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I. General Remarks

"Gos Lo tsd ba gZhon nu dpal (1392-1481) introduces the second chapter of his Ratnagotravibhaga
(RGV) commentary by explaining the dharmata chapter of the Dharmadharmatavibhédgakarikas
(DhDhVK). Given that the latter amounts to more than two thirds of the root text and that the central
topic of the preceding chapter on “dualistic appearances” (i.€., dharmas) is also addressed, we have here
a nearly complete Dharmadharmatavibhaga (DhDhV) commentary of utmost importzamcc:.2 Technically
speaking, this commentary is part of gZhon nu dpal’s long introductory explanation of the second chapter
of the Ratnagotravibhagavyakhya (RGVV)—that on enlightenment. The commented passage from the
RGVV is as follows:

Stained suchness has been taught. Now stainless suchness must be taught. What is stainless
suchness in this context? It is that which is presented as the transformation of the basis, since one
has become free from all kinds of stains in the immaculate sphere of the venerable Buddhas. It

should be known in brief in terms of eight points‘3

In his commentary gZhon nu dpal clarifies that “basis” (@sraya) in the expression “transformation of the
basis” (asrayaparivrtti) refers to the immaculate sphere, and “transformation” to the fact that it has been
completely reversed, given that all stains or hindrances have been removed from it.* Next he quotes the
root text of the entire dharmata section in the DhDhVK® and starts his commentary on the latter by
explaining why the DhDhV can be considered as a commentary on the second chapter of the RGV:
suchness in the RGV corresponds to dharmatd in the DhDhV, and both treatises teach that the
transformation of the basis corresponds to stainless suchness,’® and that the cause of the latter two is non-
conceptual wisdom.” At the end of his commentary on the DhDhV, gZhon nu dpal concludes that the
distinction between an existing dharmata and non-existing dharmas in the DhDhV accords well with the
explanation in the RGV that the Buddha-clement is empty of adventitious stains but not empty of
Buddha—qualities.8 In both texts, asrayaparivriti refers to a positively described ultimate which is
revealed by removing adventitious stains. Whereas in the RGV this is the Buddha-element with its
inseparable qualities, it is the dharmata, suchness or natural luminosity (prakrtiprabhasvarata) in the

Dharmadharmatavibhagavrtti (DhDhV'V). This luminosity is compared to primordially pure space, gold



and water which must have their adventitious stains removed before they can be discovered (that is, not

newly created).’

The way gZhon nu dpal interprets these three examples of the DhDhV'V in his commentary on RGV 1.12
deserves special attention: space, gold and water are taken to illustrate the natural luminosity of mind as
being a “continuation in a continuum [of moments]”. In the last example, however, Vasubandhu explains
that the clarity of formerly muddy water does not newly occur in the substance water, which is a
“continuation in a continuum [of moments]” (Tib. rgyun gyis ‘jug pa),'® and this predication cannot be

applied automatically to all three examples, for Vasubandhu distinguishes space from gold and water:

Here, with the examples of gold and water, only a quality [of the example] was taught to be
equivalent [to the transformation], [but] not [its] substance. With the example of space it (i.e.,

the transformation) was taught completely.“
The preceding sentence, to which this remark refers, says:

Since that [change] does not exist, the true nature of phenomena (dharmatd) and the trans-

formation of the basis, which is constituted by it, are permanent.'?

One possible way of understanding DhDhV'V 685-700 would be to interpret, along the lines of gZhon nu
dpal, the permanence of the dharmata and the transformation of the basis as an endless continuation of a
continuum of moments, of which only the continuum of space is a fully valid example, as opposed to the
continua of gold and water particles. That his understanding is such becomes clear when he again quotes
the same passage of the DhDhVV in order to bring his exegesis of the RGV into line with the latter’s
statement that the Buddha-nature is all-pervading in all three states (impure, partly pure and perfectly
pure):

When the transformation of the basis is taught in the DhDhVV, using the examples of water,
gold and space, in all three it is explained that there is a continuum. [...] Here—if one takes
time—space at the beginning of an eon (kalpa) is not the space at the time of [its] destruction

[and is thus in some sense momentary].13

In other words, for gZhon nu dpal, both the dharmata and the transformation of the basis possess the
nature of momentariness, and can thus be taken as the continuity of the stainless true nature of one’s
mind."* This and the fact that dharmata, as natural luminosity, is apprehended after it has not been
apprehended before shows to gZhon nu dpal that the DhDhVV belongs to the Madhyamaka tradition,
because for him the large Yogacara treatises do not explain that there is a naturally pure continuation

within the continuum of all defilements, such as ignorance.'”



Whatever gZhon nu dpal means by “large Yogdcara treatises”, the Madhyantavibhaga (MAV) cannot
have been one of them, for its explanation of emptiness in the first chapter is strikingly similar to the
dharmata of the DhDhV and the suchness (tathata) of the RGV. The first chapter of the MAV is divided
into two sections, one on false imagining (abhiitaparikalpa) and the other on emptiness. While the latter
section is in perfect harmony with the DhDhV and the RGV, the first part, on false imagining, seems to
draw on older strands of more conservative Yogacira material. Vasubandhu (and to some extent also the
author of the root text) managed to harmonize these originally unbalanced strands, while the DhDhV and
its vreti, in my opinion, represent a further development of this synthesis. Let us first have a look at the

two sections in the first chapter of the MAV.

In MAV L1 false imagining and emptiness are said to mutually exist in each other, and based on this

Vasubandhu defines emptiness in his bhasya as
false imagining free from the relation of a perceived object and perceiving subject.’®

Whereas emptiness is taken here simply as a property of the dominating “false imagining”, the latter
hardly matters in the definition in the second part of the first chapter, where emptiness is no longer only
the absence of something in false imagining, but something more positive, namely the own-being of non-
duality which is also related to the natural luminosity of the mind (see MAV 1.22c). The relevant passage
in the MAVBh is as follows:

The non-existence of duality [and] the state (bhava) of [duality 's] non-existence, are the defining
characteristics of empti[ness]. (MAV 1.13ab)

The non-existence of duality, namely a perceived object and a perceiving subject, and the state
of its (i.e., duality’s) non-existence are the defining characteristics of emptiness. Thus the
defining characteristics of emptiness have been taught in terms of the own-being of non-

existence. Moreover, this own-being of its non-existence

Neither exists nor does not exist. (MAV 1.13¢)

How so is it non-existent? Because of the non-existence of duality. How so is it not non-
existent? Because of the state (bhava) of the non-existence of duality. These are the defining

.. . 17
characteristics of emptiness.

It is clear that false imagining has lost its central position here, being only mentioned in the context of an

additional defining characteristic of emptiness, namely that of being neither identical with nor different



from false imagining. It should be noted that here, as in the DhDhV, false imagining takes the place of
phenomena (dharma), while its relation to emptiness (equated with dharmata) is also defined as in the
DhDhV. It is important to notice the different ontological status of false imagining implied by this
similarity with the DhDhV. Whereas in the first section (MAVBh 1.1-2) false imagining is said to exist
and be left over within emptiness, it is later reduced to the status of dharmas, which in the DhDhV are
said to be non-existent.'® And whereas dualistic appearances are said to not exist at all, the appearance as
such is taken to exist as mere delusion.”” Now the MAV does not say, of course, that dharmas do not
exist, as the DhDhV does,” but in MAV 1.22 the latter are referred to as the adventitious defilements,

emptiness being said to be:
Neither defiled nor not defiled, neither pure nor not pure. (MAV 1.22ab)
How is it neither defiled nor not pure? This is because of the natural
Luminosity of the mind (MAV 1.22c)
How is it neither not defiled nor pure?
Because of the adventitious nature of defilements.””

It is obvious that the natural luminosity of the mind has taken the place of false imagining here.”” That
the latter cannot truly partake of the luminous nature is clear from a passage in the Sagaramatipariprccha
quoted in RGVV on 168, in which the example of an ever pure vaidiirya stone drawn out from mud is

taken to illustrate the relation between the luminous mind and adventitious stains:

In the same way, O Sagaramati, the Bodhisattva knows the natural luminosity of the mind of
sentient beings. He also perceives that it is defiled by adventitious defilements. Then the
Bodhisattva thinks as follows: These defilements would never penetrate into the natural
luminosity of the mind of sentient beings. These adventitious defilements have sprung from false

. .2
imagining. 3

1t is now luminosity which is central and occurs in two modes, one of them being stainless and thus even
free from the false imagining which causes these adventitious stains. That the natural luminosity of the
mind may thus refer in the MAV to an originally pure nature of the mind is made clear in stanza 1.16, on

the differentiation of emptiness:

How should the differentiation of emptiness be understood? As [implying that emptiness] is
both defiled and pure (MAV 1.16a). Thus is a differentiation [made] with respect to it. In what



state is it defiled and in what state is it pure? It is both accompanied and not accompanied by
stains. (MAV 1.16b) When it occurs together with stains it is defiled, and when its stains are
abandoned it is pure. If, after being accompanied by stains, it becomes stainless, how is it then
not impermanent, given that it has the property of change? This is because its purity is
considered to be like that of water, gold and space. (MAV L16cd) [A change is admitted] in
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view of the removal of adventitious stains, but there is no change in terms of its own-being.

It should be noted how the terms “defiled” and “pure” are explicitly equated with the terms
“accompanied by stains” and “stainless”. The latter were probably imported from the RGV, where the
Buddha-nature is defined as suchness accompanied by stains (samald tathata) and the transformation of

the basis as stainless suchness (nirmala tathata).

As I have already noted in another papcr,25 the relationship between false imagining and emptiness can
be variously defined along the lines of two unbalanced trisvabhava models in the MAV. The central
focus of the first model, which is mainly based on the first section of the first chapter (MAV L.1-11), lies
on a false imagining or dependent nature which at times is even taken to exist ultimately, though not by
Vasubandhu.” Duality and emptiness are just two different aspects of false imagining, namely the way it
appears and the way it really is. In the second section (MAV 1.12-22) a positively understood emptiness
(comparable to suchness or the Buddha-element in the RGV) replaces false imagining at the centre of the
second trisvabhdava model. Emptiness can exist independently because false imagining is abandoned

together with the adventitious stains.

This results in two models of trisvabhava which come close to what Sponberg (1981:99) calls the pivotal
and progressive exegetical models of it. The first model turns on the dependent nature, which is taken to
exist ultimately. The imagined and perfect natures are respectively just the way the dependent nature
appears to be and really is. The dependent is thus a receptacle of the perfect, which is understood as
something abstract, like the state of suffering or impermanence. In the progressive model, the focus lies
more on an empliness which pervades or transcends all phenomena of the dependent nature. This all-
pervading emptiness possesses positive qualities and can exist, contrary to the first model, in its own

right. The three natures represent three levels, each revealing a progressively deeper degree of reality.

One might argue that the Yogacara does not distinguish existence on two levels of truths, its trisvabhdava
theory being rather an alternative to the apparent and ultimate truth of the Madhyamaka. ¥ Many
passages in the MAV support this. This is particularly evident in the third chapter (on reality), where
older concepts relating to truth/reality, such as the four noble truths of early Buddhism or the apparent
and ultimate truth of the Madhyamaka, are explained in terms of the new trisvabhava. Even the noble
truth of cessation is subsumed under the aspect of the imagined, dependent and perfect natures. A

continuity between mainstream Buddhist thought and Yogacara is thereby established.



