tarkatirtha 1944: 1070.4; Jha 1919: 245),
where it is read as digdesabhedo yasyasti tasyaikatvam na yujyate.

B)

The MS has pa and another illegible character. Tib. ngos suggests the
restitution pa(rsv)e (see already La Vallée Poussin 1912: 80). A problem
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is that we need *chaya (Tib. grib ma ’bab par), while the text has only
atapa (‘sunshine’). Moreover, the syntax with anyatra parsve bhavaty
anyatratapah suggests, if it does not make quite certain, that some-
thing has dropped out between parsve and bhavaty, which I here con-
jecturally restore as chaya. Under this understanding, Skt. anyatra-
tapah is missing from Tib. However, we find in Vinitadeva (187a7) the
following: gal te rdul phra rab cha shas med pa’i phyir phyogs kyi cha tha
dad pa med na de’i dus na nyi ma shar ba'i tshe ngos gcig la grib ma "bab
pa gcig tu nyi ma shar bar ji ltar gyur, indicating that the text available
to Vinitadeva must have had something very close to what I conjecture.
See Yamaguchi’s note in Sasaki 1924: 17 (n3 to §14). We find the follow-
ing in the Nyayavarttika (Tarkatirtha 1944: 1071.5-10; Jha 1919: 245-246):
chayavyti tarhi na prapnutah paramanor adesatvad iti | na desavattvac
chayavrti | kim tarhi | martimatsparsavattvat mirtimat sparsavisistam
dravyam dravyantaram avrnoti | kim idam avrnoti | svasambandhitvene-
tarasya sambandham pratisedhatiti | chaya tu tejahparamanor avynat
murtimata paramanund tejahparamanur avriyate yan na chayeti virala-
tejahsambandhiti dravyagunakarmani chayety abhidhiyate sarvato
vyavrttatejahsambandhini tu tani tamahsamjriakaniti | tad evam chaya-
vrtyor anyathasiddhatvad ahetuh |. “In that case, as there would be no
points of space in the Atom, there should be no shadow, nor screening’
But shadow and screeing are due, not to presence of space-points, but
to corporeality and tangibility; it is only a corporeal and tangible object
that screens another object. ‘What is the meaning of this screening?’
What it means is that the Object being itself connected (with some-
thing) prevents the connection (with that same thing) of another
object. Shadow also is due to the screening of the atoms of light; i.e.,
the corporeal Atom screens the atom of Light; and there is ‘Shadow’
where this screening takes place. In fact ‘Shadow’ is the name applied
to such substances, qualities and actions as are connected with the
smaller amount of Light (than the adjacent things); and when those
same substances have all light completely turned away from them, they
come to be called ‘Darkness.” Thus, as the phenomena of ‘shadow’ and
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‘screening’ are capable of being otherwise explained, they cannot serve
as valid reasons (in support of the proposition that Atoms are made up
of parts).”

F)

The MS reads sarvarh sarhhatah, which I emend to sarvah sarghatah.
Tib. dus pa thams cad. The whole sentence is found as follows in Para-
martha (T. 1589 [XXXI] 72b24-25): 5 #&5 [&, — 175 77 B RE [6] — BE AL,
HIf — 7] 7% [ [#% E & . These translations demonstrate that sarva must
govern samghata. Note, however, that in Xuanzang (T. 1590 [XXXI]
76a21-23): BEASFHERE, JE =5 i R g [F], I EE 0% A — B i &, this
relation is not made clear (as usual, Prajiiaruci will require some sort-
ing out).

)

The reading of all Tanjurs, yin no, must be emended in light of the Skt.
to *ma yin no. Vinitadeva’'s commentary (187b6) has mdo sde pas smras
pa ma yin no zhes bya ba smos so. See Yamaguchi’s note in Sasaki 1924:
17 (n5 to §14).

14cd

vanyo na | MS (B): va anyonya; MS (A): va syatarh na. Part of the confu-
sion of the reading may have come about by the commentary’s dissolu-
tion of the feet of the verse. Tib. has lines cd as grib dang sgrib par ji
ltar gyur gong bu gzhan min de de’i min, (PT 125: drib dang sgrib kyang ji
ltar gyur phung myin gal te de de myin). For cd Paramartha has (T. 1589
[XXXI] 74b1): 5% [& 18 = ] % [ FIl #& —, while Xuanzang has (T. 1590
[XXXI] 76a16): #E JE 5 [& & 55 4N 2 f . These versions variously
suggest the presence in cd of anya—gzhan, kyang, [l = anya na, more
literally f~52. At the same time, however, the gyur might suggest itself
as an equivalent for syatam, although in the prose of (H) where pre-
cisely this verb is found in Skt. it is translated with yin.

M)

Tib. appears to have taken this as a verse. However, none of the
Chinese versions do so, and the Skt. as we have it is not metrical.
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Lévi (1932: 54n1) quotes (and translates) the Sphutartha Abhi-
dharmakosavydakhya of Yasomitra (Wogihara 1936: 26.11-16) as follows:
Vaibhasikanam ayam abhiprayah. niladigrahanam atapalokagrahanam
va samsthananirapeksam pravartate. kayavijiiaptigrahanam tu varna-
nirapeksam. parisistariupayatanagrahanam tu varnasamsthanapeksam
pravartata iti. Sautrantikapaksikas tu ayam acaryo nainam artham
prayacchati. na hi caksusam etat samsthanagrahanam. manasam tv etat
parikalpitam.

XV
B)
The emendation to nyes pa is supported by the sense, the Skt. and
Vinitadeva (188a7): gcig bu'i nyes pa ‘ang bshad pa nyid de. See also
Yamaguchi’s note in Sasaki 1924:18 (n8 to §14).
0)
Tib. sngon po dang ser po la sogs pa gang yin pa suggests *nilapitadika.
Schmithausen suggests the reading and restoration n(iladi)kas, writing
that the “aksara na in the ms. may well be a mutilated ni” This is
certainly an attractive solution; immediately earlier in the line in the
word stiksmaniksa (MS: siksmaniksa) we see the aksara ni, the shape
of which is compatible with what is left here at the end of the line
(without color photos it is difficult to tell more), and there is likely
enough space for two additional aksaras, as Schmithausen suggests.
The Chinese versions have: Prajiaruci (T. 1588 [XXXI] 68b2—4): F #fi—
FYUAHES, HEADHIRERE, TR T AEH S EREIT;
Paramartha (T. 1589 [XXXI] 72¢8-9): # — Y] 5w F M GLE 5, 2 ARER
R — 1, TA M A X 55175 Xuanzang (T. 1590 [XXXI] 76bg—5): 7 fEfE
BIFTE E %, IRAT{TIR S — 1), JE M3 (T R BE . Paramartha's
version agrees with Tib. in listing blue and yellow, while the others
have only blue, supporting the suggested restoration of Skt.

Skt. gamanam ity arthah looks like a gloss to clarify kramenetir; it is
omitted in Tib., but it is possible that in Prajfiaruci’s translation cited
immediately above, 1~ {3 8% = B X 5 1T, “we cannot say that there is
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gradual motion,” is meant to stand for na syad gamanam ity arthah.
Verhagen (1996: 39n95—40n96) points to similar expressions in the
Abhidharmakosabhasya (Pradhan 1975: 138.2), eti gaty-arthah, and in
the Prasannapada (La Vallée Poussin 1903-1913: 5.1), etir gaty-arthah.

E)

The Skt. MS’s anekatra (MS hastyasvadikasyanekatra) is understood in
Tib. (gcig na) and elsewhere as *ekatra. Vinitadeva (188b7): de’i tshe
gnas gcig gi steng na dug pa’i glang po che dang rta la sogs pa du ma ris
su chad par ‘dug par mi gyur ro; Prajiiaruci (T. 1588 [XXXI] 68b13) — &,
and Xuanzang (T. 1590 [XXX] 76b7) —77 iz (Paramartha [T. 1589 (XXXI)
72c11] is unclear). There is no easily imaginable graphic way to account
for the manuscript reading as a writing error.

F)

I restore the lacuna in the MS vicche(do yujya)te in light of Tib. rung.
That is, de dag ris su chad par ji ltar rung = katharh tayor vicche(do
yujya)te.

Q)

The MS has tadaikam, for which I read tad ekam. However, Tib. de dag
gcig tu might suggest *te ekam(?).

I add ‘reasonable’ on the basis of Tib. rung. See (F) above.

H)

On the grammatical function of go in the Tib. see Silk 2016.

J)

Tib. de dag seems to correspond to Skt. sa.

XVI

16¢

I do not understand Tib. khyod kyi don as equivalent of so artha.

D)

Tib. yul di nyid apparently corresponds to idam. Here the expression
yad(a) ca sa pratyaksa(buddhir bhava)tidarh me pratyaksam iti is rend-
ered gang gi tshe yul ‘di nyid ni bdag gi mngon sum mo snyam du mngon
sum gyi blo de byung ba, but above in (B) ity asaty arthe ka(tham) iyarh
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buddhir bha(vatidam me) pratyaksam iti is rendered don de med na di
ni bdag gi mngon sum mo snyam pa blo di ji ltar 'byung zhe na.

Skt. na so (’)rtho drsyate appears in Tib. as khyod kyi don de mi snang
ste.

In manovijiianenaiva, Tib. has no equivalent for eva.
EF)
The Skt. expressions iti kathar tasya pratyaksatvam istarh | vises(e)na
tu ksanika(++++)yasya tadanim niruddham eva tad raparm rasadikarnh
va | correspond to Tib. lhag par yang skad cig mar smra bas de mngon
sum du ji ltar dod || de ltar na de’i tshe gzugs dang rol sogs pa de dag ni
gags zin to || This suggests something like *katham ksanikavadina tasya
pratyaksatvam istam | evam tu tadanim niruddham tadrapam rasadi-
kam va, perhaps: ‘How do the advocates of the doctrine of momentari-
ness accept direct perception of that [object], given that at that time
visible form, flavor and the rest have entirely ceased in that fashion?’
Lévi suggested restoring (sya visa), but I see no trace of *visaya in Tib. I
follow Schmithausen (following Tib. and Frauwallner) in offering
ksanika(vadino). Paramartha (T. 1589 [XXXI] 73a2—4) has: 72 € == {f] 7]
i, A NSl B - 1 A2 RF 8 6 % 2 % £ 3, while Xuanzang trans-
lates (T. 1590 [XXXI] 76b24-25): 7l Al &% & A B K, G EHRRRE D
VA - A0{AT L B FT S ¥R & . While the first two support the restitution of
vadin, Xuanzang’s version seems close to that in Tib.

XVII

H)

Tib. yod pa ma yin pa as a translation of abhiita, which below is yang
dag pa mayin pa.

