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ABSTRACT

This Ph.D. dissertation consists of three parts. Part One: Study of
Mahayanasamgraha III, Part Two: A Translation of Mahayanasamgraha 1II, and Part
Three: Tibetan Text of Mahayanasariigraha I

Part One is further divided into three chapters. Chapter One: Asanga and His
works, Chapter Two: The Fivefold Path: Bodhisattva’s Path to the Enlightenment, and
Chapter Three: The Relation of Practical and Philosophical theories. In Chapter One, the
works ascribed to Asaiga are listed. In Chapter Two, it has been shown that
Mahayanasutralamkira V1. 6-10 do not refer to the so-called fivefold path and that in
Mahayanasarigraha III the bodhisattva’s praxis is not systematized as the fivefold path. In
Chapter Three, “status of mind-talk,” *mind-talk as the bodhisattva’s path” and “mind-talk
and its goal” have been examined. Mind-talk is neither the truth itself nor the practical
means of the realization. It is the foundation for the realization of the truth. Mind-talk is
closely related to adhimukticarya-bhiimi (the stage of zealous application). On
adhimukticaryd-bhitmi, the bodhisattva, through the understanding of mind-talk, appiies
himself to the idea of vijfiapti-matra (cognition-only). Mind-talk is, moreover, related to
each of the three natures. With mind-talk as an intermediary, the three natures can be
realized.

Part Two deals with an English translation of Mahdyanasamgraha II. The
translation is based upon the emended Tibetan text inciuded in Part Three.

Part Three deals with the Tibetan texts of Mahayanasarngraha III. The main edition

used in this part is the sDe dge edition published by Sekai Seiten Kankokai (1 £ B S8 FilfT

&), in Tokyo, Japan. The edition has been compared with the Peking, Taipei, Co ne and

sNar thang editions in order to show the variant readings in this text.
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PROLEGOMENON

The aim of this dissertation is to study the relation of practical and philosophical

theories found in the third chapter of the Mahayanasariigraha (hereinafter, MS) composed
by Asanga (between the fourth and the fifth centuries).!

The MS has been studied by many scholars, and a great deal of effort has been
expended on its philosophical theories, e.g., theory of alaya-vijiiana, theory of three
natures (tri-svabhdoa), theory of the Buddha-body (buddha-kaya), etc.” What seems to be
lacking, however, is a study of praxis and the relation of praxis and the philosophical
theory behind it. In order to be released from suffering (duhkha), a fundamental goal of
Buddhism, not only philosophical theory but also praxis is important. In such a case, there
is to be no differentiation between philosophical theory and praxis. That is to say, there is

no release from suffering without philosophical theory and there is no release from

1 For the dates of Asanga, see p. 6, n. 7 in this dissertation.

2 N. Aramaki, “SARMOEMENR" (Relative Reality as Expounded in the Mahdyanasarigraha),
IG vol. 4-5, 1963, pp. 26-67.. "BMARRE=RM=+_8" (Mahiyinasarigraha 2.32), IBK vol. 12-2.
1964, pp. 788-791., M. Katano, “SEXMMICR(+5 7 — S5V MO8 (laksana) (CDW T (Three Characters
of Alayavijfidna in the Mahiyanasangraha), IBK vol. 16-1, 1967, pp. 175-178., “MARMRICE(T 2 EM R
D7 —5+¥ORM” (The Srivakayana’s Synonyms of dlaya in the Mahdyanasargraha), BGS vol. 8, 1968,
pp. 46-61., M. Takemura, * AR O=#BR—LWROZOMREFHHPYIC—" (On Svabhdvatraya
in the Mahdayanasarmgraha), IBK vol. 23-2, 1975, pp. 752-755., “Vijfiapti ITDWT—F X v MR AR
Bl ORMEPLHIC-" (On the Term Vijiapti, Based on Exampies from the Tibetan Translation of the
Mahdyanasamgraha), SK vol. 227, 1976, pp. 73-94., N. Hakamaya, “=@&&¥” (On the Triple asraya-
parivrtti|-pardortti), BG vol. 2, 1976, pp. 46-T6.. * Mahiydnasarigraha |63 %1 B (The Theory of
cinta, manas and vijiidna in the Mahdyanasariigraha), TBKK vol. 76, 1979, pp. 197-309., S. Suguro, “sik
ROBRORIL" (*The Formation of the Vijfiaptimitravdda System: With Special Reference to the
Mahayanasamgraha), KD vol. 8, 1982, pp. 77-112,, and L. Schmithausen, “Once Again
Mahayanasamgraha . 8, RFAREWLTERES (AMERRM (Buddhism and Its Relation to Other

Religions, Essays in Honour of Dr. Shozen Kemoi on His Seventieth Birthday), Heirakujishoten, Kyoto,
1985, pp. 139-160., etc.