It is noteworthy, however, that in the case of the ultimate truth of the Madhyamaka only the perfect
nature is accepted as a fit candidate for it, the dependent nature, or false imagining, being dismissed as
something to be ultimately given up. If one applies this to the definition of the madhyama pratipat in
MAYV 1.1-2, it would be safe to say that the propositions “existence of false imagining” (MAV I.1a) and
“non-existence of duality” (MAV L.1b) refer to the level of apparent truth, while the mutual existence of
false imagining and emptiness (MAV I.1cd) defines the relation between apparent and ultimate truth.
Resorting to two levels of truth not only explains the initial stanzas in a meaningful way, but also
resolves some of the tensions between the two parallel trisvabhava models mentioned above. And this is
exactly what Santaraksita did when he explained the theory of trisvabhava in terms of his favoured
Yogacara-Svitantrika-Madhyamaka.?®

In this context, gZhon nu dpal’s classification of Vasubandhu’s DhDhVV as belonging to the Madhya-
maka tradition is noteworthy. If Vasubandhu really resorted to two levels of truth in order to solve the
indicated problems in the MAYV, and accepted the existence of false imagining only on the level of
apparent truth, then a naturally pure continuation within the continuum of all defilements, gZhon nu

dpal’s criterion for being Madhyamaka, would also be possible in the MAV.

gZhon nu dpal asserts that the reason why the DhDhVV was not quoted in the great Yogicira
commentaries is that it follows the Madhyamaka tradition. Following this line of thought, one could
argue that from a more conservative Yogacara perspective the DhDhV and its vrtti were too close to the
RGV, and thus shared its fate of being ignored. Neither the DhDhV nor the RGV fit into any major
commentarial tradition in India. The situation changed, however, when Maitripa (1007/10(?)-) started to
integrate the mahamudra teachings of the Mahasiddhas into mainstream Buddhism, a point we will come

back to later.

Il. Dharmas and Dharmata

Even though gZhon nu dpal does not comment on the dharma portion of the DhDhV, his understanding
of dharmas can be easily extracted from his explanations of dharmata. Thus, the definition of dharmata
he quotes and explains is basically in terms of a negation of the defining characteristics of dharmas. The

respective definitions are as follows:

As to the defining characteristics of dharmas, they are dualistic appearances and [that which

appears] in accordance with expressions; [all of them are] false imagining.29



As to the defining characteristic of dharmaia, it is suchness, in which there is no differentiation

between a perceived object and a perceiving subject, an expressed object and cxpression.30

gZhon nu dpal’s commentary on the definition of dharmata makes it clear that dualistic appearances

relate to the six perceived objects (form etc.), and the subject mode to the six sense faculties. The

resulting six consciousnesses are determined by these object and subject modes. Expressed objects are

taken to be reflections of perceived objects in the conceptual mind; and expressions are reflections of

words accompanied by imaginations. gZhon nu dpal’s commentary on the definition of dharmata is as

Perceived objects are the six experiential objects (form etc.). Perceiving subjects are the six
sense faculties (eyes etc.). The six consciousnesses, too, are determined by these two [groups].
[To sum up,] they are the experiential objects, the sense faculties, and the consciousnesses, [all
three of them] without the imaginations which are accompanied by words and meanings.
Expressed objects are reflections of the experiential objects which appear to a conceptual [mind].
Expressions are reflections of words accompanied by imaginations. The dharmata is free from
the knowledge of eyes etc. of ordinary people and even [the] support {of it], [namely] the
experiential object. And since it is [also] free from the imaginations, which are accompanied by
words and meanings—together with [their] modes of apprehension— the mind-stream which, like
the sphere of space, is of one taste, is called dharmata, for not even any phenomenon of samsara
is beyond this nature. With regard to this, some say that it is a non-affirming negation
[concerning] the non-existence as perceived object and perceiving subject, and that it is even
suitable as an affirming negation, in that it exists as non-duality. Such [negations] may be taken
to be the dharmata, but here it is not like that, since the commentary explains [the latter] only as
the continuity of a stainless mind. This is because in the MSA (XIII.19), too, [dharmata] has

been taught as pure luminous mind:

The mind is taken to be luminous by nature; it is [only] tainted by adventitious faults. A
natural luminosity of (i.e., consisting of) another [dependent] mind (cetas),31 different

from the mind as true nature (dharmata), is not taught.32

And also in the commentary on the [DhDhV] (i.e., the DhDhVV 701) it has been taught as being

luminosity.

Adventitious stains are the [various types of] consciousness of the non-conceptual sense faculties
and [the various types of] imagination endowed with words and meanings. All defilements are
subsumed under [the category of} imagination, since the skandhas, the result [of the defilements],

are subsumed under sense faculties together with [their] experiential objects. Therefore the



nature of mind is, on the one hand, said to be empty of perceived objects, perceiving subjects
and [the various types of] imagination, and on the other—based on [their] dharmata—said to be
[these very] phenomena (dharma) of which it is empty. Thus it is not contradicted by reasoning.

In Dharmadhatustotra [43-5], too, it has been said:

Having completely abandonned thoughts and imagined [objc:cts],33
With regard to phenomena which appear to the mental [consciousness],*
One must meditate that phenomena are the dharmadharu,

Given that they lack an own-being.

[All that is] seen, heard and smelled,
Tasted and touched, and [mental] phenomena—
When yogins know them in such a way,

[They have] the defining characteristics of accomplishment.

Eyes, ears and nose,
Tongue, body and the mental faculty—
These six sources of consciousness are pure,

And precisely this and that are [the dharmadhatu’s] defining characteristics.

Thus it (i.e., the dharmadhdtu) is [also] explained as the phenomena of which it is empty,

namely the six sources of consciousness together with [their] experiential objects.35

In other words, the dharmadhatu is, ontologically, nothing else than the phenomenal reality. For gZhon
nu dpal, dharmata (or dharmadhatu in this matter) is thus not a negation of duality or dharmas, be it
affirmative or not (paryudasa-, prasajya-pratisedha). To be sure, dharmata is taken as being neither an
abstract absence of duality, nor an existence as non-duality, but simply refers to the continuity of a
stainless mind which is free from the duality of ordinary or samsaric perceptions. Given
Dharmadhatustotra 43-5, gZhon nu dpal does not negate the dharmas or the phenomenal world entirely,
identifying the six pure dyatanas as defining characteristics of the dharmadhatu on the grounds that they
lack an own-being. That gZhon nu dpal’s understanding of dharmas is such is made most clear in his
commentary on the seventh point of comprehending asrayaparivreti, namely on “mental engagement.”
Wherever the DhDhVV negates outright the existence of outer objects, gZhon nu dpal restricts this
negation to the own-being of such objects, as, for example, in his commentary on DhDhVV 582-92: (the

root text is in bold letters):

“By apprehending in such a way” means: although false imagining appears [as phenomena], it

does not exist [in such a way] etc. “One enters upon an apprehension that [everything] is only



an image (vijiaptimatra)” means: because images appear as duality. “Through the apprehension
of vijfiaptimatra one enters into the non-apprehension of any [outer] object” means: because
outer objects do not exist, for it is the image itself which appears as [such] an object. “Through
[the practice of] mot apprehending any object, one enters into the non-apprehension of

vijiaptimatra.”
gZhon nu dpal comments (468.18-21):

Second, as to such an apprehension, one apprehends that false imagining lacks an own-being,
even though it appears. Thus it is called the apprehension that [everything] is only an image
(vijfiapti). And from the latter results a consciousness which does not apprehend outer objects,
[that is, which apprends them] as lacking an own-being. From such a consciousness results the

knowledge that even the perceiving subject called “only images” lacks an own-being.

To sum up, gZhon nu dpal does not negate the apprehension of a perceived object and a perceiving
subject altogether, which means that he accepts the existence of outer objects and perceiving subjects as
long as they are not taken to exist in terms of an own-being, and this is perfectly in line with the ontology
of Madhyamaka.

II. The Four Abandonments of Nimittas
In the DhDhV the abandonment of “mentally created characteristic signs” (nimittas) plays a central role
in the description of non-conceptual wisdom, which is taken as the cause or the foundation of

asrayaparivrtti. The relevant passage in the DhDhVK (171-179) is as follows:

The abandonment of nimittas is also comprehended under four points, because one abandons the
nimittas of what is opposed [to liberation], the remedy, suchness and the phenomenon of reali-
zation. Therefore the coarse, average, subtle and long-lasting nimittas are abandoned in

corresponding order.®®
Vasubandhu explains:

One abandons the nimittas of what is opposed [to liberation] by®’ abandoning nimittas such as
attachment. One abandons the nimittas of the remedy by abandoning the nimirtas related to
[meditation on] the repulsive and so forth. One abandons the nimittas of suchness by abandoning
the nimirtas related to [spiritual] effort, even the one [reflected in the statement] “This is
suchness”. [Finally] one abandons the nimittas related to the phenomenon of realization by

abandoning the nimittas of realization attained through meditation on the [Bodhisattva-]le:vcls.3 8



In this respect it should be understood that the nimittas of what is opposed [to liberation] are
coarse in that they are a cause for distress and thus easy to identify. Being a remedy for the latter,
the nimittas of the remedy are average. The nimittas of suchness are subtle, since they are a
remedy of everything different from them. The nimittas of realization are long-lasting, since they

are a fruit of meditation.*

Vasubandhu's vrzti is very concise here, and unfortunately we are not told how the abandonment of
nimittas is related to non-conceptual wisdom, but since it is one of the six points specifying the means by
which the latter is comprehended, it is safe to assume that the cultivation of non-conceptual wisdom
removes the nimittas. For gZhon nu dpal, non-conceptual wisdom is a direct cognition free from the five

negative defining characteristics** and a remedy for clingling to the above-mentioned nimittas.*

For further information on the abandoning of the four nimirtas gZhon nu dpal refers to the
Nirvikalpapravesadharant (NPD). It should be noted, however, that nowhere in the DhDhV or the
commentary on it by Vasubandhu is such a reference to the NPD found, nor is there a remark such as the
usual phrase “should be understood according to the siitra”. It is thus problematic to claim without any
further evidence, as Matsuda does, that the DhDhV was composed after the NPD.* Indeed, there are
reasons for placing the NPD well after the DhDhV.

First of all, the asrayaparivriti theory of the DhDhV is strikingly similar to the one propounded in the
bodhi chapter of the RGVV,® and since we have the year 508 AD as a terminus ante quem for the
latter,™ there is no basis for placing the DhDhV during or after the time of Sthiramati from a doctrinal

point of view.

Second, if the DhDhV had incorporated the content of the NPD it would not have missed the crucial
notion in the NPD that the nimittas are abandoned by not becoming mentally engaged (amanasikaratah).
The latter was to become a popular concept among the circle of Maitripa. In the DhDhV, however, the
process of abandoning is embedded in the presentation of asrayaparivrtti which is brought about by the
cultivation of non-conceptual wisdom, and this cultivation is described as the exact opposite: “mental

engagement” (point no. 7 of @srayaparivrti).