L)

Tib. gtan tshigs, here equivalent to jiiapaka, elsewhere renders karana.
I wonder if this could be due to a confusion, in light of, for example,
Mahavyutpatti §4460 jiapakahetu = shes par byed pa’i gtan tshigs.
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M)

The Nyayabhdasya (Tarkatirtha 1944: 1077.4-1078.5; Jha 1919: 255) argues
as follows: svapnante casanto visaya upalabhyante ity atrapi hetvabha-
vah | pratibodhe ‘nupalambhad iti cet | pratibodhavisayopalambhad
apratisedhah | yadi pratibodhe ‘nupalambhat svapne visaya na santiti
tarhi ya ime pratibuddhena visaya upalabhyante upalambhat santiti |
viparyaye hi hetusamarthyam | upalambhat sadbhave saty anupa-
lambhad abhavah siddhyati ubhayatha tv abhave nanupalambhasya
samarthyam asti. “In fact there is no reason to show that what are
cognised during dreams are non-existent things. ‘Inasmuch as things
dreamt of are not perceived when the man wakes up, (they must be
regarded as non-existent). [According to this reasoning of yours] inas-
much as we do apprehend the things cognised during the waking state,
the existence of these cannot be denied; if, from the fact of our not
apprehending, on waking, the things cognised in dreams, you infer that
these things are not existent,—then it follows that the things that we
do apprehend when awake are existent, because they are apprehended;
so that the reason you put forward (in proof of the unreality of things
dreamt of) is found to have the power of proving a conclusion contrary
to your tenets. It is only when the existence of things can be inferred
from their apprehension, that you can infer their non-existence from
their non-apprehension. And if under both circumstances (of dream as
well as of waking) things were equally non-existent, then non-appre-
hension could have no power at all (of proving anything).”

N)

Tib. ma sad kyi bar du for aprabuddha understands it as ‘while they are

not awake.

XVIII

B)

In sadasatsamparke, Tib. omits sadasat.
18a

On adhipatya see the note above to IV(]).
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9
The expression yathayogam, ‘according to the circumstances, is
explained by Vinitadeva (192a3—4) as referring to the ways in which
one manifests good and bad physical forms in response to interactions
with good and evil companions, and the same with good and bad
teachings producing mental forms, although there are no externally
existing actions at all.

18cd

Chu (20m: 36) refers to Dharmakirti’s Santanantarasiddhi and its
commentary (so far available only in fragments), which a propos anya-
dhipatya (see the verse here, 18a) reads: vijiianavadino middhabhi-
bhavavibhramad eva pumso ‘nyasya jiianasyadhipatyam sahakaritvam |
tena Sunyasya jiianasya vyttir bhavisyati |. “For the Vijiiavadin, precisely
for the reason of being overpowered by torpor, of illusion, the influence
of another person’s cognition is [only] a co-operative causal factor
(sahakaritva), the cognition empty of that [influence] would take
place”

H)

In arthasadbhavah, Tib. omits sad.

XIX

A)

Skt. idam is rendered di dag, and precisely the same in XXI (A), where
again we get the expression yadi vijiiaptimatram evedam rendered gal
te di dag rnam par rig pa tsam.

Ui (1953: 21 from back) emends the MS’s anukramyamananam to
upakramyamananam, and I accept this, although it is hard to explain
how the error might have come about. Kano (2008: 356) cites the sug-
gestion of Schmithausen to read anupakramyamananam (Prof. Schmit-
hausen suggests to me that this arose through the simple omission of
-pa- in the MS). A meaning of upa+/kram, however, is ‘attack, do
violence to, and thus its usage here seems to me fitting. All Chinese
versions support this as well. Tib. gsod pa is also used by Vinitadeva
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(193a1). Prof. Schmithausen, however, writes to me: “Actually, a nega-
tion is found here in Paramartha’s rendering of the passage .... In this
case, we may translate: “If everywhere there is only vijiiapti, then there
is no body and no speech. Why should cows, sheep and other animals,
without being injured by the butchers, die? If their death is not effectu-
ated by the butchers, why are the butchers guilty of killing living
beings?” Paramartha’s version reads (T. 1589 [XXXI] 73b8-10): [i: %5 —
UIMEER, MIES K E - o4 FEFEIEREMEFNI - HHIT
JE R 5L FTIE, B 5 = {115 4#% 42 9B, The passage in Xuanzang's translation
reads (T. 1590 [XXXI] 76c27—28): 5 M 5kt & 5B 55, 5 = (] Bt Ay
& - EHTFEIAHME, BE (T4 JE: “If there is only conscious-
ness, without body or speech, how are rams and the like killed by
others? If rams and the like die without being violently treated by
others, how does a butcher produce the sin of killing?” Prajiiaruci’s
translation (T. 1588 [XXXI] 69b4-8) has: i H: #5117 = AL 2 N.L, FEH
SOIMNERE - AR - BRISREFEFELTES - GHIERE
RETSREFRFETEES, DIAKRY - BRASERAETE - 2l EBR
ST B 5 7L At the very least the translation of Xuanzang seems
to me to support my suggested reading, with the single negation corre-
sponding to atatkrte va tanmarane. Schmithausen suggests that the
first negation (“without being injured by the butchers”) supports the
retention of the negation in *an-upakramyamanam.

F)

Skt. parajayah omitted in Tib. (noted already by Lévi 1925b: 18).

The story of Vemacitra is discussed in detail by Lévi (1925b: 17—26),
translating a Chinese Samyuktagama text (T. 99 [1m15] [II] 294c19—
295b23) alongside the Pali of SN XILoff. [For Sarana, Lévi refers to his
own earlier article (1908: 149-152).] For Lévi (1925b: 25), “Il n'est guere
douteux que Vasubandhu, en rappelant ‘la défaite de Vemacitra due a
la malfaisance mentale de moines forestiers, ait en vue le siatra du
Sarhyukta Agama.”

)
Skt. paresam corresponds to Tib. sems can gzhan gy:.
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I accept the GNP reading ‘byung ste | des under the assumption that
des is meant to render Skt. yaya.

The term sabhdagasantati refers to the continuity of moments of
mentality, one like moment following the next. Cp. for instance the
expression from the Pityputrasamagama quoted in the Siksasamuccaya
(Bendall 1897-1902: 253.5): anantarasabhaga cittasamtati.

XX

Lévi (1925b: 26—35) discusses the Upali sutra in detail, and as he says
(1925b: 27) “Par une rencontre singuliere, j'ai découvert a la Biblio-
théque du Durbar, a Katmandou, un feuillet ol se retrouve la citation
incorporée par Vasubandhu dans son commentaire.” This folio has
been edited anew in Chung and Fukita (2011: 329—337), alongside its
Chinese parallel.

CE)

The quotation in Vasubandhu's text —kaccit te grhapate srutam kena
tani dandakaranyani matangaranyani kalingaranyani sunyani medhyi-
bhutani tenoktam sSrutam me bho gautama ysinam manahpradoseneti—
is parallel to that found in the Upali-sitra edited by Chung and Fukita
(2011: 335, §17-19): (k)iricit t(e) grhapate Srutam santi dandakaranyani
kalingaranyani matangaranyani sunyani medhyany aranyabhutaniti |
Srutam me bho gautama | kiricit te grhapate Srutam kena tani danda-
karanyani kalingaranyani matangaranyani sunyani medhyany aranya-
bhutanity | ... (§25) Srutam me bho gautama risinam manahprakopenti.

XXI

A)

See note to XIX (A) above.

B)

This expression, which is found in Tib. and Xuanzang but not the other
two Chinese versions, may be meant to be Vasubandhu’s words, but
might be a rhetorical device of the opponent.
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D)
I take the liberty of quoting in full, with his permission, what Prof.
Schmithausen wrote to me:

D looks defective. We have an objection in the form: If this world is only
manifestation, then what about the paracittavidah? Do they know others’
mind or not (atha na)? kim catah? ... What regularly follows in such cases
is pointing out difficulties in the case of both alternatives: If (yadi) x,
then difficulty X; if however (atha, very often used in the sense of “if
however”, “if on the other hand”) y, then difficulty Y. What is missing here
is Y, which might have run thus: “then how can you maintain that there is
only vijfiapti but no external object [because in this case the object, viz.,
the mind of others, does exist outside the cognition of the paracittavid]”
(thus Paramartha and, similarly, Prajiaruci), or: “then vijiiaptimatrata
would not be proved [in this case]” (Xuanzang). I think there is good
reason to assume that a piece of text has dropped out here in part of the
manuscript tradition, including ms. B and also the manuscript used by
the Tibetan translators.

The Chinese of Paramartha referred to here reads (T. 1589 [XXXI] 73c2—
3): B ANAH, =S ML - 5 A, = 5 €5, Prajiaruci has (T. 1588
[XXXI] 69c29—70a1): & AIH, = FEEE FI L - BHEHE, = A&
= $E 1% L, while Xuanzang (T. 1590 [XXXI] 77a19-21) has: %5 N GEA,
A DR - FBENTRE, MERRIEN B - BERIfthL, 821, With the
exception of what may be a gloss added by Xuanzang (not mentioned
by Schmithausen), “although they know other minds, [their know-
ledge] is not in accord with reality,” these three translations agree quite
closely with one another.

6)

In accord with the Tib. translation, I attach this to the preceeding. I
believe this is also the understanding of Paramartha (T. 1589 [XXXI]
73¢c7-8): It 35 SN AR, LB ER L - BEEPT X 43 A R PR, and
Xuanzang (T. 1590 [XXXI] 77a27—28): It AR IIE A, HEVVMEE =
BEEREL - FTEYAERN D B AR BT
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XXII
D)
Skt. sarvaprakaram is omitted in Tib.

Colophon

As noted in the Introduction, the title is given wrongly by the manu-
script: for the manuscript reading Vimsatika we must read, with all
other sources, Vimsika or Vimsaka. It is probably needless to point out
that the text contains not twenty verses but either (with MS [A])
twenty two, or (with MS [B]) (most probably) twenty one.
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Sanskrit Variant Readings

The two first verses are found only in the independent verse MS (A); the
commentary MS (B) is missing the first folio. It begins with niyamah on folio
2. Only in the case of verses is an indication of source necessary, since only
MS (B) contains the prose commentary.

ac = before correction
pc = after correction.

11
)

santananiyamah ] MS: wrongly santananniyamabh, as if santanan niyamah.

111

D)

tavat svapne | MS: tavan svapne

gramaramastripurusadikarh | MS: reads bhramara®. The correction is
supported by Tib. and all Chinese versions.

L)

plyapirnnan | MS: ac piiyarh piirnnan

v

<)

anyanyair | MS: anyanair; reading anyonyair would also be possible, but when
this Skt. term appears below in XVIII (C) it is translated in Tib. with the
very common phan tshun, while here we have gzhan dang gzhan dag gis.

A%

B)

tiryak® ] I read a virama under the ka.

5b

yatha na | MS (A): erroneously yatha ca

5d

duhkhan ] MS (A): written duskhan or duhkhan

C)

°sarhvarttaniyena | MS: n1 added in lower margin in the same script with
caret to indicate insertion.
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VI

A)

narakapaladisarhjiiarh | MS: ac nana® with second na erased.

B)

agacchanto | MS: aganto

gacchantah ] MS: h is not legible or even not present

ayahsalmali® | Parts of two letters visible but undecipherable; mali??
6d

vijiianasya nesyate | MS (B): vijiiana(sya) nes(ya)t(e)

Vil

7¢C
nesyate | MS (B): n(e)sy(ate), at the very best (mostly illegible)

VIII

8c

uktam ] MS (B): ac uktarim, possible but not clear.
<)

sahetukah ( || } ] MS: sahetuka

IX

9c

dvividhayatanatvena | MS (A): dvividhayatatvena

od

tasya | MS (A): ac tasya plus an extra (unnecessary, hence erased) vertical line
for long vowel

C)

ripapratibhasa | MS (A): ac rapa®.

utpadyate tac ca] MS: utpadyate | tac ca

E)

parinamavi$esapraptad | MS: parinamavisesad

sprastavya® | MS: spastavya®

F)

kayasprastavyayatanatvena | MS: kayaspastavyayatatvena

X

<)

dva(ya)s[a](tkabhyam vijfia)nasatkarh | MS: dva(+)s.(++ vijfia)nasatkarn
10b

punar | MS (A): punah
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10cd

desana dharmmanairatmyapravesah | MS (B): de[$a]na dha(r)[m](manai)r-
atmyapravesah; MS (A): °dharmmyanairatmyaprave$ah

10d

kalpitatmana | | MS (B): ///tatmana

M)

nairatmyapravesad | MS: nairatmyapravesa

XI

ud

paramanur na | MS (A): erroneously adds ca in margin by na
D)

vaisesikaih anekarh | MS: vaisesikaih | anekarn

X1I

12a

yugapadyogat | MS (A): yugpadayogat

<)

sadansata | MS: sadansatar

D)

parasparavyatirekad | The MS has a small mark resembling a cursive roman
letter v between ra and vya, used to indicate that the vowel is to be
extended.

6)

niravayavatvat | MS (B): niravayatvat. See in the notes above.

sarhghatas | MS (B): sarhhatas

kasmiravaibhasikah ( | ) ] MS (B): kasmiravaibhasikas

I

sarhghato | MS (B): sarhhato

XIII

13b

tatsarnghate | MS (B): tatsarhhate

B)

sarhghata | MS (B): sarhhata

niravayavatvat | MS (B): niravayatvat (see above XII (G)).
savayavasyapi hi ] MS (B): pc savayavasyapi hi with syapi hi rewritten
sarhghatasya | MS (B): sarhhatasya

13C

na | MS (A):ac na
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13d
tatsarnyogo na sidhyati | MS (B): ta(tsa)rhyogo na (s)idhyati; MS (A): ac
repeats tatsarnyogo na sidhyati.

XIv

A)

[p]a(rvadig)[bh](ago) ] There seems to have been space for 2 more aksaras to
be restored after go.

iti digbhagabhede | MS (B): iti digbhaga added above line with caret.

14¢

chayavrti | MS (A): ©vrttl

B)

pa(rsv)[e] {chaya) bhavaty | MS (B): pa. [e] bhavaty, to which I add the
conjectured chaya (see notes above).

F)

sarvah sarhghatah | MS (B): sarvarh sarhhatah

14¢cd

anyo na | MS (B): anyonya; MS (A): syatarh na. See the note above.

cen na | MA (A) nna added below line; MS (A): In the margin below tar na pi
in another (more modern) hand is written mi li ta. Harunaga Isaacson
suggests that this (as militah) may be a gloss on pinda: ‘[the atoms]
connected/combined’.

K)

sarhghata | MS (B): sarhhata

XV

15a

kramenetir | MS (A): krameneti

15d

stiksma® ] Both MSS: suksma®

<)

syat ( | ) gamanam | MS (B): syad gamanam

D)

syat (| y na hi ] MS (B): syan na hi

E)

hastyasvadikasyaikatra ] MS (B): hastyasvadikasyan ekatra. See the discussion
above.

nasyat ( | ) ) yatraiva | MS (B): nna syad r, yatraiva

Q)

tad ekarh | MS (B): tadaikarh
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)

avasyarh | MS (B): avavasyarn

XVI

A)

pramananarn | MS (B): prananari
16a

pratyaksabuddhih ] MS (A): °buddhi
16b

tada | MS (A): ac tada

XVII

17b

vijiiaptih ] MS (A): vijiiapti

17d

naprabuddho | MA (A) naprarhbuddho

XVIII
18b
mithah | MS (A): mitha, with tha overwritten.

XIX

A)

upakramya® | MS (B): anukramya® (Ui 1953: 21 from back).
maranam | MS (B): ac smaranam

B)

tanmarane | MS (B): tat®

19a

maranarh | MS (A): marana

6)

jivitendriyavirodhini | MS (B): jitendriyavirodhini

XX

20b

rsikopatah | MS (B): si of 1si° inserted in top margin
9

kaccit ] MS (B): kacci

F)

karmmana | MS (B): karmmana
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XXI

A)

, athana | MS (B): atha, na

21b

ayathartharh | MS (A): rtha overwritten, no r visible

21c

ajiianad | MS (A): adds °na® in top margin with *

G)

°grahakavikalpasyapra® | MS (B): pc kalpasya rewritten in cramped space

XXII

22C

krteyarh | MS (A): krtyeyarn
22d

Colophon

vims$atika | MS (B): ac virhsitika

acaryavasubandhoh || ] The scribe adds: grantha<pra>manam asya bhasyasya
160. MS (A): has the colophon virhsakavijiiaptiprakaranarh samaptam ||
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Tibetan Variant Readings of the Vrtti

0
bing shi ka brtti || | C: bing shi ka britti ||; D: bingshi ka byrdhi ||

A)

gzhag ste | NP: bzhag ste
B)

mdo las | ] CD: mdo las
phyir ro ] N: phyiro

)

rnam par rig pa | N: rnarir rig pa

II

2a)

don min na ] D: don man na
B)

zhe na | | C: zhe na ||

D)

‘byung la | N:’byung ba
mayin | ] N:mayin ||

E)

res 'ga’ | D: ras 'ga’

‘byung la ] GN(?)P: 'byung ba
mayin | ] G: mayin ||

E)

don dgag pa’i phyir ro ] P: don dgag gi
phyir ro

G)

skra zla | C: ska zla; N: sgra zla

F)

mayin|] G:mayin ||

G)

snang gi | ] C: snang gi
mayin || | P: mayin |

H)

sbrang bu ] D: sgrang bu
byedla|] CG: byedla ||

D)

mi byed la | ] CG: mi byed la ||
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III

3a

'grub ste || ] C:'grub sta ||; G: 'grub ste |;
NP: ‘gyur te |

9)

jilta ] NP:jiltar

zhe na | | N: zhe na

D)

thams cad na ma yin yul de nyid na
yang res 'ga’ snang la ]| GNP: ¢

3b

nges pamed | | G: nges pamed ||

3¢

yi dags | G: yi dwags (consistently
below, not further noted)

1\Y

4a

gnod pa’dra || ] C: gnod pa'dra |

A)

grub ces | GNP: 'grub ces

rig par bya'o || | DN rig par bya'o |

9)

bzhi 'grub bo ] CDG: bzhin 'grub bo

D)

grub ces | GNP: 'grub ces

E)

pas sems can | N: pas seriin
(occasionally used, without
discernable pattern; not noted
further)

4c

dmyal ba’i | N: dmyal ba’i |

mthong dang || ] GNP: mthong dang |

Q)

sems can rnams kyis | NP: sems can
rnams kyi

I

thams cad kyis mthong gi | ] GNP:
thams cad kyis mthong gis

gcig 'gas ni | GNP: gcig 'gas na

yin no ] N: yino (occassionally below;
not further noted)

G)

rnams kyi dang ] N: rnams kyis

H)

jiltar’grub | ] G: jiltar ‘grub ||

J)

rnag gi | N: magi

L)

klung rnag gis ] GNP: klung rnag gi
M)

rnag gis gang ba | GNP: rnag gi gang ba
me ma mur | GNP: me mar mur
dbyig pa dang | ] GP: dbyig pa dang
srung ba | GNP: bsrungs pa

0)

sems can dmyal ba pa dag go || ] CG:
sems can dmyal ba pa dag go |

rnam par gzhag pa | N: rnam par bzhag
pa

med par ‘gyur ro || ] D: med par 'gyur ro
|; N: med par 'gyuro | (such
abbreviations not further noted)

P)

gcig gnod pa byed kyang jilta ] C: gcig
gnod pa byed kyang ji Ita |

jiltabur ] C:jilta | bur

jigs par | GNP: ’jig par

Q)

sa gzhi | N: sa bzhi

gnod pa byed par ‘gyur | | GNP: gnod pa
byed par 'gyur

R)

'byung bar ga la 'gyur | ] GN: 'byung bar
gala’‘gyur||
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A)

‘byung ste | ] P: 'byung ste || (end of
folio)

5¢C

de Itar ] verse version has 'di Itar

VI

A)

de dag gi ] GNP: de dag gis

las rnams kyis ] GNP: las rnams kyi

B)

de Ita bur yang 'gyur ste | ] CD: de Ita
bur yang ‘grub ste |

dags 'ong ba dang | ] N: dags 'ong ba
dang||

shal mali'i ] GNP:shal ma la’i

nags tshal | N: nag tshal

‘gyur ba Ita bu ste | GNP: ‘gyur ba de Ita
bu ste

6a

de'i las kyis | GNP: de’i las kyi

Vil

7b

rtog || ] D: rtog |; GNP: rtogs ||
7d

mi bya || ] N: mi bya |

A

bag chags de dag | GNP: bag chags dag
B)

rnam par shes par gyur pa | GNP: rnam
par shes par ‘gyur pa

de 'dra bar | C: de 'da bar

VIII

A)

mayinte | ] D: mayin te ||

8b

‘dul ba yi ] GNP:’dul ba'i

8d

rdzus te | CD: brdzus te (P: ba may have
been removed)
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E)
de’i phyir | GNP: dei
yi dags kyi | GNP: yi dags