Third, the four types of nimittas differ in the NPD, whose second set in particular is much more elaborate
than in the DhDhV—a strong indication of a further development of the practice of nimittaparivarjana in
the NPD. In the latter, the first set of nimittas is related to natural imagination (prakrtivikalpa), or
perceived objects and perceiving subjects and the five skandhas. The remaining three are the
interpretative imaginations (niriapanavikalpa) of remedy (i.e., the six paramitas), reality and attainment.
While the second set of nimittas is still illustrated by the more traditional practice of meditation on the
notion of ugliness in the DhDhVYV, the NPD explains that the Bodhisattva abandons the first set of



nimittas by not becoming mentally engaged, and as he does so the following set of imaginations relating
to the practice of the six pdramitds is said to appear. Unfortunately, the NPD does not specify what it
means by “not becoming mentally engaged”, nor are we told why the following nimittas occur while the
previous ones are abandoned.* Is it that the remedy of the six paramitas (including the interpretative
imagination of the latter) presents itself while abandoning the natural imagination of duality as a result of
not becoming mentally engaged? The traditional presentation of this point in the DhDhV is much clearer:
a nimitta from the first set, attachment, for example, is abandoned with the aid of a nimitta of the second
set, namely the remedy of meditation on ugliness. In other words, whereas the second set of nimittas is
cultivated, according to the DhDhV, in order to abandon the first set, it is not clear why the second set
occurs in the NPD. This apparent lack of a reason for the paramitas to occur when one’s practice is
merely based on amanasikara is the central focus of Sa skya pandita’s (1182-1251) critique of not-

specifically-Tantric mahamudra which is largely a continuation of Maitripa’s amanasikara tc:aching.46

gZhon nu dpal’s extensive commentary on nimittaparivarjana starts by quoting the relevant passage of
the NPD*, and then contrasts Kamalasila's commentary with the commentarial tradition of Maitripa and
Sahajavajra. A brief look at Kamalasila's commentary on the NPD shows that the author reinterprets
amanasikara by restricting its literal meaning to the fruit of one’s deep insight (vipasyand) practice, that
is, the non-conceptual meditative stabilization focusing on suchness, as brought about by the logical
inferences common to mainstream Madhyamaka. Analytic meditation turns into non-conceptual abiding
in the same way as a fire kindled from rubbing pieces of wood burns the pieces of wood themselves.*®
Such an interpretation of amanasikara is perfectly in line with a traditional gradual path, on which the six
paramitas must then be practised as a remedy for the first set of nimittas. According to gZhon nu dpal,
Kamalasila defines nimitta in the sense of being a mental construct generated by one’s clinging to any of
the four categories of phenomena: defilements, remedy, suchness and attainment. In other words, it is the
subject which possesses or clings to nimittas rather than the nimittas themselves that is being referred

49
to.

What makes gZhon nu dpal’s elaborate explanations on nimittaparivarjana so important is that he
contrasts Kamalasila’s commentarial tradition with the one going back to Maitripa. The latter propagates
a direct, non-conceptual approach to reality right from the outset, in that the abandonment of nimittas
amounts to the realization of their luminous nature. This description of reality and the associated practice
of direct realization was called mahamudra by Maitripa’s disciple Sahajavajra, and gZhon nu dpal claims

that this latter interpretation is the original intention of the DhDhV:

As to what has thus been taught in the DhDhYV, it is the meaning of entering the non-conceptual
that has been established [here]. There are obviously two traditions[, however,] of how to
comprehend the meaning of this sirra:*® Kamalasila maintains that the [interpretative]

imaginations that must be given up can be only given up on the basis of the insight resulting



from thorough investigation. It is maintained in the commentary on Maitripa’s Tattvadasaka, by
contrast, that they are not given up as a result of thorough investigation, but of a “meditative
stabilization which [experiences] reality exactly as it is” (Skt. yathabhitasamadhi). The latter
knows the own-being of [even] that which must be given up as luminosity. Here it is reasonable

to follow Maitripa, who [re]discovered this treatise.’!

In other words, the mahamudra way of nimittaparivarjana is based on Maitripa’s Tattvadasaka, or more
accurately, the commentary on it by Maitripa’s disciple Sahajavajra. A brief glance at these “Ten Verses
on Reality’” reveals a wide range of approaches to reality, or suchness, as it is referred to in the first
three verses. Maitripa starts by defining suchness along the lines of Madhyamaka as neither existent nor
non;existent, and then equates, probably under the influence of the Ratnagotravibhci‘g'a,5 3 stainless
suchness with enlightenment. In the second verse, we are warned not to follow lower philosophical
tenets; we should seek rather to grasp suchness with the help of Madhyamaka teachings, which become
supreme once enhanced by the words of a guru. In verse 4, the logical subject then switches to reality,
which is taken as the nature of things—on the basis of and in allusion to the famous statement “Form is
emptiness and emptiness is form” (TD 4)—and subsequently as the one taste of all phenomena, that is,
luminosity. This is how it is experienced in yathabhitasamadhi. The latter is cultivated through engaged
bodhicitta (TD 5-6). Helpful concepts on the path, such as that the world is beyond duality, are also
realized to be luminous by nature (TD 7), and it is in the commentary on this verse that Sahajavajra

elaborates his mahamudra approach of nimittaparivarjana.

Sahajavajra identifies in the Taftvadasaka a yoga tradition aiming at the direct realization of reality
through pith-instructions and calls it *Yuganaddhavada, a path clearly distinguished from both
Paramitayana and Mantraya‘ma‘54 In his explanation of TD 7, in which these pith-instructions and the
reality they reveal are called mahdmudra, Sahajavajra starts by defining non-duality in terms of his so-
called Yuganaddha-Madhyamaka, as being “bodhicirta, or the reality of non-dual knowledge, whose
nature is skillful means and insight.”55 In his introduction to the second part of the verse (TD 7cd), the
following objection is addressed: To define reality in the above-mentioned way has the fault of involving
the nimitta of an interpretative imagination of reality, in the same way as the practice of yathabhiita-
samadhi is accompanied by the nimitta of an interpretative imagination of the remedy, and such nimittas
must be abandoned by not becoming mentally engaged, as taught in the Nirvikalpapravesadharani. TD
7cd is then taken as Maitripa’s answer to such a possible objection. It asserts that nothing, not even the
nimittas of attainment etc., is really abandoned, but everything is simply realized as natural luminosity.>
In other words, Sahajavajra takes the abandoning of all nimirtas, the central tenet of the NPD, as having a
provisional meaning. The motive (dgos pa) is to make one realize reality, or mahdmudra, and this
involves not really abandoning the nimittas, but simply realizing their luminous nature without becoming

attached to them. This is made clear in the following part of Sahajavajra’s commentary:



Here mahamudra [refers to] the pith-instruction on the reality of mahdmudra, and there is no
contradiction [with the NPD], because [the interpretative imaginations of the remedy etc.] do not
have to be given up in terms of the reality [of their luminous nature]. [...] As to being free from
duality, even the vain adherence to non-duality, that is, the interpretative imagination of reality,
is luminous, for it lacks an own-being and is pure by nature. Likewise the vain adherence to what
must be accomplished and that which accomplishes must be realized as being luminous. Well
then, as to [the phrase] “completely abandoning these nimittas by not becoming mentally
engaged”, here, not to become mentally engaged does not mean that one does not become
mentally engaged [at all]—for example, not seeing objects such as a vase by closing one’s eyes.
Not to focus on the own-being of entities as a result of a precise analysis or the pith-instructions

of the guru is [what is meant by] not becoming mentally engagcd.57

It should be noted that the inclusion of “precise analysis” allows for the intellectual approach of
Kamalasila. But with the help of pith-instructions, analysis can be performed by direct observations,
which later mahamudra masters such as Dvags po bKra shis rnam rgyal (1512-1587) described as a kind
of naked (rjen lhang gis) seeing or gazing.®® The point here is that even initial vipasyana sessions can be
performed by resorting to direct cognitions on the basis of pith-insm.lctions.59 This is clear from the
following passage of the TDT where Sahajavajra explains a vipasyana that differs from what Kamalasila
propounds:

s

[As to the expression] “realization” among the thousands of collections of teachings, its
meaning in “realization of emptiness” is to analyze [emptiness]. [Realization resulting from the

pith-instructions of] the right guru is not analytical.60

In other words, Sahajavajra prefers a mahamudra path of meditation that works with direct perceptions

and with a non-analytical mind.

Coming back to the DhDhV: This obviously means that the phenomenal reality of dharmas does not
need to be abandoned, but simply realized by non-conceptual wisdom as what it really is, dharmata or
the luminous nature of the mind—an interpretation not altogether impossible, given that dharmas, which
are defined as false imagining, are taken to be non-existent in the first place,” but not in the sense that
the negation of a duality entails a complete non-existence of perceived objects. It is only an existence

independent of a perceived subject or anything else which is negated.

It is clear now why, after centuries of oblivion, the DhDhV and RGV became so important again for
Maitripa. What had been problematic for mainstream Buddhism in India, namely a dharmata or Buddha-
element of luminous nature covered by a phenomenal world which consists of merely adventitious stains,

proved to be the perfect doctrinal foundation for the new Yuganaddhavada, or sitra mahamudra, as it



was also referred to later. Thus Sahajavajra explicitly refers to the RGV 1.154ab (“There is nothing to be

removed from it and nothing to be added”®

) when explaining with regard to TD 3d (“Confusion is taken
to be without a basis”)63 that confusion does not need to be removed like thorns. The RGV also endorses
a non-intellectual approach to the luminous nature behind everything adventitious. In the introduction to

RGVYV on 1.153-5 this approach is defined as dharmatayukti:

Everywhere it is precisely the true nature of phenomena which is what is relied on—the
reasoning for an “accurate realization” (nges par rtogs pa) of the mind [and] for a “correct
knowledge” (yang dag par shes pa) of it. The true nature of phenomena is inconceivable and

unthinkable; it must [rather] be believed in.%

One could object, however, that the mahamudra approach would require that the direct perceptions of a
beginner yield a realization of the Buddha-element, whereas in RGVV on 1.154 the latter is said to be

difficult to apprehend and not a fully experiential object for even the highest saints.%®

It was probably in view of this, but of course also the fact that direct perceptions of emptiness usually
start from the first Bodhisattva-level onwards, that gZhon nu dpal had recourse to the Vairocanabhi-
sambodhitantra, and claimed, based on it, that there is a set of provisional Bodhisattva-levels already on
the path of preparation.66 But much more important than this, gZhon nu dpal tries to show that the four

yogas of mahamudra are in accordance with the four prayogas of the DhDhV.

IV. The Four Prayogas

The practice of the four prayogas is at the heart of the cultivation of non-conceptual wisdom which in
turn is the basis of @srayaparivrtti. Now if it can be shown that the four prayogas are in accordance with
the four yogas of mahamudra, direct perceptions of natural luminosity must be accepted at the beginning

of one’s practice. The relevant passage in the DhDhVYV is as follows:

Correct practice (prayoga) is comprehended under four points, namely,

because of the practice of apprehending means: because one apprehends [the fact that
everything is] a mere image (vijiiapti); ‘

the practice of not apprehending means: because one does not apprehend [external] objects;

the practice of not apprehending apprehending means: because the mere image of an
[external] object is not apprehended in its absence, because[, that is to say,] an image is not
admissible in the absence of the object of an image;

the practice of apprehending by way of not apprehending means: because non-duality is
apprehended by way of not apprehending duality.®’



gZhon nu dpal’s commentary starts with a paraphrase of the four prayogas in the DhDhV and then goes
on to quote similar passages in the Larkavatarasiitra, the Mahayanasitralamkara and the

Madhyzintavibhdga:68

Again, thirdly, the comprehension of correct [meditational] practice, which is the cause [of non-

conceptual wisdom], should be understood under four points:

— The practice of apprehending [the fact that everything is] merely an image (vijfiaptimatra)

— The practice of not apprehending external objects

— The practice of realizing that even the apprehension of vijfiaptimatra is not apprehended
when there are no external [objects]

— The practice of not apprehending either external [objects] or mere images.69
This sequence of four yogas of this kind is also taught in the Larikavatarafsitra] [X.256ab]:

When one has relied on [the notion of] mind only, external objects should not be

imagined.
etc.”’ Also in the [Mahayana]sitralamkara [on V1.8] it is said:

Having understood with intelligence that there is nothing apart from the mind,
one realizes that even the mind does not exist.
Thus the wise understand that duality does not exist,

and abide in the dharmadhatu, in which this [duality] is not contained.”
And the very same thing is also said in the Madhyantavibhaga (1.6-7b]:

From the apprehension [that everything is mere perception] arises the non-apprehension
[of external objects].