6b

"byung ba dang ] CD: byung ba dang
6¢c

'dug na go | | D:'dug na go ||

6d

mi 'dod || ] P: mi’dod |

D)

mi’dod la | ] CGN: mi’dod la ||

E)

rnams su rtog | | GNP: rnams su rtog

)

ciyod| ] N:ciyod ||

E)

snang gi | | D:snang gi ||

gsung bar mi ‘gyur ro ] N: gsung par mi

‘gyur

B)

rdzus te ] CD: brdzus te

bzhin yod do || ] GNP: yod do
zhes ] C: zhis

sems kyi rgyud | GNP: sems kyi
C)

las byung || ] GN: las byung |
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IX

A)

shena|]P:shena ||

9c

deyi ] GNP: de’i

B)

zhena || N:zhena ||

C)

de dang | snang ba ] CD: de dang snang
ba

X

<)

shes pa drug ] P: shes pa
gcig pu | GNP: gcig po
juggo | ]D:’juggo||

10C

bstan pa’i | D: bstan pa

10d

’Jl;g ‘gyur || ] GNP: jug ‘gyur |
D

rig pa tsam du ] GNP: rig pa tsam nyid
du

F)

nyid gzugs la | N: nyid gzugs (end of
line)

XI

A)

dgongs pa 'dis | D: dgongs pa 'das

skye mched yod par | D: skye mched
yang par

gzugs la sogs pa | GNP: gzugs la sogs pa’i
rnam par rig pa | N: rnam par rig par
jiltar rtogs par ] GNP: ji ltar rtog par

B)

'di Itar | ] CD:'di ltar

D)

bcom ldan 'das kyis | GNP: bcom ldan
'das kyi

go rims ] G: go rim

E)

bye brag tu | G: bye brag tu pa’i bye brag
tu

F)

bcom ldan 'das kyis | G: bcom ldan 'das

G)

mtshan nyid kyi ] N: mtshan nyid kyis
'jl;g go || C:jug go [; GNP: jjug |

L

sangs rgyas kyi yul ] NP: sangs rgyas kyi
spyod yul

M)

rtogs pa’i phyir | GNP: rtog pa’i phyir

rnam par gzhag pas | GNP: rnam par
bzhag pas

N)

don du 'gyur bas ] N: don du 'gyur bas
followed by 20 spaces filled with
tsegs

<)

zhe na| ] C: zhe na ||

D)

ngo bor brtag pa’i ]| GNP: ngo bor brtags
pai

rab du ma’am | GNP: rab du ma’am |
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A)
cena|]CD:cena

di Itar || ] GNP:di ltar
12a

drug gis ] GNP: drug gis |
)

gcig gi go | NP: gcig gis go
12C

gcigna || ] N: gcig na |

D)

jiste ] N:jisnyed

nani | N:nad (see next)

XIIT

13d

de ] GNP: de'i

B)

rdul phrarab ]| GNP: rdul phra rab gyi
rnams | N: rnam

shas med ] G: shes med

zer cig | | D: zer cig

yang sbyor bar | GNP: yang sbyor bas

X1V

A)
rdul phra rab kyi | GP: rdul phra rab gyi
14¢

grib dang sgrib ] CD: sgrib dang sgrib

B)

re re la phyogs | GNP: re re la yang
phyogs

grib ma 'bab par | GNP: grib mi 'bab par
%)

de la ni | N: de Ita ni

D)

phyogs kyi cha | CD: phyogs kyi phyogs
jiltar'gyur | ] N:jiltar 'gyur ||

E)

gzhan med na ] GNP: gzhan med na |
thogs par ‘gyur | | GN: thog par ‘gyur ||;
P: thog par ‘gyur |
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E)

desna ] N:nina

G)

ma yin gyi | | G: ma yin gyis ||; NP: ma
yin gyis |

D)

yin pa de de dag | GNP: yin pa de dag
gzhan rnams | GNP: gzhan nam gzhan

C)

de bas | N: de bas na

phra rab rdzas | N: phra rab brdzas
D)

rdul phra rab ] C: rdul rab

F)

‘gyur te | ] G:'gyur to [H)

rnams las ] CD: rnams la (either form
seems grammatical)

de’iyin | ] GNP: de’i yin

1)

smras pa | ] GNP: smras pa

14d

gong bu | N: gang bu

K)

yongs su rtogs pa | GNP: yongs su rtog
pa

L)

yin | ] CP:yin ||; N:yino ||

M)

dang || ] GN:dang |

sngon po | N: sngon pa
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XV

B)

nyes pa | All editions: nges pa

15d

mi sod ] N: mi bsod

9

gom pa gcig bor | GNP: goms pa gcig
bor

D)

cha ma zin pa ] GNP: cha ma zin pa |

XVI

A)

thams cad kyi | N: thams cad kyis
nang na | CD: nang na yang

16b

tshe de yi | GP: che de’i; N: tshe dei
16¢

khyod kyi ] GNP: khyod kyis

de mi ] CD: de min

XVII

B)

de ni de ] CD: de ni da ma

D)

yin no || ] GNP: yin no

'di Itar | | CGNP: 'di ltar

17a

rig bzhin || ] GNP: rig bzhin |
17b

bshad zin ] GNP: bshad zin nas
E)

bzhin te | D: bzhin ta; GNP: bzhin de
G)

‘grub bo || ] D:’grub bo |

H)

yinnago | ] D:yin na go ||

mi ‘gyur ro | N: 'gyuro

J)

dag gcig ] G: dagcig; P dag cig

D)

bdag gi | GNP: bdag gis
khyod kyi | GNP: khyod kyis
E)

jiltar’dod || ] DP:jiltar 'dod |
F)

zinto || ] DP:zin to |

D

rigsna | | GNP: rig na |
J)

de ltar | GNP: de Ita

L)

'di Itar | ] GNP: di Itar
17d

rtogs ma | GNP: rtog ma
M)

mthong te | ] GNP: mthong ste |
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A)

las sems can ] C: las sems can followed
by 25 spaces filled with tsegs

'byung gi | | GNP: byung gi

B)

brten pa | GNP: rten pa

de dang ] N: de dang followed by 7
spaces filled with tsegs

bshes gnyen la brten pa ] N: bshes
gnyen la rten pa

sems can rnams kyis | GNP: sems can
rnams kyi

jiltar ‘grub ] GNP: ji Itar grub

‘gyur | ] N:’gyur ||

<)

dbang gis | N: dbang gi

XIX

A)

jiltar 'gyur | ] GN:ji ltar ‘gyur ||

19a

rnam rig gi || | C: rnam rig gi |; GN:
rnam rig gi; P: rnam par rig gi

19b

byana || ] GP:byana |

0)

yid kyi dbang gis | GN: yid kyis dbang gi;
P:yid kyis dbang gis

gzhan dag gi | GNP: gzhan dag gis

D

rdzu 'phrul dang | C: rdzu 'phrul dang |
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E)

rgyud gzhan gyi | GNP: rgyud gzhan
gyis

'byung gi don ] GNP: 'byung gi | don

F)

ma log pana | P: malog pa ni

kun tu spyod ] GNP: kun tu spyad

'dod pa 'dra bar ] GNP:'dod par 'dra bar

mi ‘gyur | | N: mi 'gyur

18d

rmi | N: mi

H)

rgyu yin gyi | N: rgyu yin gyis

E)

ka tya'i ]| GNP: ka ta'i

byin gyi | GNP: byin gyis

brlabs kyis | N: brlab ma gyis

F)

thags zangs ris | GNP: thag bzangs rigs
[this is the form found in
dictionaries]

6)

'byung ste | des | CD: 'byung ste de

skal ba ] All editions: bskal pa

rgyud kyi rgyun chad pa ] GNP: rgyud
kyis rgyun 'chad pa

zhes bya ba ] C: zhas bya ba
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XX

20a

khros pas ] GNP: khros pa’i

dan ta ] GNP: danta

stongs par | NP: stong par

A)

rnam par rig pa’i | GNP: rnam par rig

bye brag gis | G: bye brag gi [folio flip]
gi; NP: bye brag gi

mi’dod na | ] GNP: mi 'dod na

B)

kha na ma ] GP: kha na

chen po dang | G: chen po dang |

bsgrub pa na | ] GNP: sgrub pana |

bdag nye ba ] GNP: bdag nye bar

XXI

A)
sems rig pas | GNP: sems rigs pas

XXII

A)

rig pa tsam gyis | GNP: rig pa tsam gyi
rnam par nges pa | C: rnam par [folio
flip] par nges pa

mi dpogs shing | GNP: mi dpog shing

Colophon

dbyig gnyen gyis mdzad pa | GNP: dbyig
gnyen gyi mdzad pa’i

C)

dan ta | GNP: danta

ling ka’i | NP: lingga'i

dgon pa dang ] GNP: dgon pa dang |

tang ka'i | GNP: tangga’i

stongs pa | | GNP: stong pa

D)

zhes smras pa | GNP: zhes rmas pa (this
is a rarer verb, but smras agrees with
ukta; the Buddha’s question itself is
translated with bka’ stsal pa)

F)

rtog ste || ] NP: rtog ste |

drang srong rnams kyis ] GNP: drang
srong rnams kyi

21a
shes pani || | N: shes pani |

)

spyod yul snyam ] GNP: spyod yul yin
snyam

D)

spyod yul te | GNP: spyod yul yin te

len dra | GNP: lendra
ban de | GNP: bande
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..wharthah kascid asti |

IT
na desakalaniyamah santananiyamo na ca |
na ca krtyakriya yukta vijiiaptir yadi narthatah || 2 ||
...... -niyamah santananiyamah krtyakriya ca na yujyate ,
II

»ha khalu na yujyate , yasmat ||
desadiniyamah siddhas svapnavat
» Svapna iva svapnavat | . katharh ,, tavat svapne vinapy
arthena kvacid eva dese kificid gramaramastripurusadikarh drsyate na
sarvatra tatraiva ca dese kadacid dy$yate na sarvakalam , iti siddho

vinapy arthena desakalaniyamab ||

pretavat punah
santananiyamah ||

r siddha iti vartate ; ¢ pretanam iva pretavat | , katharh siddhah
) samarm

sarvaih piyanadyadidarsane || 3 ||
» puyapirnna nadi puyanadi | i ghrtaghatavat | ,, tulyakarma-
vipakavastha hi pretah sarve 'pi samarm puyapirnan nadim pasyanti
naika eva | \, yatha puyapurnam evarh mitrapurisadipurnarm danda-
sidharai§ ca purusair adhisthitam ity adigrahanena |  evam
santananiyamo vijilaptinam asaty apy arthe siddhah ||

v

svapnopaghatavat krtyakriya |

189
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» siddheti veditavyam | 5 yatha svapne dvayasamapattim anta-
rena Sukravisargalaksanah svapnopaghatah |, evan tavad anyanyair
drstantair desakalaniyamadicatustayari siddhar |

narakavat punah
sarvam

» siddham iti veditavyam | i narakesv iva narakavat | ;, katham
siddharn |

narakapaladidarsane tai$ ca badhane || 4 ||

¢ yatha hi narakesu narakanam narakapaladidarsanarh desa-
kalaniyamena siddharm | ,, $vavayasayasaparvatadyagamanagamana-
darsanaf cety adigrahanena | , sarvesaii ca naikasyaiva | , tai$ ca
tadbadhanarh siddham asatsv api narakapaladisu samanasvakarma-
vipakadhipatyat | \, tathanyatrapi sarvam etad desakalaniyamadicatus-
tayarn siddham iti veditavyarh |

1 kim punah karanar narakapalas te ca $vano vayasas ca satva
nesyante |

w ayogat | vy na hi te naraka yujyante tathaiva tadduhkhaprati-
samvedanat | ) parasparar yatayatam ime naraka ime narakapala iti
vyavastha na syat | , tulyakrtipramanabalanan ca paraspararh yata-
yatan na tatha bhayarh syat | , dahaduhkhafi ca pradiptayam
ayomayarn bhiimav asahamanah katharh tatra paran yatayeyuh | i
anarakanarh va narake kutah sambhavah |

A%

» kathan tavat tira$carh svarge sambhavah | ; evarh narakesu
tiryakpretaviSesanar narakapaladinarh sambhavah syat ||

tirascarh sambhavah svarge yatha na narake tatha |
na pretanar yatas tajjarn duhkhan nanubhavanti te || 5 ||

o ye hi tiryaficah svarge sambhavanti te tadbhajanalokasukha-
sarhvartaniyena karmana tatra sambhutas tajjarh sukharh pratyanu-
bhavanti | , na caivan narakapaladayo narakarh duhkham pratyanu-
bhavanti ; tasman na tirascarh sambhavo yukto , napi pretanam |
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o tesan tarhi narakanarh karmabhis tatra bhutavisesah
sambhavanti varnakrtipramanabalavisista ye narakapaladisarhjiiam
pratilabhante | ; tatha ca parinamanti yad vividharh hastaviksepadi-
kriyarh kurvanto dr$yante bhayotpadanarthamh yatha mesakrtayah
parvata agacchanto gacchantah ayahs$almalivane ca kantaka adho-
mukhibhavanta Girddhamukhibhavantas ceti | ¢, na te na sambhavanty
eva ||

yadi tatkarmabhis tatra bhuitanarm sambhavas tatha |
isyate parinamas ca kirh vijianasya nesyate || 6 ||

v Vijiianasyaiva tatkarmabhis tathaparinamah kasman nesyate
| », kim punar bhatani kalpyante ||, api ca ||

VII

karmano vasananyatra phalam anyatra kalpyate |
tatraiva nesyate yatra vasana kin nu karanam || 7 ||

» yena hi karmana narakapam tatra tadrso bhutanam
sambhavah kalpyate parinamas ca tasya karmano vasana tesarh
vijidnasamtanasannivista nanyatra , j yatraiva ca vasana tatraiva
tasyah phalam tadrso vijiianaparinamah kin negsyate | , yatra vasana
nasti tatra tasyah phalam kalpyata iti kim atra karanar |

» agamah karanam | ; yadi vijiianam eva rapadipratibhasarm
syan na rupadiko 'rthas tada ripadyayatanastitvarn bhagavata noktarn
syat |
VIII

» akaranam etat yasmat,

rupadyayatanastitvarh tadvineyajanam prati |
abhiprayavasad uktam upapadukasatvavat || 8 ||

» yathasti satva upapaduka ity uktarh bhagavata 'bhiprayavasac
cittasantatyanucchedam ayatyam abhipretya |
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¢ nastiha satva atma va dharmmas tv ete sahetukah ||

v iti vacanat | , evarh rapadyayatanastitvam apy uktarh bhaga-
vata taddesanavineyajanam adhikrtyety abhiprayikar tad vacanam |

IX
» ko 'trabhiprayah |

yatah svabijad vijhaptir yadabhasa pravarttate |
dvividhayatanatvena te tasya munir abravit || 9 ||

» kim uktam bhavati | ¢, ripapratibhasa vijiiaptir yatah svabijat
parinamavisesapraptad utpadyate tac ca bijarh yatpratibhasa ca ,, sa te
tasya vijiiaptes caksturtipayatanatvena yathakramarh bhagavan abravit |
» €vam yavat sprastavyapratibhasa vijiiaptir yatah svabijat parinama-
visesapraptad utpadyate , tac ca bijarh yatpratibhasa ca ; sa te tasyah
kayasprastavyayatanatvena yathakramam bhagavan abravid , ity ayam
abhiprayah |

X
«» evari punar abhiprayavasena desayitva ko gunah ||
tatha pudgalanairatmyapraveso hi ||
» tatha hi desyamane pudgalanairatmyarh pravisanti |
dvayasatkabhyarh vijianasatkammpravartate na tu kascid eko drastasti
na yavan mantety evarh viditva ye pudgalanairatmyade$anavineyas te

pudgalanairatmyarh pravisanti ||

anyatha punar
desana dharmanairatmyapravesah ||

» anyatheti vijlaptimatradesana | ; katharh dharmanairatmya-
pravesah | ; vijiiaptimatram idarh rapadidharmapratibhasam utpa-
dyate ¢, na tu rapadilaksano dharmah kascid astiti viditva |

w yadi tarhi sarvatha dharmo nasti tad api vijiaptimatram
nastiti | katharh tarhi vyavasthapyate |
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y na khalu sarvatha dharmo nastity evarh dharmanairatmya-
praveso bhavati |  api tu |

kalpitatmana, | 10 ||

w yo balair dharmanam svabhavo grahyagrahakadih
parikalpitas tena kalpitenatmana tesarh nairatmyarm ,, na tv
anabhilapyenatmana yo buddhanam visaya iti | v, evam vijiiaptimatra-
syapi vijlaptyantaraparikalpitenatmana nairatmyapravesad vijiiapti-
matravyavasthapanaya sarvadharmanam nairatmyapraveso bhavati na
tu sarvatha tadastitvapavadat | y, itaratha hi vijilapter api vijiapty-
antaram arthah syad iti vijiaptimatratvan na sidhyetarthavatitvad
vijiiaptinar |

X1

v katharh punar idam pratyetavyam anenabhiprayena
bhagavata rupadyayatanastitvam uktarn na punah santy eva tani yani
rapadivijiiaptinarh pratyekarh visayibhavantiti |

p Yasman

na tad ekarh na canekarn visayah paramanusah |
na ca te sarhhata yasmat paramanur na sidhyati || 11 |

o iti | kim uktam bhavati | , yat tad rupadikam ayatanarh
rupadivijiaptinamh pratyekar visayah syat tad ekarh va syad yatha
'vayavirupar kalpyate vaisesikaih anekarh va paramanusah sarmhata va
ta eva paramanavah | ; na tavad ekarh visayo bhavaty avayavebhyo
‘nyasyavayaviriipasya kvacid apy agrahanat |  napy anekarh parama-
nunar pratyekam agrahanat | ¢ napi te sarhhata visayibhavanti |
yasmat paramanur ekarn dravyarn na sidhyati |

XII
» katharh na sidhyati |
» yasmat |

satkena yugapadyogat paramanoh sadansata ||
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o sadbhyo digbhyah sadbhih paramanubhir yugapadyoge sati
paramanoh sadansata prapnoti ' ekasya yo desas tatranyasyasam-
bhavat |

sannarm samanadesatvat pindah syad anumatrakah || 12 ||

» atha ya evaikasya paramanor desah sa eva sannam | ; tena
sarvesarh samanades$atvat sarvah pindah paramanumatrah syat
parasparavyatirekad , iti na kascit pindo drsyah syat | ¢, naiva hi para-
manavah samyujyante niravayavatvat | ma bhud esa dosaprasangah |
sarhghatas tu parasparam samyujyanta iti kasmiravaibhasikas | y, te
idarh prastavyah | , yah paramantnam sarmghato na sa tebhyo
rthantaram iti ||

XIII
paramanor asarhyoge tatsarnghate 'sti kasya sah ||
» sarhyoga iti varttate |
na canavayavatvena tatsariyogo na sidhyati || 13 ||
» atha sarmhghata apy anyonyarh na sarhyujyante na tarhi
paramanunarn niravayavatvat sariyogo na sidhyatiti vaktavyarm |
savayavasyapi hi sarhghatasya sarmyoganabhyupagamat | ., atah para-
manur ekarn dravyar na sidhyati | , yadi ca paramanoh sarhyoga isyate
yadi va nesyate |
X1V
digbhagabhedo yasyasti tasyaikatvan na yujyate |
v anyo hi paramanoh purvadigbhago yavad adhodigbhaga iti
digbhagabhede sati katharh tadatmakasya paramanor ekatvarm
yoksyate |
chayavrti katharh va |
» yady ekaikasya paramanor digbhagabhedo na syad adityo-

daye katham anyatra par$ve chaya bhavaty anyatratapah | ¢, na hi
tasyanyah prades$o 'sti yatratapo na syat | , avaranaii ca katharh bhavati
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paramanoh paramanvantarena yadi digbhagabhedo nesyate | ; na hi
kascid anyah parabhago ’sti yatragamanad anyenanyasya pratighatah
syat | , asati ca pratighate sarvesarh samanadesatvat sarvah sarhghatah
paramanumatrah syad ity uktam |

 kim evarh nesyate pindasya te chayavyti na paramanor iti |

w kirh khalu paramanubhyo 'nyah pinda isyate yasya te syatarn |

» hety aha |

anyo na pindas cen na tasya te || 14 ||
» yadi nanyah paramanubhyah pinda isyate na te tasyeti
siddham bhavati |
w sannivesaparikalpa esah | paramanuh sarhghata iti va kim
anaya cintaya | laksanan tu ripadinar na pratisidhyate |
1, kim punas tesam laksanarh

w caksuradivisayatvarh niladitvar ca

v tad evedarh sampradharyate | yat tac caksuradinam visayo
nilapitadikam isyate kin tad ekarh dravyam atha va tad anekam iti |

XV
» Kifl catah |
» anekatve dosa uktah ||

ekatve na kramenetir yugapan na grahagrahau |
vicchinnanekavrtti$ ca sitksmaniksa ca no bhavet || 15 ||

¢ yadi yavad avicchinnarh niladikaf caksuso visayas tad ekar
dravyam kalpyate prthivyarm kramenetir na syat | gamanam ity arthah |
sakrtpadaksepena sarvasya gatatvat | , arvagbhagasya ca grahanar
parabhagasya cagrahanam yugapan na syat | na hi tasyaiva tadanirh
grahanaii cagrahanaii ca yuktam |
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p vicchinnasya canekasya hastyasvadikasyaikatra vrttir na syat |
yatraiva hy ekan tatraivaparam iti kathan tayor vicchedo yujyate |
katham va tad ekarh yat praptan ca tabhyarh na ca praptam antarale
tacchiinyagrahanat | ,, siksmanaf codakajantinam sthalaih samana-
ripanam aniksanarh na syat | yadi laksanabhedad eva dravyantaratvarn
kalpyate , nanyatha , , tasmad avasyarn paramanuso bhedah kalpayi-
tavyah | j sa caiko na sidhyati | « tasyasiddhau rupadinarh caksura-
divisayatvam asiddham , iti siddharh vijiaptimatram bhavatiti |