From [this] non-apprehension arises the non-apprehension [of mere perception]. (MAV
L.6)

Therefore it is established that apprehension is of the nature of non-apprehension,
[inasmuch as an apprehension does not make sense without an apprehended object].”

(MAY 1.7ab)

Next, gZhon nu dpal relates the four prayogas of the Dharmadharmatavibhaga to the four mahamudra

yogas™ in the following way:"*



- The first {[mahamudra yoga] is to look inside, and to apprehend that [everything] is one’s own
mind.

- As for the explanation in the second [prayogal, that there is nothing outside, it is the
[mahamudra yoga of] freedom from mental fabrication, in which one realizes that all pheno-
mena which have become the object of mind lack any basis.

- The realization that outside appearances and the inner mind are free from mental fabrications
and of one taste (i.e., of the same nature) is the prayoga of the non-apprehension of
apprehension (i.e., the apprehension of mind only is not apprehended)

- Perceiving again in a special way that neither the perceived object nor the perceiving subject

exists, one does not meditate, and this is called non-meditation, the fourth [mahamudra] yoga.

The four passages (in the Lankavatarasitra and the three Maitreya works) have in common the fact that
one’s meditational practice is started by recalling that everything is mind only. This involves, according
to the Dharmadharmatavibhagavrtti, recognizing that one’s mind does not know suchness, or its reality,
and, as a consequence, creates the entire world of perceived objects and perceiving subjects in a process
of false imagining.” For gZhon nu dpal, “mind only” does not mean, however, that there are no external
objects at all, but that these lack an own-being.76 Likewise, it is not the objective of the first mahamudra
yoga to establish that everything is mind or perception only. It is rather to get one’s investigative
attention directed inside, as described in mahamudra pith-instructions, and only deals with what appears

in the mind.

The next stage in the Dharmadharmatavibhdaga is to realize that external objects do not exist.” It is only
by understanding this second prayoga as meaning that this non-existence only refers to the lack of an
own-being that it can be brought into line with the second mahamudra yoga, “freedom from mental

fabrications”.

In the third stage of the Dharmadharmatavibhaga, even mind only is no longer apprehended, which in all
passages is explained as no longer apprehending a perceiving subject—without a perceived object it
simply does not make sense. The fact that everything, outside and inside, is no longer apprehended,
amounts for gZhon nu dpal to the same thing as realizing that both lack an own-being. In other words,
both outside and inside are free from mental fabrication, and it is in this sense that everything is of one
taste.

The fourth stage of the Dharmadharmatavibhaga reflects the common Yogacara practice of referring to
the absence of duality as something positive as well. Thus the non-apprehension of a perceived object
and perceiving subject leads to the apprehension of non-duality. In the Larnkavatarasitra it is taken to be
wisdom seeing the most excellent, in the Mahayanasitralamkara as the abiding in dharmadhatu. This

fourth prayoga has no equivalent in the Madl'zydntazvibha‘ga.78 Since gZhon nu dpal does not want to see



an affirming negation being implied by the absence of duality, he explains that on the level of this
prayoga one simply perceives again in some special way that object and subject do not exist, and calls

this the yoga of non-meditation.

To sum up, to read the four yogas of mahamudra into the Larnkavatarasitra and the Maitreya works
requires a particular interpretation of the latter, and one not always evident. It should be noted, however,
that such a mahamudra interpretation already existed in India, as can be seen from Jiidnakirti's
10th/11th-century79 Tattvavatdra, in which a not-specifically-Tantric form of mahamudra practice is
related with the traditional fourfold Mahayana meditation by equating “Mahayana” in LAS X.257d with
mahamudra. The padas X.257cd “A yogin who is established in a state without appearances sees

Mahayana” thus mean that one finally sees or realizes mahamudra.*®®

V. Conclusion

It could be shown that the Dharmadharmatavibhiga plays an important role in providing gZhon nu
dpal’s mahamudra tradition with a canonical basis. The key to such an enterprise is the crucial paragraph
on mimittaparivarjana, which can be interpreted in terms of a direct and non-conceptual approach to
reality or one’s luminous nature of mind. As we have seen, such a hermeneutical strategy can be
reasonably justified on the basis of Sahajavajra’s TattvadaSakatika and Jfianakirti's Tattvavatara. By
showing that the dharmata portion of the Dharmadharmatavibhaga is a commentary on the second
chapter of the Ratnagotravibhaga, gZhon nu dpal skillfully links his mahamudra interpretation to the
standard Indian work on Buddha-nature, and thus to a concept which considerably facilitated the
bridging of the Sttras with the Tantras.

Appendix: Translation of gZhon nu dpal’s Commentary on Nimittaparivarjana

[459.13-6]*' As to the abandonment of nimittas which fully arise when one becomes involved in practice,
it is the second of the six points of comprehending [non-conceptual wisdom]. The comprehension of it
involves four points, [namely] the abandonment of (1) the nimittas of what is opposed [to liberation], (2)
the nimittas of their remedy, such as the meditation on the repulsive, (3) the nimittas of the experiential
object [or] suchness, and (4) the nimittas of realization [or] the attainment of the fruit. These can be

learned from the siitra (i.e., the Nirvikalpapravesadharant).

[459.16-24] Sons of a noble family! Here, the Bodhisattva and great being hears the teaching
relating to the non-conceptual, directs his thought to it, and completely abandons all nimittas of
imagination. He completely abandons, as the first [among] them, all nimittas of natural
imagination (prakrtivikalpa), that is to say, [any] perceived [object] or perceiving [subject]. This
nimitta of natural imagination is here a nimitta with regard to a contaminated entity, and such a

contaminated entity is [any of] the five skandhas of appropriation,®” that is to say, the skandhas



of form, feeling, notion, conditioned [formative forces] and consciousness. How are [these]
nimittas of natural imagination abandoned? What becomes manifest by becoming an appearance

is completely abandoned when one does not become mentally engaged (amanasikaratah).

[459.24 - 460.4] While [the Bodhisattva] completely abandons these nimittas of [natural]
imagination in a gradual way, the nimittas of the interpretative % imagination (Skt.
niriipanavikalpa) relating to the remedy, which are different from these [previous ones], occur—
that is, become manifest—by becoming appearances. They are as follows: the nimirtas of the
interpretative imagination relating to generosity, discipline, patience, endurance, meditation and
insight, that is to say, [a form of imagination that arises from] interpretations involving either an
own-being (svabhava), qualities or an essence. These nimittas of the interpretative imagination
relating to the remedy he (i.e., the Bodhisattva) also completely abandons, by not becoming

mentally engaged.

[460.4-9] While [the Bodhisattva] completely abandons these [nimittas relating to the remedy],
the nimirtas of the interpretative imagination relating to reality which are different from these
[previous ones] occur—that is, become manifest—by becoming appearances. They are as follows:
the nimirtas of the interpretative imagination relating to emptiness, suchness, the extreme of
reality, signlessness, the ultimate and the dharmadhatu, that is to say, [a form of imagination that
arises from] an interpretation involving either specifically characterized phenomena (svalaksana),
qualities or an essence. These nimittas of the interpretative imagination relating to reality he (i.e.,

the Bodhisattva) also completely abandons, by not becoming mentally engaged.

[460.9-17] While [the Bodhisattva] completely abandons these [nimirtas relating to reality], the
nimittas of the interpretative imagination relating to attainment which are different from these
[previous ones], occur—that is, become manifest—by becoming appearances. They are as
follows: the nimirtas of the interpretative imagination relating to the attainment from the first up
to the tenth level, [including] the nimittas of the interpretative imagination relating to the
attainments of being able to endure the fact that phenomena do not arise; prophecy; completely
pure Buddha-fields; causing sentient beings to mature; initiation; all the way up to omniscience,
that is to say, [a form of imagination that arises from] an interpretation involving either
specifically characterized phenomena, qualities or an essence. These nimittas of the
interpretative imagination relating to attainment he (i.e., the Bodhisattva) also completely

abandons, by not becoming mentally engaged.

[460.17-9] There are two traditions [of exegesis]. What are these two? The tradition of the great master
Kamalasila and the tradition of Maitripa, the father[, and his spiritual} son [Sahajavajra]. As to the first,



in the following I will summarize the extensive commentary by the [great] master on the

Nirvikalpapravesadharant and write a little about its meaning.

[460.19-461.2] In this respect, the four nimittas [under discussion] here are those of natural interpretation
and the interpretations relating to the remedy, reality and attainment. As to natural [interpretation] from
among those [four], it refers to all defilements. Since it occurs under the sway of ignorance without
depending on a “mental effort” (such as the conscious wish to acquire s.th.),®¥ it is called natural.
“Remedy” refers to the six perfections starting with generosity. “Reality” is emptiness or the ultimate.
“Attainment” is the eleven [Bodhisattva)] levels starting with the joyful one. Nimitta is the notion of
clinging to these four phenomena as being specifically characterized. It is the essence of what must be
abandoned. Here the subject [possessing] a nimitta is called nimitta, since phenomena which possess
some specifically characterized feature are called nimitta, and this is what one clings to. By what [means]
are these four nimitras abandoned? They are abandoned by not becoming mentally engaged. When?
Having first achieved calm abiding, one subsequently performs the meditation of deep insight [which is
practiced alternately with calm abiding] all along the levels of the nine [stabilities of] the mind starting
with “settling [the mind]”.® It is at this moment that they are abandoned (i.e., during periods of deep
insight). When are they abandoned? It is when the [Bodhisattva] levels are attained, [that is,] by touching

suchness, at this moment one should call them abandoned.

[461.2-9] As to [the meaning of] “non-conceptual” in this [NPDT], in view of [the phrase] “that in which
nothing is conceptualized” even suchness as a [referential] object is called non-conceptual; and in view
of [the phrase] “that through which nothing is conceptualized” the meditative stabilization is called non-
conceptual. ¥ As for the opposite of “not becoming mentally engaged”, that is, mental engagement, it is
an imagination accompanied by words and meanings, or an imagination [influenced by one’s] clinging to
the particular [features] of these [words and meanings] as [something pertaining to a real] entity. Thus
what is really meant by “not becoming mentally engaged” is a non-conceptual meditative stabilization
focused on suchness. As for its cause, it is called an inference or the insight of a precise investigation
which realizes that entities lack an own-being.®’ This is based on reasonings such as dependent arising,
being without going or coming, or refuting the arising of the four extremes (i.e., from existence, non-
existence etc.). As [the mind] cultivates in such a way this precise investigation, it becomes calm by itself,
and turns into non-conceptual abiding in the same way as a fire kindled from rubbing pieces of wood
burns these same pieces. Therefore the cause, [namely] the insight of precise investigation, is labelled by

the name of [its] fruit, [namely] not becoming mentally engaged.

{461.9-12] In what way is it this fruit? It is as taught in this commentary (i.e., the Nirvikalpapravesa-

dharanittika):



In this way a yogin should abandon, through the faculty of devotion and insight, all nets of
nimittas relating to the imagination of existence and so forth, have devotion towards reality itself
with a non-conceptual and non-analytical mind of one taste, and abide in meditation without

performance and with enhanced clarity.88

[461.12-5] This also [holds true] in the case of settling [the mind] which is the first® of the nine
[stabilities of] mind. After attaining this [initial state] one subsequently meditates by settling [the mind]

continuously™ and so on. In this /Nirvikalpapravesadharanitika] it has been further said in detail:

The mental continuum which rests in this [enhanced clarity] should not be distracted. When one
does become distracted from time to time, one [must] calm down and completely direct [one’s]

mind [again] to this [clarity].91 And so on.

[461.15-7] It has been said with regard to the four nimirtas that the subsequent ones ripen each time the
preceding ones have been abandoned, so that it is a gradual meditation. As for the ways in which these
nimittas arise, they are the imagining of the nimittas as relating to an own-being (svabhava), qualities, an
essence etc. It has been said that the second and the following [sets of nimittas] must be referred to
[these] three.