XVI

» pramanavasad astitvarh nastitvarh va nirddharyate | sarvesar
ca pramananarh pratyaksam pramanarh garistham , ity asaty arthe
katham iyarh buddhir bhavatidarh me pratyaksam iti ||

pratyaksabuddhih svapnadau yatha |
¢ vinapy artheneti piirvam eva jiiapitarh |

sa ca yada tada |
na so 'rtho drsyate tasya pratyaksatvarh katharh matarm
|16 ]

» yada ca sa pratyaksabuddhir bhavatidarh me pratyaksam iti
tada na so 'rtho drsyate manovijiianenaiva paricchedac caksurvijiiana-
sya ca tada niruddhatvad  iti katharh tasya pratyaksatvam istar | i
viSesena tu ksanikavadino yasya tadanirh niruddham eva tad raparh
rasadikarh va |

XVII
» hananubhiitam manovijiianena smaryate | 5 ity avasyam
arthanubhavena bhavitavyarh tac ca darsanam ity , evarh tadvisayasya

rupadeh pratyaksatvarh matar |

» asiddham idam anubhiitasyarthasya smaranam bhavatiti |
yasmat |

uktarh yatha tadabhasa vijiiaptih ||



197

r vinapy arthena yatharthabhasa caksurvijiianadika vijiaptir
utpadyate tathoktarn ||

smaranarh tatah |

» tato hi vijlapteh smrtisamprayukta tatpratibhasaiva rapadi-
vikalpikd manovijiiaptir utpadyata ¢, iti na smyrtyutpadad arthanu-
bhavah sidhyati |

w yadi yatha svapne vijiiaptir abhutarthavisaya tatha jagrato "pi
syat , tathaiva tadabhavarh lokah svayam avagacchet | ; na caivam
bhavati | \, tasman na svapna ivarthopalabdhih sarva nirarthika |

, idam ajhapakarh | yasmat |
svapnadygvisayabhavarh naprabuddho 'vagacchati || 17 ||

w evarh vitathavikalpabhyasavasananidraya prasupto lokah
svapna ivabhitam artham pasyann ,, aprabuddhas tadabhavarh
yathavan navagacchati , o, yada tu tatpratipaksalokottaranirvikalpa-
jianalabhat prabuddho bhavati tada tatprsthalabdhasuddhalaukika-
jiianasammukhibhavad  visayabhavarh  yathavad  avagacchatiti
samanam etat |

XVIII

v yadi svasantanaparinamavisesad eva satvanam arthaprati-
bhasa vijiiaptaya utpadyante narthavisesat | 5 tada ya esa papakalyana-
mitrasarhparkat sadasaddharmasravanac ca vijiiaptiniyamah satvanarn
sa katharh sidhyati, asati sadasatsarparke taddesanayari ca |

anyonyadhipatitvena vijilaptiniyamo mithah ||

¢ sarvesam hi satvanam anyonyavijiiaptyadhipatyena mitho
vijiiapter niyamo bhavati yathayogar | ,, mitha iti parasparatah | ; atah
santanantaravijilaptiviSesat santanantare vijiiaptiviSesa utpadyate
narthavisesat |

r yadi yatha svapne nirarthika vijiiaptir evafl jagrato 'pi syat
kasmat kusalakusalasamudacare suptasuptayos tulyarn phalam
istanistam ayatyan na bhavati |
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¢ yasmat |
middhenopahataii cittarh svapne tenasamarn phalarm || 18 ||
w idam atra karanarh na tv arthasadbhavah |

XIX

v yadi vijiaptimatram evedarh na kasyacit kayo ’sti na vak
katham  upakramyamananam  aurabhrikadibhir = urabhradinam
maranam bhavati , 5 atatkrte va tanmarane katham aurabhrikadinam
pranatipatavadyena yogo bhavati ||

maranar paravijiaptivisesad vikriya yatha |
smrtilopadikanyesarh pisacadimanovasat || 19 ||

¢ yatha hi pisacadimanovasad anyesarh smrtilopasvapna-
darsanabhutagrahavesavikara bhavanti | ,, rddhivanmanovasac ca |
yatha saranasyaryamahakatyayanadhisthanat svapnadarsanarmh |
aranyakarsimanahpradosac ca vemacitrinah parajayah | ¢, tatha para-
vijiiaptiviSesadhipatyat =~ paresarh  jivitendriyavirodhini  kacid
vikriyotpadyate yaya sabhagasantativicchedakhyam maranam
bhavatiti veditavyar |

XX
katharh va dandakaranyastinyatvam rsikopatah |

» yadi paravijiiaptivisesadhipatyat satvanarh maranari nesyate
| » manodandasya hi mahasavadyatvarh sadhayata bhagavatopalir
grhapatih prstah ¢, kaccit te grhapate srutarh kena tani dandakaranyani
matangaranyani kalingaranyani stnyani medhyibhatani | ,, tenoktarn
$rutarh me bho gautama rsinarh manahpradoseneti ||

manodando mahavadyah kathar va tena sidhyati || 20 ||

» yady evarh kalpyate , tadabhiprasannair amanusais tad-
vasinah satva utsadita na tv rsinarh manahpradosan mrta ity  evarn
sati katharh tena karmana manodandah kayavagdandabhyam maha-
vadyatamah siddho bhavati | ; tan manahpradosamatrena tavatarn
satvanam maranat sidhyati |
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» yadi vijiaptimatram evedarh paracittavidah kirh paracittarn
jananty, atha na , y kifi catah | , yadi na jananti katharh paracittavido
bhavanti | , atha jananti |

paracittavidam jiianam ayathartharh katharh yatha ,
svacittajfianar

» tad api katham ayathartham |
ajiianad yatha buddhasya gocarah || 21 ||
r» yatha tan nirabhilapyenatmana buddhanarh gocarah | tatha
tadajfianat | tad ubhayarh na yathartharm , vitathapratibhasataya
grahyagrahakavikalpasyaprahinatvat |

XXII

» anantaviniscayaprabhedagadhagambhiryayarn
vijilaptimatratayar |

vijiiaptimatratasiddhih svasaktisadrsi maya |
krteyarh sarvatha sa tu na cintya,

y» sarvaprakara tu sa madrsai$§ cintayiturh na $akya
tarkkavisayatvat | , kasya punah sa sarvatha gocara ity aha |

buddhagocarah, | 22 ||

» buddhanam hi sa bhagavatarh sarvaprakaram gocarah
sarvakarasarvajiieyajiianavighatad iti ||

vimsika vijiiaptimatratasiddhih
krtir iyam acaryavasubandhoh ||
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[Vasubandhu]

» The Great Vehicle teaches that what belongs to the triple world is
established as Manifestation-Only, because it is stated in scripture: g “O Sons
of the Conqueror, what belongs to the triple world is mind-only” ¢, Mind,
thought, cognition and manifestation are synonyms. ) And here this ‘mind’
intends the inclusion of the concomitants [of mind]. ; “Only” is stated in
order to rule out external objects. r This cognition itself arises having the
appearance of an external object. ¢, For example, it is like those with an eye
disease seeing non-existent hair, a [double] moon and so on, but y, there is
no [real] object at all.

IT

[Objection:]
 To this it is objected:

If manifestation does not [arise] from an external object,
it is not reasonable that there be restriction as to time
and place, nor nonrestriction as to personal continuum,

nor causal efficacy. [2]

5 What is being stated here? (, If there is the arisal of manifestation
of material form and so on without any external object of material form and
so on, and [consequently the manifestation] does not [arise] from a [real]
external object of material form and so on, ) why does [such a manifestation]
arise in a particular place, and not everywhere; 5y why does it arise only in that
place at some time, not always; and r, why does it arise without restriction in
the minds of all those present there in that place at that time, and not in [the
minds] of just a few? ) For instance, while a hair and so on may appear in the
mind of one with eye disease, it does not [appear] to others [free of that

disease].
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w Why is it that the hair, bee and so on which appear to one with eye
disease have no causal efficacy of a hair and so on, while for those others
without [eye disease, those hairs, bees and so forth which appear to them] do
have [causal efficacy]? ) The food, drink, clothing, poison, weapons and so on
seen in a dream do not have causal efficacy [to address] hunger, thirst and the
like, but those others not [in a dream] do have such [causal efficacy]. j, A
mirage city, being non-existent, does not have the causal efficacy of a city, but
other [cities] not [unreal like] that do. k) If these [things like dream food]
resemble the non-existent in lacking any [real external] object, restriction as
to time and place, nonrestriction as to personal continuum, and causal
efficacy are not reasonable.

III

[Vasubandhu]

» They are certainly not unreasonable, since:

Restriction as to place and so on is proved, as with dreams.
[3ab]

» “As with dreams” means as in a dream. ;) Well, how, first of
all, [do you explain that] even without an external object, some village,
grove, man, woman or the like is seen in a dream at a particular place,
rather than everywhere, and at that particular place at some specific
time, rather than always? , For this reason, restriction as to time and

place is established, even in the absence of an external object.

Moreover, nonrestriction to personal continuum |[is prov-
ed] as with hungry ghosts. [3bc]

r “Is proved” is carried over [from the previous foot]. ¢, “As with
hungry ghosts” means as in the case of hungry ghosts. ,, How is this
proved? , Collectively
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In their all seeing the river of pus and so on. [3cd]

» “The river of pus” means a river filled with pus, i as [one says]
a pot of ghee [when one means a pot filled with ghee]. ,, For hungry
ghosts in a state of equally experiencing fruition of their actions collec-
tively all see the river filled with pus, not just one of them alone. \, The
word “and so on” is mentioned to indicate that as [they see the river]
filled with pus, they [also see it] filled with urine, feces and the like,
and guarded by persons holding staffs and swords. y, Thus the non-
restriction of manifestations to [a specific] personal continuum is
proved even without the existence of an external object.

1\Y
Causal efficacy [is proved] as in ejaculation in a dream. [4ab]

» ‘Is proved” is to be understood. ; [Causal efficacy is establish-
ed] as with ejaculation in a dream [that is, a wet dream], which is
characterized by the emission of semen in a dream in the absence of
[actual] sexual union. (, In this way at the outset is proved, through
these various examples, the four-fold [characterization, namely] the
restriction to time and place and the rest.