[461.17-20] As for the own-being of the second [set], it is the generosity [of providing] material goods,
fearlessness and Dharma. The own-being of discipline is the opposite of bad conduct and the practice of
the Dharma. The own-being of patience is threefold: not to suffer’” [through the harm of others], not to
retaliate and to understand. The own-being of diligence is delight in the virtues. The own-being of

meditation is a one-pointed mind. The own-being of insight is the correct analysis of entities.

[461.20-2] As to qualities, they are: [attaining] wealth through generosity, higher realms through
discipline, a comely bodily form through patience, a united retinue and uninterrupted wealth through
diligence, health through meditation, and a sharp intellect, joy, a most joyful mind and control over most

groups of sentient beings through insight.

[461.22-3] As to essence, since it is a synonym of cause, it becomes the cause of great enlightenment

through dedication.

[461.23-6] As to the types of the own-being of reality, they are emptiness, in view of its being the
selflessness of persons and phenomena; suchness, in view of its being nothing other than this very
[reality]; the extreme of reality, in view of its being the unmistaken object; signlessness, in view of its
being freedom from all nimittas; the ultimate, in view of its being the experiential object of supreme

wisdom; and the dharmadhatu, in view of its being the cause of all properties of a Buddha.

—22—



[461.26-462.1] As to quality [in terms of reality], when one meditates on these [types of own-being], all
the properties of a Buddha emerge.

[462.1] As to the essence [in terms of reality], it is a synonym of nature, and well grounded in valid

cognition.

[462.1-3] As to the own-being of the levels [in terms of attainment], it starts with being joyous
(pramudiia). They are well known. The three, attainment of enduring phenomena which do not arise,
prophecy, and pure fields are on the eighth level. [Causing] sentient beings to mature [happens] on the

ninth level, and the attainment of initiation on the tenth level.

[462.3-4] As to the quality [in terms of attainment], it is the continuous increment of the number of

qualities such as seeing a hundred Buddhas in one moment.

[462.4-6] As to the essence [in terms of attainment], it is a synomym of “very important” (or “essential”),
because the level of a Buddha is unsurpassable among all transmundane properties. And being also the

basis of emanation, it is the essence, since all the benefit for oneself and others arises from it.

[462.6-10] [The second commentarial tradition] is by Maitripa, the father{, and his spiritual] son
[Sahajavajra}. It is explained in detail [in the Tartvadasakatikal:

[The latter, that is, bodhicitta,] is these two (i.e., means and insight).93 [The sentence] “The
suchness of the non-dual world is bodhicitta” is the nimitta of an interpretative imagination of
reality. Likewise, the expression “The meditative stabilization which [experiences] reality
exactly as it is” is the nimitta of an interpretative imagination of the remedy,” [and the sentence)
“When realized, it has the nature of enlightenment” is the nimitta of an interpretative
imagination of attainment. Somebody may [then] object: “If the Illustrious One [repeatedly]
taught in the Nirvikalpapravesa/dharani] that even the nimirtas [of the remedy etc.], [namely]
those which become appearances and manifest, are completely abandoned by not becoming
mentally engaged, how do these [sentences] then not contradict [what has been taught] here [in

the Tattvadasaka]?” [The possible answers are as follows:]

[462.11-5] First of all, some say in this respect: With regard to apparent entities, the reality of
what must be accomplished and what accomplishes must be expressed first, since otherwise it
would follow that the teaching has no fruit. It has been taught{, though,] that later, after one has
become familiar [with the fruit],95 the nimittas of what must be accomplished etc., will be

abandoned. [This follows] from the practice of the abandonment of even knowledge which is



without nimittas. If [inferential] knowledge is taken first, how is there a contradiction? This is
not a superior answer, for it has no power. Therefore another answer has been taught [in

Tattvadasaka 7cd]:

[The world itself, which is free from knowledge and knowable objects, is taken to be
non-duality; (TD 7ab) ]
And [even] the vain adherence to a state free from duality is taken, in like manner, to be

luminous. *® (TD 7cd)

[462.16-8] The underlying intention here is as follows: In order that those who do not know
reality thoroughly realize [that] reality, it was taught that one [must] give up the three
interpretative [imaginations] as in the case of the complete abandonment of the four extremes.

This is because it has been said:

He who does not abide in the domain of the remedy and is not attached to reality,

And who does not desire the fruit of anything, knows mahamudra.

{462.18-21] Here mahamudra [refers to] the pith-instruction [on the reality] of mahamudra, and
there is no contradiction {with the Nirvikalpapravesadharani}, because [the interpretative
imaginations of the remedy etc.] do not have to be abandoned in terms of the reality [of their
luminous nature], as has been said with regard to those who thoroughly know the reality of

entities:

In order to purify the four extremes
In any of the three interpretative [forms of imagination],

He abides evenly in these four extremes.

[462.21-3] As to being free from duality, even the vain adherence to non-duality, namely the
interpretative imagination of reality, is luminous, because it lacks an own-being and is pure by
nature. Likewise, the vain adherence to what must be accomplished and that which accomplishes

must be realized as being luminous.

[462.23-463.1] Well then, as to [the phrase] “completely abandoning these nimittas by not
becoming mentally engaged”, here, not to become mentally engaged does not mean that one
does not become mentally engaged [at all], as when closing one’s eyes [results in] not seeing
objects such as a vase. What is meant by not becoming mentally engaged rather is—through
precise analysis or the pith-instructions of the guru—not to focus on the own-being of entities. It

has been said:



In brief, [when] walking or sitting,

Sleeping or resting in equipoise,

I'look, listen and smell,

Touch and experience,

And even though I see [through] eyes of insight
That, based on analysis and pith-instructions,
All phenomena do not arise,

I have not seen.

[463.2-4] Therefore, what is meant by not becoming mentally engaged with nimittas is merely
the thorough knowledge that {phenomena] are without nimittas. Well then, nimittas [here] are
interpretative imaginations, [that is to say,] verbal notions, for it has been said: “Notions have
the nature of taking [phenomena] as nimittas”. Moreover, the Hlustrious One said: “Non-arising

is purity.” Where? In the Samadhirdjasiitra it has been said:

[463.4-10] A notion is characterized by a noted object [and the act of its]
apprehension.”’ Still, a notion is [normally] taught as not involving [the act of]
apprehension, [while at the same time] involving an object which is independent [of
it).”® (SRS XXXIL.92)

[What is separate [in such a sense] is [usually taken to be] a notion, and it is a separate
[notion] which has been taught.]99

[Such] a notion has not arisen in terms of its own-being, nor will it [ever] arise in such a
way.'® (SRS XXXI1.93)

Whoever rejoices in [such a] notionlm—[to him this] notion occurs,
And he finds delight in the fabrication of notions; he is said to have formed a
notion'”.'® (SRS XXXI1.94)

No matter for whom a notion has arisen or by whom a notion has arisen,
By whom a notion is experienced'® or by whom it is blocked—'" (SRS XXXI1.95)

By the Buddha have no phenomena been found with regard to which a notion would
occur.

Think about this meaning here,'® and henceforth no notion will occur [anymore].'”
(SRS XXX11.96)



When notions have not arisen, whose notion will be blocked?'%® (SRS XXXI1.97ab)

[463.10-1] Likewise, [even] the thought of [reality] being inconceivable and non-conceptual is a
concept of the mind. “Lacking an own-being” is not a “non-notion”.'” In the *Yuganaddha-

Madhyamaka it has been said:

[463.11-6] And during the yoga of a non-conceptual mind,

One does not even imagine that [this state is] without thought.

It has [neither] supreme modes nor modes [of perception].

Nothing pertaining to the faculties of the mind

Has the nature of being either existent or non-existent.

[Notions of] existence and non-existence have been completely abandoned.
[Thus] it is free from the four extremes.

[Still,] even the four extremes are endowed with “excellence” (yang dag).
Variety has been [wrongly] imputed [to it], and also not.

It cannot be analyzed according to an interpretative [type of imagination such as]
“The fruit is the reality (i.e., the true nature) of what is opposed [to liberation].”
It has arisen based on this and that;

It has not arisen in terms of own-being.

It is self-awareness, for it is not something material.

There is neither knower nor an object to be seen.

Lacking an own-being, it is not eternal.

[Still,] not undergoing change, it is permanent.
[463.16-8] Moreover, the guru [Maitripa?] said:
The thought which has arisen in dependence,
is not ascertained in terms of connection [with anything identical].
This [thought] already being in the state of nirvana,
Do not delude your mind with confusion!

Moreover [Maitripa?] said:

Remain at ease just [as you are],

Not afraid of any thought!

[463.18-24] Likewise, even the Buddha taught [in SRS XXX11.98-105]:



When reality" 104s experienced, it cannot be conceived of by any thought.""*

When it is conceived as being inconceivable, then one does not think: “Reality can be
conceptualized.”"? (SRS XXXII.98)

(Stanzas 99 and 100 are not quoted in the Tatrvadasakatika)

As sentient beings are, so is [their] mind.!® As [their] mind is, so are the Victorious

Ones.
The inconceivable Buddha explained [all] this as being mind.!'* (SRS XXXII.101)

Whoever thinks this marvellous—[to him] a though[115 will never occur [again].
For those who do not think thoughts, all thoughts disappear.''® (SRS XXXII1.102)

(Stanzas 103 and 104 are not quoted in the Tattvadasakatika)

One may think many times of [one’s true nature] as being inconceivable. When one has
thought [this] even for a long time,
Thoughts will [still] arise incessantly. When one has created it as a thought, this is not
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correct.

This thought is a great thought. [This] Dharma-thought is unsurpassable.
By the latter one proceeds towards the right thought''®.'** (SRS XXXII.105)

[463.24-6] With this in mind, the vajra-teachers said:

Spontaneously present wisdom
Should not be fathomed by thought.
Whoever, after considering this, is without thought [about wisdom]

Does not become [entirely] devoid of thought.
And much more in detail.'®

[463.26-464.4] What we have here is the raising of an objection with respect to [nimittaparivarjana) and
the two treatises'?' answering it. As to the first, {the objection has been presented in the passage] from
“[The latter, that is, bodhicirta,] is these two (i.e., means and insight)” up to “How does [the latter] not
contradict [what has been said here in the Tattvadasaka]?” In this [passage] it is noted that [according to
the Tattvadasaka) the niminas of the various types of interpretative [imagination] with regard to reality,

remedy and attainment are not abandoned. Then it is asked how this does not contradict the



Nirvikalpapraves’adluiram‘,122 which states that the three nimittas are [indeed] abandoned. While the
abandoning of four nimirtas [including that of natural imagination] has been taught in the dharant, it has
not been asked here (i.e., in the commentary on TD 7) how the nimitta of natural [imagination] is to be

taken, it having been already taught, for example, [in TD 3b}:
In terms of its own-being, [the state of] having abandoned attachment.'?

[464.4-11] With regard to the answers, there is one according to the others and one from our own
[tradition]. The first is [presented] in the passage from “First of all, some say in this respect” up to “how
is there a contradiction?” [Its] meaning is that, in terms of apparent “phenomena” (dharmin), properties
to be accomplished do not exist as something specifically characterized, while the four nimittas, which
are based on that which accomplishes, namely reasoning such as [that relating to] dependent arising, are
abandoned. If an [inferential] valid cognition did not arise [in the first place, however], the teaching that
[nimittas] must be abandoned would be without fruit, because there would be no other [means of]
abandoning the four nimirtas. Later on, having familiarized oneself [with this cognition] in meditation,
one abandons even the nimirtas relating to what must be accomplished and so forth. Thus it has been said.
Since inferences are a remedy for nimittas, they are called “without nimirtas”. This [follows], among
other things, from the yoga of abandonment. If one takes [such inferential] knowledge which lacks
nimittas [in the above-mentioned sense] as the beginning of meditation, how does it contradict the
dharani? Nimittas are abandoned by way of inferences. As for the fact that nimirtas are not [taught] as

being abandoned deliberately, there is no contradiction, since this occurs during meditation.

[464.11-6] Even though this first reply reflects the position of Kamala$ila, it is not meant for those with
sharp faculties. Therefore, as for my own tradition: Even though one vainly adheres to the non-existence
of duality, such as knowledge and knowable objects, [the mental event which is this adhering] is not
[really] different from luminosity. Thus, after becoming acquainted with it in the form of luminosity, one
meditates [on it]. Since one meditates [on the fact] that even the imagination of what must be
accomplished and what accomplishes [it] is luminosity, one knows that the own-being of [their]
corresponding appearances is luminosity and [automatically] abandons the nimittas. This is the tradition
for those with sharp faculties. It is said that those with inferior capacities need Kamala$ila’s tradition.
The remaining explanations, with the help of the Siitras and the pith-instructions of the guru, are on the

nature of *Yuganaddha-Madhyamaka meditation. I do not elaborate in detail.

[464.17-22) Here [in the Nirvikalpapravesadharanitika) Master Kamala$ila taught the four nimirtas as
being four forms of obstinate adherence to entities but nothing else. Still, since it has been said in the
dharant: ... [nimittas] become manifest by becoming appearances”, [I add the following]: As [various]
imaginations, [such as] a vase, arise, one is forced by them to adhere obstinately to an outer vase.

Therefore the cause, namely the very form of a vase, is called nimitta. Such [forms] are gross and



abandoned from the first [Bodhisattva] level onwards. The appearance of imagination is reversed from
the seventh level onward. Subtle non-conceptual appearances remain connected [with one’s mindstream]
until the tenth level. They are called the hindrances of knowable objects, and are completely reversed
upon [one’s] attaining the enlightenment of a Buddha. Therefore any appearance of non-conceptual
forms of knowledge pertaining to samsara must be abandoned. This has been explained many times

before.

[464.22-465.1] As for this rock [in front of us], which can unanimously be called heavy and solid, the
word [used for it] is an expression referring both to the completely defiled aspect of a conditioned factor
and to duality. In other words, after being called completely defiled, it is falso] expressed as duality.
Moreover, it has ever been so: it could have been either a perceived object or a perceiving subject. Since
its particular feature of appearing as a perceived object and a perceiving subject has thus been stated
separately, two parts are distinguished here: [its] appearance as a perceived object or a perceiving subject,
and [its being constituted by] expressions. One {should] realize that [this distinction] also [conforms
with] the meaning of this same siitra (i.e., the Dharmadharmatavibhaga), because the commentary on it

also [explains] it this way.

[465.1-4] By [teaching] these four nimittas which must be abandoned the following goal [is intended]:
The four [must be abandoned] in sequential order: first, the coarse ones; second, the average ones; third,
the fine ones; and fourth, those persisting for a long time. As for the very subtle ones, they must be
abandoned even by those who are [already] abiding on the [Bodhisattva)] levels. These nimittas are

completely abandoned with the help of non-conceptual wisdom.

NOTES

' The present article was made possible through a scholarship by the German Research Council (DFG).
It is an enlarged version of a paper read at the University of Tokyo in December 2003. Improvements to
my English by Philip H. Pierce (Nepal Research Centre, Kathmandu) are gratefully acknowledged.

% The DhDhV commentary is on pp. 455-70 in my edition of gZhon nu dpal’s Ratnagotravibhdga
commentary (ZhP).

> RGVV 79.2-4: ukta samala tathata / nirmala tathatedanim vaktavya / tatra katama nirmala tathata
yasau buddhanam bhagavatam andasravadhatau sarvakaramalavigamad asrayaparivrttir vyava-
sthapyate / sa punar astau padarthan adhikrtya samasato veditavya /.

* ZhP 453.11-2: zag pa med pa’i dbyings ni gnas yin la / yongs su gyur pa'i don ni yongs su log pa yin
te.... See also gZhon nu dpal’s commentary on RGVV on II.1 (ZhP 471.24-472.2): “The element, or
cause, which is termed ‘Buddha-nature’ when not freed from the sheath of defilements, that is, when it
has become the basis (@sraya) bringing forth defilements, is the basis (@sraya) [in the expression
“transformation of the basis”] providing the support of all defilements. When it is irreversibly purified
from its stains, including the mental imprints, it does not function as a basis of defilements [anymore],
and has therefore been reversed from [its] former state. And since it only provides the support of
purification, one should know it to be the own-being of the transformation of the basis. The two, the



element and the transformation of the basis, are only differentiated according to whether they possess
stains or not, [for their] own-being is very suchness.”

* DhDhVK 94-307.

® See DhDhVV 12: “One comprehends the own-being [of asrayaparivriti] [when it is known as] the
stainlessness of suchness....” (svabhavapravesas tathatavaimalyam); and RGVV 79.2-5, the intro-
duction to the second chapter (see above).

7 See DhDhVV 54-6 (tatrasrayaparivrtter asrayo nirvikalpajfianam), where non-conceptual wisdom is
introduced as the basis of asrayaparivriti; and RGVV on I.1 (79.13-4): “The twofold wisdom—the
transmundane, non-conceptual one, and the wisdom attained after it, which is simultaneously mundane
and transmundane—is the cause of the transformation of the basis” (dvividham jfianam lokottaram
avikalpam tatprsthalabdham ca / laukikalokottarajfianam asrayaparivritihetuh).

® ZhP 470.15-6.

° DhDhVV 685-703; for a German translation see Mathes 1996:153.

'©ZhP 120.15 - 121.5.

'!'See DhDhVV 707-8: ‘dir gser dang chu'i dpes ni rdzas la ma ltos par yon tan tsam chos mthun par
bstan pa yin la / nam mkha'i dpes ni thams cad bstan pa yin no /.

'2 DhDhVV 706-7: / de med pas ni chos nyid dang / des rab tu phye ba'i gnas yongs su gyur pa rtag pa
yin no /.

1% ZhP 339.6-9. For the quoted passages from gZhon nu dpal’s RGVV commentary see Mathes 2003.

' This is clear from his explanation of dharmata with reference to MSA XIII.19, which states that the
luminous nature of mind is not different from one’s mind in terms of its true nature (see below).

15 See ZhP 470.12-5. What gZhon nu dpal had in mind here were probably Yogacara works such as
Asanga’s Mahayanasamgraha, where a clear line is drawn between an impure alayavijfiana and a pure
transmundane mind, or pure dharmadhamu (MS, vol. 1, 19-20).

'S MAVBH 18.2-3: Siinyata tasyabhitaparikalpasya grahyagrahakabhdvena virahita.

" MAVBh 22.23 ~ 23.5: dvayabhavo hy abhavasya bhavah Sinyasya laksanam / dvayagrahya-
grahakasyabhavah / tasya cabhavasya bhavah Sanyataya laksanam ity abhavasvabhavalaksanatvam
Sinyatayah paridipitam bhavati / yas casau tadabhavasvabhévah sa / na bhavo napi cabhavah /
katham na bhavo yasmat dvayasyabhavah / katham nabhavo yasmat dvayabhavasya bhavah / etac ca
Sanyataya laksanam /.

'8 See MAVBh 23.5-11 & DhDhVK 19-22: “As to the defining characteristics of phenomena (dharma),
they are dualistic appearances and [that which appears] in accordance with expressions, [all of them
are] false imagining.” (/ de la chos kyi mtshan nyid ni // gnyis dang ji ltar mngon par brjod par //
snang ba yang dag ma yin pa’i / / kun rtog pa ste...) & DhDhVK 38-41: “The two (i.e., dharma and
dharmata) are neither identical nor different, because there is both a difference and not a difference
between the existing (dharmata@) and the non-existing (dharmas).” (/ gnyis po dag ni gcig nyid dang /
/50 so ba yang ma yin te // yod pa dang ni med pa dag // khyad par yod dang med phyir ro /).

' DhDhVV 73-4: / rtog pa tsam nyid ni snang ba ‘khrul pa tsam du yod pa’i phyir /.

% To be precise, it is only with regard to the fact that false imagining and emptiness are not different that
the two are compared respectively to dharma and dharmata: “[Emptiness has further] the defining
characteristic of being neither different from nor identical with false imagining. If they were different,
dharmata would be something other than phenomena (dharmas), which is not acceptable, just as in the
case [of their] impermanence and state of suffering. If they were identical, [emptiness] would not be an
experiential object conducive to purification, nor would it be a general characteristic.” (MAVBh 23.5-
11: tasmad abhitaparikalpan na prthakevaikalaksanam // prthaktve saty dharmad anya dharmateti na
yujyate / anityataduhkhatavat / ekatve sati visuddhyalambanam [om. jianam in accordance with

” MAVT 48.23)] na syat samanyalaksanafi ca /).

MAYVBh 27.5-9: na klista napi vaklista Suddha ‘Suddha na caiva sa / katham na klista napi casuddha /
prakrtyaiva / prabhdsvaratvac cittasya / katham naklista na suddha / klesasyagantukatvatah /.



*? Defined as all defilements (samklesa) in MAV 1.10-1, false imagining can only be the adventitious
defilements here.

B RGVV 49.9-12: evam eva sagaramate bodhisattvah sattvanam prakrtiprabhasvaratam cittasya
prajanati / tam punar agantukopaklesopaklistam pasyati / tatra bodhisattvasyaivam bhavati / naite
klesah sattvanam cittaprakrtiprabhdasvaratayam pravistah / agantuka ete klesa abhitaparikalpasam-
utthitah /.

* MAVBh 24.4-13: katham Sianyatayah prabhedo jiieyah / samklista ca visuddha ca / ity asyah
prabhedah / kasyam avasthayam samklista kasyam visuddha / samala nirmala ca sa / yada saha male-
na varttate tada samklista / yada prahinamala tada visuddha / yadi samala bhitva nirmala bhavati ka-
tham vikaradharminitvad anityd na bhavati / yasmad asyah abdhatukanakakasasuddhivac chuddir
isyate // agantukamalapagaman na tu tasyah svabhavanyatvam bhavati /.

% Mathes 2000:195-223.

% Cf. MAVT on 1.1 (10.17-9), where the verse abhittaparikalpo ‘sti is glossed as svabhavatah. A little
further down Sthiramati does not object to an opponent’s claim of its ultimate existence: “[Opp.:] If
thus duality was entirely non-existent, like a hare’s horn, and false imagining existed ultimately in its
own right....” (Sanskrit in brackets reconstructed: [yadi evam dva]yam Sasavisanavat sarvatha nasti /
abhiitaparikalpas ca paramarthatah svabhavato ‘sty...).

%7 See Boquist 1993:17-22.

= Against this background, Lindtner’s (1997:193) statement that Santaraksita “re-interpret[s] the
Yogacara concept of paratantrasvabhdva in terms of the Madhyamaka concept of relative truth, i.e.,
tathyasamvrtisatya”, seems problematic to me.

2 DhDhVK 19-22: /de la chos kyi mtshan nyid ni // gnyis dang ji ltar mngon par brjod par // snang ba
yang dag ma yin pa’i // kun rtog pa ste....

** DhDhVK 26-9: / gzhan yang chos nyid mtshan nyid ni // gzung ba dang ni ‘dzin pa dang // brjod par
bya dang rjod par byed / / khyad med de bzhin nyid yin no /.

*! Vasubandhu explains (MSABh 88.17): “of another mind whose defining characteristic is the depen-
dent [nature]” ('nyasya cetasah paratantralaksanasya).