And again as with hell all [four aspects are proved]. [4bc]

» “Are proved” is to be understood. ;) “As with hell” means like in
the hells. ;, How are they proved?

In the seeing of the hell guardians and so on, and in being
tortured by them. [4cd]

 Just as it is proved that in the hells hell beings see the hell
guardians and so on with restriction as to time and place 4, —“and so
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on” means that they see the dogs, crows, the iron mountains and so on
coming and going— ; and all [hell beings see these], not merely one,
and [just as it is] proved that they are tortured by them, even though
the hell guardians and so on do not exist, because of the domination of
the generalized common fruition of their individual karmic deeds— y,
Just so it should be understood that the entirety of this four-fold
[characterization, namely] the restriction to time and place and the
rest, is proved elsewhere too [and not only in the separate examples].

[Objection]
iy For what reason, then, do you not accept the hell guardians,
and dogs and crows, as really existent beings?

[Vasubandhu]

w Because it is not reasonable. y, For it is not reasonable for
those [guardians and so on] to be hell beings, since they do not experi-
ence the sufferings of that [place] in precisely that same way. o, If they
were torturing each other, there would be no differentiation that ‘these
are the hell beings; these the hell guardians. ;) And if those of equal
form, size and strength were torturing each other, they would not be so
very afraid. ,, And how could [those guardians], unable to tolerate the
suffering of burning on a flaming iron ground, torture others there? ;
On the other hand, how could non-hell beings be born in hell [in the
first place]?

A%

[Objection]
» [Well,] to begin, how [—as you admit as well—] could
animals be born in heaven? ; In the same way, animals and certain

hungry ghosts might be born in the hells as hell guardians and others.
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[Vasubandhu]

Animals are not born in hell as they are in heaven,
Nor are hungry ghosts, since they do not experience the suf-
fering produced there. [5]

o For, those who are born in heaven as animals, being born
there through their karmic deeds conducive to happiness [performed]
in the Receptacle World, experience the happiness produced there [in
heaven], ,, but the hell guardians and so on do not experience hellish
suffering in a similar fashion. ; Therefore, it is not reasonable that
animals are born [in hell], ; nor is it so for hungry ghosts.

VI

[Objection]

» Then, particular types of gross material elements arise there
through the karmic deeds of those hell beings, which, particularized as
to color, form, size and strength, obtain the designations ‘hell guardian’
and so on. 5 And they transform in such a manner that they appear
performing activities like waving their hands and so on, in order to
instill fear, as mountains in the shape of rams coming and going and
thorns in the forest of iron thorn trees turning themselves down and
turning themselves up [likewise appear in hell instilling fear]. ¢, There-
fore, it is not that those [hell guardians and so on] are not born at all.

[Vasubandhu]

If you accept that gross material elements arise there in
this fashion through the karmic deeds of those [beings],
And [you accept their| transformation, why do you not
accept [the transformation| of cognition? [6]
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» Why do you not accept that the transformation thus brought
about by the karmic deeds of those [beings] is [a transformation] of
cognition itself? ; Why, moreover, are gross material elements imagin-

ed [to play any role at all]? ;y What is more:
VI

The perfuming of the karmic deed you imagine to be
elsewhere than the result;

What is the reason you do not accept [that the result is]
in precisely the same location where the perfuming
[takes place]? [7]

» You imagine such an arising and transformation of gross
material elements of hell beings there [in hell] as due to their karmic
deeds, while the perfuming of those karmic deeds is lodged in their
individual continua of cognition, not elsewhere. ; So why do you not
accept that such a transformation of cognition as the result of those
[karmic deeds] is precisely where the perfuming itself is? ., For what
reason, in this case, do you imagine that the result of those [karmic
deeds] is somewhere where the perfuming is not?

[Objection]

» The reason is scripture. ; If there were nothing but cognition
with the appearance of material form and the rest, and no external
objects characterized as material form and the rest, then the Blessed
One would not have spoken of the existence of the sense-fields of
material form and the rest.

VIII

[Vasubandhu]

» This is not a reason, since:
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The existence of the sense-fields of material form and the
rest were spoken of [by the Blessed One] with a special
intention directed toward the individual to be guided by
that [teaching], as [in the case of the mention of] beings
born by spontaneous generation. (8]

» By way of example, the Blessed One with a special intention
said “There are beings of spontaneous birth,” intending [allusion to]
the nonannihilation of the continuum of mind in the future. ,, [We
know this] because of the [scriptural] statement:

o Here [in our teaching] there is no being or self,
but [only] these elemental factors of existence along with their
causes.

5 Thus, although the Blessed One did speak of the existence of
the sense-fields of form and the rest, that [scriptural] statement is of
special intention since it is directed toward the individual who is to be
guided by that teaching.

IX
» In this regard, what is the special intention?

A manifestation arises from its own proper seed, having
an appearance corresponding to that [external object].
The Sage spoke of the two [seed and appearance] as the
dual sense field of that [manifestation)]. [o]

» What is being stated? ., The proper seed from which—when
it has attained a particular transformation—arises a manifestation
having the appearance of visible form, and that as which this [cogni-
tion] appears: ;, the Blessed One spoke of these two as, respectively, the
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sense field of visual perception [“seeing eye” = seed] and the sense field
of visible form [= the object] related to that manifestation. ;) The same
[applies to all items in the stock list] up to: The Blessed One spoke of
the proper seed from which—when it has attained a particular trans-
formation—arises a manifestation having the appearance of the tangi-
ble, and that as which this [manifestation| appears: ;, [the Blessed One
spoke] of these two as, respectively, the sense field of tangible percep-
tion [“body” = seed] and the sense field of the tangible [= the object]
related to that [manifestation]. ¢, This is the special intention.

X

[Objection]
» And what is the advantage of having explained things in this
way by recourse to special intention?

[Vasubandhu]

For in this way there is understanding of the selflessness of
persons. [10ab]

» For when it is being taught in this way [those individuals to
be guided] understand the idea of the selflessness of persons. ¢, The six
cognitions come about from the two sets of six [= the twelve sense-
fields], but when they understand that there is no distinct seer at all—
[and all members of the stock list] up to—no distinct thinker, those
who are to be guided by the teaching of the selflessness of persons
understand the idea of the selflessness of persons.

Moreover, teaching in another way leads to the under-
standing of the selflessness of elemental factors of exist-
ence. [iobcd]
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» “In another way” refers to the teaching of Manifestation-Only.
r» How does this lead to understanding the selflessness of elemental
factors of existence? ;, [One understands this by] knowing that this
Manifestation-Only arises with the semblance of elemental factors of
existence such as material form and the rest, ¢, but actually there is no
existing elemental factor of existence having as its characteristic mark
material form and the rest.

[Objection]

w If, then, no elemental factor of existence exists in any fashion,
Manifestation-Only does not exist either. How, then, could [your
position] be established?

[Vasubandhu]

» It is not the case that one comes to understand the selfless-
ness of elemental factors of existence by thinking that the elemental
factors of existence do not exist in any fashion at all. ;, But rather [such
understanding comes in thinking that elemental factors of existence
exist only]:

In terms of an imagined self. [10d]

x The reference is to the selflessness of those elemental factors
of existence the intrinsic nature of which—characterized by subject
and object and so on—fools fantasize in terms of an imagined self. ,,
[The reference] is not to [the selflessness of elemental factors of exist-
ence]| in terms of the inexpressible self, which is the domain of the
Buddhas. y, In this way, Manifestation-Only also leads to an under-
standing of the selflessness of all elemental factors of existence
through the establishment of the fact of Manifestation-Only because
of an understanding of selflessness in terms of a self fantasized by
another manifestation, not because of a denial of the existence of
those [elemental factors of existence] in each and every respect. y, For
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otherwise one manifestation would have another manifestation as its
external object, and therefore the fact of Manifestation-Only could not
be proved, because manifestations would possess external objects.

XI

[Objection]

» How, then, should one understand this, namely, that while
the Blessed One spoke of the existence of the sense-fields of visible
form and the rest with this special intention, those things which come
to be the corresponding sense objects of the manifestations of visible
form and the rest do not actually exist at all?

[Vasubandhu]

p Since:

That [sense-field of form and the rest] is not a unitary nor
atomically plural sense object, neither are those [atoms]
compounded, since the atom [itself] is not proved. [u]

o What is stated here? ,, Whatever sense-field, consisting of
visible form and the rest, would be the corresponding sense object of
the manifestations of visible form and the rest, would be either uni-
tary—as the VaiSesikas imagine material form as a part-possessing
whole—or it would be atomically plural, or it would be compounded
of those very atoms themselves. ;, First of all, the sense object is not
unitary, because there is no apprehension anywhere at all of a material
form as a part-possessing whole separate from its parts.  Nor is it
plural, because there is no apprehension of atoms individually. ¢, Nor
would those [atoms], compounded, come to be the sense object, since
the atom is not proved to be a singular substance.
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XII

[Objection]
» How is [the atom as a singular substance] not proved?

[Vasubandhu]

p Since:

Because [either] in the simultaneous conjunction with a
group of six [other atoms], the atom [would have to] have
six parts, [12ab]

o If there were simultaneous conjunction with six atoms from
the six directions [of possible orientation], this would result in the
atom having six parts, because where there is one thing another cannot
arise.

[Or] because, the six being in a common location, the
cluster would be the extent of a [single] atom. [12cd]

») Or, the place in which there are six atoms would be precisely
the same as the place of the single atom. ; For this [reason], because all
of them would be in a common location, the entire cluster would be
the extent of a [single] atom, because they would not exclude one
another. ;, Thus no cluster would be visible at all. ;, The Kashmiri
Vaibhasikas say: “Atoms do not at all conjoin, because of being part-
less—absolutely not! But compounded things do conjoin one with
another.” ; They should be questioned as follows: , Since a compound
of atoms is not something separate from those [atoms],
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XIII

Given that there is no conjunction of atoms, what is [con-
joining] when those [atoms] are compounded? [13ab]

» “Conjoining” is carried over [from the previous].

But it is also not due to their partlessness that the con-
junction of those [atoms] is not proved. [13¢d]

» If you now were to claim that even compounds do not con-
join with one another, then you [Kashmiri Vaibhasikas] should not say
that the conjunction of atoms is not proved because of their partless-
ness, for a conjunction of the compounded, even with parts, is not
admitted. ¢, Therefore, the atom is not proved as a singular substance. ,,
And whether a conjunction of atoms is accepted or not:

X1v

It is not reasonable that something with spatial differentia-
tion be singular. [14ab]

» If there were spatial differentiation of an atom—namely, the
front part is different [and so are all the other sides] including the
bottom part—how would the singularity of an atom with that
[multiple] nature be reasonable?