32 My translation follows the Sanskrit (MSABh 88.9-10): matam ca cittam prakrtiprabhasvaram sada
tadagantukadosadisitam | na dharmatdcittam rte ‘nyacetasah prabhdasvaratvam prakrtya (text: pra-
krtau) vidhiyate //.

» Read brtags or btags instead of brtag? (Cf. Rang byung rdo rje: dBu ma chos dbyings bstod pa’i rnam
par bshad pa, 25a1-3).

34 Sakya mchog ldan (Chos kyi dbyings su bstod pa zhes bya ba'i bstan bcos kyi rnam par bshad pa, 319,
1. 1) explains: “On the level of apparent truth it is on the basis of the mental faculty and phenomena
that [the mind] has mainly become the mental consciousness” (kun rdzob tu yid dang chos la brten nas
yid kyi rnam par shes pa gtso bor gyur pa ste).

** The translated passage is from p. 456, 1. 11 to p. 457,1. 4.

% DhDhVK 171-9: / gnyis pa mitshan ma spangs pa la // ‘jug pa yang ni rnam bzhi ste // mi mthun pa
dang gnyen po dang // de bzhin nyid dang rtogs pa yi // mishan ma dag ni spangs pas so // 'dis ni rim
pa ji lta bzhin // rags dang 'bring dang phra mo dang // ring du rjes su ‘brel ba yi // mishan ma
yongs su spangs pa yin /.

7 Lit. “because of”.

¥ DhDhVV 73-6: vipaksanimittaparivarjanam ragadinimittaparivarjanat / pratipaksanimittaparivarja-
nam asubhadinimittaparivarjanat / tathatanimittaparivarjanam tathateyam ity apy abhoganimitta-
parivarjanat / adhigamadharmanimittaparivarjanam pratilabdhabhavanadhigamanimittaparivarja-
nad bhimisu /.

* DhDhVV 79-81: tatra vipaksanimittam dausthulyahetutvat sulaksyatvac caudarikam / tatpratipaksa-
tvat pratipaksanimittam madhyam / tadanyasarvapratipaksatvat tathatanimittam siaksmam /
bhavanaphalatvad adhigamanimittam diranugatam veditayvam /.



40 According to DhDhVK 223-7 they are: (1) not to become mentally engaged, (2) to go beyond [imagi-
nations], (3) complete pacification, (4) {the non-conceptual] in itself, (5) clinging to an image [of the
non-conceptual].

' ZhP 114.4-6.

2 Matsuda (1996:88) observes that the NPD was first quoted in Sthiramati’s commentary on
Vasubandhu's Trimsika Vijiaptimatratasiddhi, and infers from this that the DhDhV must have been
composed much later.

81 pointed out these similarities even before my discovery of gZhon nu dpal’s Ratnagotravibhaga
commentary (see Mathes 1996:19-23).

“4 Ratnamati, the translator of the Ratnagotravibhagavyakhya into Chinese, arrived from Madhyadesa
(India) to China in the year 508 (see Ui 1959:17).

* See ZhP 459.16-460.14 & Matsuda 1996:94-5.

%6 See Mathes: in print.

*7 Since it was a canonical text, it is out of the question for gZhon nu dpal that the NPD was composed
after the DhDhV.

“® NPDT 157b5-6: “It is the nimitta of precise investigation which has been thought of when [using the
expression]: ‘not to become mentally engaged’. It has the nature of being conceptual, but it is burnt by
the wisdom-fire arising from it, in the same way as a fire kindled from rubbing two pieces of wood
burns these very pieces.” (yang dag par so sor rtog pa’i mtshan ma ni "dir yid la mi byed par dgongs
so // de ni rnam par rtog pa’i ngo bo nyid yin mod kyi / ‘on kyang de nyid las byung ba yang dag pa’i
ye shes kyi mes de bsregs par ‘gyur te / shing gnyis drud las byung ba'i mes shing de gnyis sreg par
byed pa bzhin no / .)

* See ZhP 460.23-5.

*® In the colophon of the prose version, the Dharmadharmatavibhaga is called a sitra (see Mathes 1996:
67).

°' ZhP 114.8-12.

32 For a translation and discussion of the Tatrvadasaka see Mathes: in print.

> See RGVV 1.25, where stainless suchness is taken as the transformation of the basis on the level of a
Buddha (RGVV 21.9-10).

> TDT 192a5-8: “If you wonder, ‘In that case, what are the differences [between this and] a yogin of the
way of Mantrayana?’ [The answer is:] There are great differences with regard to what is to be
accomplished and that which accomplishes, given that [the yogin’s practice] is not linked with the four
mudras, and given that complete enlightenment by way of equanimity, [that is,] without the taste of
the great bliss resulting from the pride of being a deity, takes a long time. On the other hand, it differs
from the yogin of the way of Paramitayana, because it is especially superior by virtue of accurately
realizing the suchness of the union into a pair, [the latter being] emptiness which is analyzed on the
basis of the instructions of the right guru. (‘o na gsang sngags kyi tshul gyi rnal "byor pa dang bye
brag ci yod ce na// phyag rgya bzhi'i rjes su ‘gro ba med pa’i phyir dang / lha'i nga rgyal gyi bde ba
chen po'i ro med pas / / btang snyoms kyi rnam pas mngon par byang chub pa dus ring pos rdzogs
pa’i phyir / bsgrub par bya ba dang sgrub par byed pa nyid kyi rnam pas (text: pa) bye brag nyid shin
tu che ‘o // gzhan gyis (text: gyi) pha rol tu phyin pa'i tshul gyi rnal "byor pa las ‘di khyad par yod de /
bla ma dam pa’i man ngag gis dpyad pa’i stong pa nyid zung du ‘jug pa’i de bzhin nyid nges par rtogs
pas shin tu khyad par ‘phags pa’i phyir ro /).

5 TDT 189b6: thabs dang shes rab bdag nyid kyi shes pa gnyis med pa’i de kho na nyid byang chub kyi
sems so /. :

% This is clear from the passage of the TDT quoted by gZhon nu dpal (see below).

*” Translated as quoted in ZhP 462.18-25.

>% See Dvags po bKra shis rnam rgyal: Phyag rgya chen po’i khrid yig chen mo gnyug ma’i de nyid gsal
ba, 27, 11. 3-6.



%% According to Thrangu Rinpoche, it is possible to ascertain phenomena (such as mental events) as being
neither one nor many by investigating their colour, shape etc. with the help of the direct cognitions of
one’s introverted mental consciousness during vipasyana. See also gZhon nu dpal’s Ratnagotra-
vibhaga commentary, where such a pith-instruction is described (ZhP 16.24 — 17.7).

60 TDT 189a5-6: / chos kyi phung po stong phrag rnams // rtogs pa zhes bya stong pa nyid // rtogs pa’i
don ni dpyad pa yin // bla ma dam pa’i dpyad pa med [/].

°! DhDhVK 38-41 (see above).

2 RGVV 76.1: napaneyam atah kimcid upaneyam na kimcana /

® TD 92.6: bhrantir asthanika mata.

® RGVV 73.14-6: sarvatra dharmataiva pratiSaranam / dharmataiva yuktis cittanidhyapanaya citta-

samjiidpandya / sa na cintayitavya na vikalpayitavyadhimoktavyeti /.

% RGVV 77.9-10: “[Somebody] says: If the [Buddha]-element is thus so difficult to apprehend, given
that it is not a fully experiential object for even the highest saints who abide on the final level of non-
attachment, what is gained then by having it taught to foolish and ordinary people?” (gha® yady evam
asanganisthabhimipratisthitanam api paramaryanam asarvavisaya esa durdrso dhatuh / tat kim
anena bdlabjanam arabhya desiteneti /).

* According to both manuscripts (A 19b2; B 40b5). Johnston's omission of @ha is probably only an
oversight.
® Johnston inserts between bala- and -Janam, against both manuscripts (A 19b2; B 40a5), -prthag-.

% ZhP 42.24-5 & 73.2-74.26.

% DhDhVV 83-94: samyakprayogapravesas caturbhir akarais tadyathopalambhaprayogato vijiiapti-
matropalambhat anupalambhaprayogato ‘rthanupalambhat / upalambhanupalambhaprayogato 'rtha-
bhave vijiaptimatranupalambhad vijiiaptyarthabhave vijiiaptyayogat / nopalambhopalambhaprayoga-
tas ca dvayanupalambhendadvayopalambhat / (the root text is in bold letters).

% The quoted passage from gZhon nu dpal’s commentary is on p. 465, 11. 4-11.

% The last practice is a little different in the Dharmadharmatavibhagavrtti. In fact, gZhon nu dpal’s

paraphrase does not convey the sense of an apprehension of non-duality.

7 The remaining passage in the Larikdvatarasitra is as follows: “Based on the apprehension of suchness,
one should pass beyond [even] mind only. (X.256cd) Having passed beyond mind only, one should
pass beyond a state which is without appearances. A yogin who is established in a state without
appearances sees the Mahayana. (X.257). The state of effortlessness is quiescent and purified by
[one’s previous] aspirations; and, being in a state without appearances, wisdom sees the most excellent,
which lacks a self.” (LAS 298.15 - 299.1: cittamatram samaruhya bahyam artham na kalpayet /
tathatalambane sthitva cittamatram atikramet // (X.256) cittamatram atikramya nirabhdsam atikramet
/ nirabhasasthito yogi mahayanam sa pasyati // (X.257) anabhogagatih santa pranidhanair visodhita /
JAanam anarmakam Srestham nirabhasena’® pasyati // (X.258).

* Nanjio proposes reading nirabhdse na, but this does not yield a satisfying meaning.

"' MSABh 24.3-4: nastiti cittat param etya buddhya cittasya nastitvam upaiti tasmat / dvayasya
nastitvam upetya dhiman samtisthate 'tadva(text: -ga-)ti dharmadhatau // V1.8.

" The second part of MAV 1.7 is as follows: “Therefore one should know this as the sameness of
apprehension and non-apprehension. [Since apprehension is not established as such, it is called
apprehension in view of false appearances, but it has the nature of non-apprehension.]” The addition in
brackets is according to Vasubandhu's bhasya (MAVBh 20.1-10): upalabdhim samasritya nopalabdhih
prajayate / nopalabdhim samasritya nopalabdhih prajayate // (MAV 1.6) vijiiaptimatropalabdhim
nisrityarthanulabdhir jayate / arthanupalabdhim nisritya vijiaptimatrasyapy anupalabdhir Jjayate /
evam asallaksanam grahyagrahakayoh pravisati / upalabdhes tatah siddha nopalabdhisvabhavata /
(MAV 1.7ab) upalabhyarthabhdve upalabdhyayogat / tasmdc ca samata Jfieya nopalambhopalambhayoh



/ (MAV 1.7cd) upalabdher upalabdhitvenasiddharvad abhiitarthapratibhasataya tapalabdhir ity
ucyate ‘nupalabdhisvabhavapi sati (The root text is in bold letters).

" The four yogas of mahamudra are: 1. “one-pointedness” (rtse gcig); 2. “freedom from mental
fabrication (spros bral); 3. “one taste” (ro gcig); 4. “non-meditation” (sgom med). For a good
explanation of these four yogas see Dan Martin’s (1992:278-80) translation of the relevant passage in
Lama Zhang's Phyag rgya chen po lam zab mthar thug zhang gi man ngag (89-92). This text is
referred to by gZhon nu dpal when he reads the mahamudra yogas into another passage of the
Lankavatarasitra (see ZhP 61.22 — 67.3).

™ The quoted passage from gZhon nu dpal’s commentary is on p. 465, 11. 13 - 6.

"5 This is explained in the seventh point of the asrayaparivreti (DhDhVV 555-86). See Mathes 1996:
146-8.

7® See ZhP 468.18-21.

7 The passage in the Mahayanasitralamkara differs slighty from the other ones, in that the first two
stages are taken together as: “The wise understand that there is nothing apart from mind....”

78 probably because the levels of meditational practice are presented in the first paragraph of the first
chapter, in which emptiness is only taken as the absence of duality in abhitaparikalpa.

7 According to the colophon, the Tattvavatara was translated by Rin chen bzang po (958-1055).

8 Cf. TA 71b8-72al: ... theg pa chen po zhes bya ba la / mishan gyi rnam pa gzhan du na phyag rgya
chen po zhes bya ba ste / de mthong bar ‘gyur ro zhes gsungs pa ni / snang med gnas pa’i rnal ‘byor
pa / de yis theg pa chen po mthong.

8! The number in brackets refers to the page and line numbers of my edition (Mathes 2003).

8 My translation follows the Sanskrit here (NPD 94.18-21): sa tatprathamatah prakrtivikalpanimittani
parivarjayati sarvani / yad uta grahyam va grahakam va / tatredam prakrtivikalpanimittam yat
sdsrave vastuni nimittam / sasravam punar vastu paficopadanaskandhah /.

8 Skt. niripana has not been translated into Tibetan.

8 Skt. abhisamskara.

8 The “nine stabilities of the mind” (Tib. sems [gnas] dgu) correspond to what is called navakara
cirtasthitih in the Sravakabhimi (see $Bh 363.17-364.1).

8 gZhon nu dpal’s explanation refers to the following passage in the NPDT (155b7): “That in which and
through which nothing is conceptualized, is the non-conceptual. [This refers to] suchness and non-
conceptual wisdom.” ('di la 'dis rnam par mi rtog (text: rtogs) pa [text: pas] rnam par mi rtog pa ste /
de bzhin nyid dang / rnam par mi rtog pa’i ye shes so).

%7 Kamalasila (NPDT 156b7-8) explains that “without a precise investigation it is not possible not to
become mentally engaged with nimittas—forms which have become manifest etc.” (yang dag par so
sor rtog pa med par ni snang bar gyur ba'i gzugs la sogs pa’i mtshan ma rnams yid la mi byed par mi
nus pa’i phyirro /).

% NPDT 162b1-3.

¥ Lit. “the beginning”.

% Tib. rgyun du ‘jog pa is the second of the nine stabilities of the mind (see Bod rgya tshig mdzod chen
mo, S.V.).

*' NPDT 162b3-4.

%2 Read mjed instead of Jed.

%3 The quoted text starts with 'di dag tu ‘gyur te, which is difficult to construe. The additions in brackets
are in accordance with the preceding sentence of the TDT (Peking Tanjur, rgyud ‘grel, vol. mi, fol.
189b6).

% The text in the Peking Tanjur (TDT 190a5) has gnyen po’i phyogs, not snying po, and gZhon nu dpal
also has in his commentary on this quotation (ZhP 464.1) the syllable gnyen.

% I follow the reading of TDT (190a3) here, which has phyi nas goms par gyur nas ni instead of phyis
goms pa las ni.



TD 94.3-4: JAanajheyavihinam® w® Jagad evadvayam matam / dvayahinabhiropa‘s ca tathaiva hi

prabhasvarah // .

* The manuscript from the National Archives in Kathmandu (NGMPP reel no. B 22/25, fol. 36b, 1. 3)
reads -ne instead of -nam. Based on the Tibetan, I take the compound jiignajfieyavihinam as an
attnbute qualifying jagad, and so follow Bhattacharya’s edition.
® Inserted metri causa. The Japanese study group (Mikkyo-seiten kenkytikai 1991:94) suggests ca
rather than fu.

¢ The manuscript reads -noya-, not Bhattacharya’s -ropa-. The Tibetan riom pa, which means “to glory
in” or “to adhere”, suggests a form of abhi- Vruc. The Tshig mdzod chen mo (s.v.) gives the example:
mi shes shes rlom “to adhere to knowingless knowing”, which fits the context well here: one wrongly
adheres to knowing non-duality, but even this mental event is in reality nothing other than luminosity.
The Japanese study group suggests dvayahinabhimana-.

The demonstrative pronoun de has no equivalent in Sanskrit.

%8 SRS 201.15-6: samjia samjanandrthena® udgrahena nidarsita / anudgrahas ca sa samjia

viviktarthena desita /.

* Sandhi not observed.

My translation of the third and fourth padas follows the Sanskrit. The Tibetan reads: “And this notion

is taught as being independent of [the act of] taking in.”

% These two padas are missing in the Tibetan (see ZhP 463.5-6).

‘% SRS 201.17-8: yac ca viviktam sa samjRa ya vivikid sa desana® / bsamjﬁd svabhavajata® ca® evam
samjfia na bhesyati //.

* Read desita?
® Corrected according to the Tibetan. Vaidya reads: samjfiasvabhavo jiatas.

¢ Sandhi not observed.

o According to the Skt: We should laugh at this notion (TDT (190b6) has sdang: “grow angry with”
instead of dga”).

gZhon dpal’s reading probably goes back to something like *samjfidtam ucyate (not samjidtu (sic)
mucyate). Vaidya reads: “He who is engaged in the fabrication of notions, is not liberated for being
the creator of notions.” TDT reads: “... is not liberated from notions.”

SRS 201.19-20: prahasyama imam sar_njﬁd)_n yasya samjfia pravartate / samjfidpraparice carati na sa
samyjriatufr] mucyate) /.

TDT 190b6-7: mtshan ma 'di ni sdang bar bya / mishan ma med mthong la ‘jug "gyur // mtshan ma
spros pa la spyod pas // mtshan ma las ni grol ba med /.

ZhP 463.6-7: 'du shes 'di la gang dga’ ba / ‘du shes rab tu jug par ‘gyur // ‘du shes spros pa la
dga’ ba//de ni ‘du shes su brjod de / .

My translation follows ZhP.
% Lit. “touched”.
19 SRS 201.21-2; kasyeyam samjfia utpannd kena samjfia utpadita / kena sa sparsita samjia kena sam-

JAa nirodhita //.

106 My translation of this pada follows the Sanskrit. TDT (190b8) reads: sems 'di yis ni de bzhin sems.
'97 SRS 201.23-4: dharmo na labdho buddhena yasya samjfia utpadyate / iha cintetha tam artham tatah
samjfia na bhesyati //.

SRS 201.25: kada samjiia anutpanna kasya samjia virudhyate /.

Read ‘du shes instead of du shes in ZhP 463.117?

'% According to the Sanskrit: “liberation™.

""! The instrumental bsam pa kun kyis is not backed by the Sanskrit.

103

108
109



12 SRS 201.27-8: yada vimoksam sprsati sarvacintd acintiyd / acintiya yada cintd tada bhoti acintiyah //.
“When liberation is experienced, all thoughts [of it] are inconceivable. In this case [reality itself] is

inconceivable.”

13 Skt. “thought” (cinta).

114 SRS 202.3-4: yatha sattvas tatha cinta yathd cinta tatha jingh / acintiyena buddhena iyam cinta
prakasita //.

115 Tib. sems, which is normally rendered as “mind”.

116 SRS 202.5-6: yo raho eku cinteti kada cint@ na bhesyati / na cintam cintayantasya sarvacinta
vigacchati //.

17 This verse is not found in the SRS, but the version in the Peking Tanjur (TDT 191a8-b1) also has an
extra verse: / sems pa nyid ni bkug nas sems // ring po i dus su nam sems na // sems pa nyid ni yid
byed pas // sems pa zad par ‘gyur ba med /.

18 According to the Sanskrit: “the right thought occurs.”

19 SRS 202.11-12: iyam cinta mahacinta dharmacinta niruttara / anaya dharmacintaya (text: -Gya)
bhitacinta pravartate //.

120 This is the end of gZhon nu dpal’s quote from the Tatrvadasakatika.

12! [ ., Kamalasila's Nirvikalpapravesadharanitika and Maitripa’s Tattvadasaka.

122 gZhon nu dpal reads -siitra instead of -dharant. For a better understanding of the entire line of thought,
I render Tib. mdo in the following as dharan.

127D 92.5-6 (stanza 3): “This true state [of the skandhas] is enlightenment—in terms of its own-being,
[the state of] having abandoned attachment; attachment is born from confusion, and confusion is
taken to be without a basis.” (bodhir asau bhaved bhavah sangam tyaktva svabhavatah / asango
bhrantito jato bhrantir asthanika mata //).
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"Gos Lo tsa ba gZhon nu dpal’s Commentary
on the Dharmata Chapter of the Dharmadharmatavibhagakarikas

Klaus-Dieter Mathes

‘Gos Lo tsa ba gZhon nu dpal’s (1392-1481) commentary on the second chapter of the Ratnagotra-
vibhagavyakhya (RGVV) is introduced by a detailed explanation of the dharmata chapter in the Dharma-
dharmatavibhagakarikas (DhDhVK). This is, according to gZhon nu dpal, because the detailed presentation
of asrayaparivrtti in the DhDhV is a commentary on the bodhi chapter of the RGV. In both texts,
asrayaparivriti refers to a positively described ultimate which is revealed by removing adventitious stains.
Whereas in the RGV this is the Buddha-element (or tathagatagarbha) with its inseparable qualities, it is the
dharmata, suchness or natural luminosity (prakrtiprabhasvarata) in the Dharmadharmatavibhagavrtti
(DhDhV'V). This luminosity is compared to primordially pure space, gold and water which must have their
adventitious stains removed before they can be discovered. From this gZhon nu dpal concludes that the
DhDhVYV belongs to the Madhyamaka tradition. Consequently, the typical Yogacara negation of external
objects is taken as referring to the latters” non-existence in terms of svabhava.

What makes gZhon nu dpal’s DhDhV-commentary so interesting is his mahamudra interpretation of a
central topic in the DhDhV, i.e., the abandonment of all “mentally created characteristic signs” (nimittas).
The latter practice plays a crucial role in the cultivation of non-conceptual wisdom, which is taken as the
cause or the foundation of asrayaparivrtti in the DhDhV. Based on Sahajavajra’s (11" century)
Tantvadasakatika gZhon nu dpal explains that the nimittas are abandoned by directly realizing their natural
luminosity which amounts to a direct or non-conceptual experience of their true nature. To be sure, while the
usual Mahayana approach involves an initial analysis of the nimittas, namely, an analytic meditation which
eventually turns into non-conceptual abiding in the same way as a fire kindled from rubbing pieces of wood
burns the pieces of wood themselves (gZhon nu dpal explains this on the basis of Kamalagila’s commentary
on the Nirvikalpapravesadharani), mahamudra pith-instructions enable a meditation of direct perceptions
right from the beginning. In view of the fact that such direct perceptions of emptiness (or dharmata in this
context here) usually start from the first Bodhisattva-level onwards, gZhon nu dpal also tries to show that the
four yogas of mahamudra are in accordance with the four prayogas of the DhDhV. It should be noted that
such a mahamudra interpretation must have already existed in India, as can be seen from Jiianakirti's
(10th/11th-century) Tattvavatara, in which a not-specifically-Tantric form of mahamudra practice is related
with the traditional fourfold Mahayana meditation by equating “Mahayana” in Larkavatarasitra X.257d
with mahamudra. The padas X.257cd “A yogin who is established in a state without appearances sees
Mahayana” thus mean that one finally sees or realizes mahdamudra.

To sum up, the DhDhV plays an important role for gZhon nu dpal in that it provides a canonical basis for his
mahamudra tradition, and by showing that the dharmata portion of the DhDhV is a commentary on the
second chapter of the RGV, gZhon nu dpal skillfully links his mahamudra interpretation to the standard
Indian work on Buddha-nature, and thus to a concept which considerably facilitated the bridging of the
Satras with the Tantras.
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