Or how is there shadow and obstruction? [14c]

» If no single atom were to have spatial differentiation, how is it
that when the sun rises in one place, there is shadow in one place,
sunshine in another? ., For that [atom] does not have another portion
on which there would be no sunshine. ,, And how is an atom
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obstructed by another atom if spatial differentiation is not accepted?
For [an atom] has no other separate part whatsoever, from contact
with which one [atom] would be resisted by another. ;, And if there
were no resistance, then because all of them would share a common
location, the entire compound would be the extent of a [single] atom,
as has [already] been discussed [in verse 12cd, above].

[Objection]
¢ Do you not accept in this way that the two, shadow and
obstruction, belong to the cluster, not to the atom?

[Vasubandhu]

w Do you, for your part, accept that the cluster which would
possess those two [shadow and obstruction] is something other than
the atoms ?

[Opponent]
 We say: no.

[Vasubandhu]
If the cluster is not other [than the atoms], the two
[shadow and obstruction] would not be [properties] of
that [cluster]. [14cd]

» If you do not accept the cluster as something other than the
atoms, then it is proved that the two [shadow and obstruction] are not
[properties] of that [cluster].

[Objection]

w This is mere imaginative speculation about construction.
Why do you have this worry about whether it is an atom or a
compound? In any case, the characteristic of visible form and the rest
is not negated.
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[Vasubandhu]
1, Then what is their characteristic?

[Objection]
w Being a sense-field of visual perception and the rest, and
blueness and the like [are the characteristic of visible form].

[Vasubandhu]

v This is precisely what is being determined: is the sense-field
of visual perception and the rest you accept as blue, yellow and so on a
single substance, or rather multiple?

XV

[Objection]
»And what [follows] from this?

[Vasubandhu]
» The fault if it is [judged to be] multiple has already been
discussed.

If [the sense object] were singular, there would be no
gradual motion, no simultaneous apprehension and non-
apprehension, nor divided multiple existence, nor the
invisible microscopic. [15]

o If one imagines the visual sense-object, blue and the rest, as
long as it is undivided, to be a single substance, there would not be
gradual motion on the ground—going, that is to say—because every-
thing would be traversed with a single foot-step. ,, And the apprehen-
sion of a facing portion and the non-apprehension of the non-facing
portion would not be simultaneous, because the apprehension and
non-apprehension of the very same thing at that [same] time is not
reasonable.



217

r And there would be no existence of divided and multiple ele-
phants, horses and so on in a single place; ;, because one thing would
be just precisely where another is, how could a division between them
be reasonable? ;, Or on the other hand, how is [it reasonable that] that
[place] is single which is [both] occupied by those two [elephant and
horse] and not occupied, since one apprehends that the gap between
them is empty of the two? , And, if you were to imagine [the two] to
have a difference in substance purely because of a distinction in char-
acteristic feature, not otherwise, microscopic aquatic creatures, having
forms like macroscopic [creatures], would not be invisible.

y Therefore [since this is not the case], one must certainly
imagine a distinction atomically. , And that [atom] is not proved to be
singular. , Since [the singular atom] is not proven, the fact that visible
form—and the rest—are sense-fields of the visual—and the rest—is
unproven; , therefore Manifestation-Only comes to be proved.

XVI

[Objection]

» Existence or non-existence is settled on the strength of the
valid means of cognition, and of all valid means of cognition, direct
perception is the most important valid means of cognition. ; There-
fore, if an external object does not exist, how does this awareness come
about, namely ‘this is before my eyes’?

[Vasubandhu]

The idea that there is direct perception [of the external
object takes place] as in a dream and so on. [16ab]

o I already earlier made the point that “Even without an external
object” [is understood].
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Additionally, that external object is not seen [at the
moment]| when one has [the idea that there is direct
perception of an external object]; [so] how can you
consider that [the external object] is directly perceived?
[16bcd]

n And [at the moment] when that idea [that there is] direct
perception [of the external object] comes about with the thought “This
is my direct perception,” that external object is not seen [at that same
moment], because the discerning takes place only by means of mental
cognition, and because at that time the visual cognition [which
precedes the mental cognition] has ceased. ;) Given this, how can you
accept that that [object] is directly perceived? ;, What is more, [this
holds] especially for one who advocates the momentariness [of all
things], for whom [the respective] visible form, or flavor and the rest,
has [already] entirely ceased at that time.

XVII

[Objection]

» What was not [previously] experienced cannot be recollected
by mental cognition. s Therefore, there must be experience of an
external object, and that is spoken of as ‘seeing’. ¢, In this way I consider
it to be a case of an direct perception of that sense-object, [namely]
material form and the rest.

[Vasubandhu]
» This [argument about] recollection [being] of an experienced

external object is unproved, since:

As 1 discussed, manifestation has the appearance of that
[external object]. [17ab]
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r I have discussed how, even in the absence of an external
object, a manifestation consisting of visual cognition and so forth
arises with the appearance of an external object.

Recollection [comes] from that. [17b]

r» For from that manifestation arises a mental manifestation
associated with memory, which has precisely the appearance of that
[material form] and conceptually fantasizes itself [to refer to] material
form and so on; ; thus the arisal of a memory does not prove the
experience of an external object.

[Objection]

w If @ manifestation were to have as its sense-object an unreal
external object also for one awake, just as is the case in a dream, , in
precisely that way everyone would understand by themselves the non-
existence of that [external object]. , But that is not how it is.
Therefore, it is not so that all referential objectifications of external
objects are, as is the case in a dream, [actually] devoid of external
objects.

[Vasubandhu]

, You cannot draw a conclusion from this, since:

One who is not awake does not understand the non-
existence of a sense-object seen in a dream. [17cd]

wJust so everyone, asleep with the sleep of repeated perfuming
of erroneous conceptual fantasy, sees unreal external objects, as in a
dream; y, being unawakened, they do not properly understand the non-
existence of the [external object]. ,, But when they are awakened
through the acquisition of supramundane non-discriminative insight

which is the antidote to that [erroneous imagination], then they prop-
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erly understand the non-existence of the sense-object because the
subsequently obtained pure worldly insight becomes present. This
[situation] is the same.

XVIII

[Objection]

» If manifestations with the appearance of external objects
were to arise for beings only through particular transformations of
their own mental continua, not through particular external objects, 4
then how is it proved that association with bad or good spiritual
guides, and hearing true and false teachings, shape the manifestations
of beings, if that association with the good and the bad and that
teaching do not [actually] exist?

Mutual shaping of manifestation is due to their influ-
ence on each other. [18ab]

o Because all beings exert an influence on each others’ manifes-
tations, there comes to be mutual shaping of manifestation, according
to the circumstances. ,, “Mutually” means “reciprocally.” i) Therefore, a
distinct manifestation arises within one mental continuum because of
a distinct manifestation within another mental continuum, not

because of a distinct external object.

[Objection]

r If [as you claim] a manifestation were devoid of an external
object likewise also for one awake, as is the case in a dream, why do
those asleep and those not asleep not come in the future to have the
same [karmic] result, desired and undesired [respectively], of [their]
wholesome and unwholesome behavior?
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[Vasubandhu]

o Since:

When one dreams, the mind is overpowered by sloth; thus
the result is not the same. [18cd]

w This is the cause in this case, and not [some alleged] real
existence of an external object.

XIX

[Objection]

» If this [world] is nothing but Manifestation-Only, and no one
has a body or voice, how does the death of rams and others being
attacked by butchers come about? ; Or if their death is not due to
those [butchers], how does there come to be a connection between the
butchers and the crime of taking life?

Death is a transformation due to a particular manifes-
tation of another, just as the transformation of memory
loss and the like of others is due to the mental force of
demons and so on. [ig]

o Just as, due to the mental force of demons and so on others
come to experience dislocations [including] memory loss, dream
visions and possession by ghouls of illness, ,, and [this also takes place]
due to the mental force of those possessed of superpowers— ;, For
example, Sarana had a dream vision due to the controlling power of
Arya-Mahakatyayana, » and the conquest of Vemacitrin was due to the
hostility of the forest ascetics— ¢, Just so, it is due to the influence of a
particular manifestation of another that there arises some transforma-
tion of others obstructing the life force, by which there comes to be
death, designated as the cutting off of related [mental] continuities.
This is how it should be understood.
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Otherwise, how did the Dandaka forest become emptied by
the sages’ anger? [20ab]

» If you do not accept that beings die because of the influence
of a particular manifestation of another [how do you account for what
happened in the Dandaka forests?]. y For the Blessed One, in proving
that mental violence is highly objectionable, asked the householder
Upali: , “Have you heard anything, householder? By whom were the
Dandaka forests, the Matanga forests, and the Kalinga forests emptied
and made ritually pure?” ;, He said: “I have heard, O Gautama, it was
through the mental hostility of the sages.”

XX

Or how does that prove mental violence is a great violation?
[20cd]

» If you were to imagine as follows: beings dwelling there were
annihilated by non-humans favorable to those [sages], rather than
dying due to the mental hostility of the sages— y, if such were the case,
how does that action prove mental violence to be a much greater
violation than physical or verbal violence? ¢ That is proved by the
death of so many beings solely on account of mental hostility.

XXI

[Objection]

» If this [world] is nothing but Manifestation-Only, do then
“those who know other minds” [really] know other minds, or not?
And what [follows] from this? , If they do not know, how do they
become those who [are spoken of as ones who] know others minds? ,,
Or they do know [which is only possible if external objects do really
exist, in which case]:
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How is the knowledge of those who know other minds
inconsistent with reality?
[Reply:] It is as with knowledge of one’s own mind. [21abc]

» How is that [knowledge of one’s own mind] also inconsistent
with reality?

Because one does not know [other minds or even one’s
own] in the way that [such knowing of minds] is the
scope of a Buddha. [21cd]

r» Because we do not know that in the way that that [know-
ledge] is the scope of the buddhas, with respect to its nature as inex-
pressible. Both [knowledges, of one’s own mind and of those of
others,] are inconsistent with reality, ¢, because [all that non-buddhas
are able to know is an] erroneous appearance. y This is because they
fail to reject the conceptual fantasy of subject and object.

XXII

» Because [the idea of] Manifestation-Only has unfathomable
depth, its explanations and divisions endless,

I have composed this proof of [the World as] Manifes-
tation-Only according to my ability, but that [fact that
the World is nothing but Manifestation-Only] is not
conceivable in its entirety. [22abcd]

» However, that [idea of Manifestation-Only] cannot be con-
ceived in all its aspects by those like me, because it is beyond the
domain of logical reasoning. ., For whom, then, is this [idea] in all
respects the [proper] scope? We reply:
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It is the scope of the buddhas. [22d]
n For it is the scope of the buddhas, the Blessed Ones, in all
aspects, because their knowledge of all objects of knowledge in all
ways is unobstructed.

Colophon:

This is the Proof of [the World as] Manifestation-Only in Twenty Verses
A composition of the Master Vasubandhu.