suffering without praxis. In spite of this, studies to the present have focused upon
Asanga’s philosophical theories and have treated praxis only superficially. Therefore,
future research must take into account more fully the theory of praxis. Consequently, this
investigation aims to advance a scholarly understanding of praxis and the relation of the

practical and philosophical theories described in the MS, Mahaydnasarigrahabhasya
(hereinafter, MSBh) by Vasubandhu (probably around the fifth century)® and
Mahayanasarigrahopanibandhana (hereinafter, MSU) by Asvabhiva (probably the sixth

century).“

3 Regarding the person Vasubandhu. there still remain problems among which the date of
Vasubandhu and the theory of two Vasubandhus are the most important. There are many different opinions
about Vasubandhu's date. Nowadays, it is presumed by many scholars that Vasubandhu lived around the
fifth century and in this dissertation. this date has been adopted. In 1951, the theory of two Vasubandhus
was advocated by E. Frauwallner (On the Date of the Buddhist Master of the Law Vasubandhu, Serie
Orientale Roma, 1951) and was made firm by L. Schmithausen in 1967 (" Saun3ntika- Vaoraussetzungen im
Vimsariks und Trimsika,” WZKSO Band L1) on the basis of examining the Chinese materials related to
Paramirtha and Hsilan-tsang and from the fact that Yasomitra, in his Abhidharmakosavydkhyd, a
commentary on Vasubandhu’s Abhidharmakosabhasya (hereinafter, AKBh). points out the name of a
Vasubandhu who is different from Vasubandhu, the author of the AKBh. According to Frauwallner, one
Vasubandhu is said to be Asanga's brother, who is an old Vasubandhu and the commentator of various
Yogacira texts such as the Mahdyangsitralamkirabhasya, Madhyantavibhagabhdsya, etc. The other
Vasubandhu is the author of the AKBh. Schmithausen ascribes the Vimsatikdvijriaptimdtratasiddhi and
Trimsikavijriaptiprakarana, in which the thought of Sautr3ntika is recognized, to 2 young Vasubandhu, the
author of the AKBh, and other Yogacara texts, in which the thought of Sautrantika prevail, to an old
Vasubandhu. In 1958, however. the theory of the two Vasubandhus was denied by P. S. Jaini (“On the
Theory of Two Vasubandhus,” BSOAS vol. 21-1, pp. 48-53) from the fact that the author of the
Abhidharmadipa criticized Vasubandhu, the author of the AKBh, because he was inclined towards
Mah3yana rather than Abhidharma. J. Powers lists the works that deal with Vasubandhu's date. Cf. J.
Powers. Two Commentaries on the Sarhdhinirmocana-sittra by Asariga and [fidnagarbha, Studies in Asian
Thought and Religion vol. 13, The Edwin Mellen Press, Lewiston/Queenston/Lampeter. 1992, p. 22, n. 1.

4 The date of Asvabhiva is also uncertain. According to Taranatha (History of Indian Buddhism.
Lama Chimpa and Alaka Chattopadhyaya, tr., Indian Institute of Advanced Studies. Simla, 1970, pp. 253-
256}, Asvabhiava lived after Dharmakirti (CE. 600-660). Some modern scholars assume his date to be
around the fifth to sixth century. Y. Kajiyama ({63802 3 (Thought of Buddhism 3), Kadokawashoten,
Tokyo, 1969, p. 314) dates Asvabhiva to CE. 500-560. M. Katano (MEMRBAADHR—EME MHXER
B RaEEOME— (*A Study of Vijiaptimdtra Thought - An Annotated Transiation of the
Jrieyalaksana Chapter of Asvabhava’s Commentary on the Mahdyanasamgraha-), Buneido, Kyoto, 1975,
pp- 38-40) assumes that Asvabhiva lived between the latter half of the sixth century and the early seventh



3

In order to accomplish this, there is a need to present the MS in translation together
with the MSBh and MSU. Before the translation can be made, however, it is essential to
produce an edition of the Tibetan text. Consequently, these will be discussed in Part Two
and Part Three of this dissertation.

Prior to such textual work, since it will be important to contextualize the text
historically, a discussion on Asaiga and his works, in particular the MS will be given. In
order to link the historical information to the subject of this dissertation, there will foilow a
discussion of Bodhisattva’s path to the enlightenment and finally on the basis of the former

two topics, the relation of the practical and philosophical theories found in the third chapter
of the MS will be presented.

century.



PART ONE
STUDY OF MAHAYANASAMGRAHA 111



CHAPTER ONE:
ASANGA AND HIS WORKS

1. 1 Introduction
In spite of the fact that Asaiga was an important Buddhist philosopher who
composed important works in which he developed and systematized the Yogacira

philosophy, the exact events of his life are not known. There are, however, four sources

for biographical information: (1) the P’o sox p'an tou fa shih chuan (BBSRE EMMW)'
by Paramartha (CE. 499-569),% (2) Ta t'ang hsi vi chi (KBTEIRIE) by Hsilan-tsang
(CE. 602-664),3 (3) Chos 'byung by Bu ston (CE. 1290-1364),* and (4) rGya gar chos

'byung by Taranatha (the sixteenth ce:ntury),5 but these four sources seem to include myth

and legend. Only the following particulars which seem to refer to historical facts can be

extracted: Asafga was born as a son of a brahman woman in Purusapura (modern day

I For the transliteration of Chinese, [ have used A New Practical Chinese-English Dictionary,
Liang Shih-Chiu, et af, eds., The Far East Book Co., LTD, Taipei, 1960 in this dissertation. As for the
Chinese font, my computer does not have some complex Chinese characters (Kanji), therefore when a
complex Chinese character is not available, an equivalent Japanese Kanji is used.

2 Taisho vol. 50, no. 2049, pp. 188a5-191al7. English wanslation has been made by J.
Takakusu. See “Life of Vasubandhu,” T'oung Pao. I1I-5, 1904, pp. 269-296 (reprint, E. J. Brill, Leyden,
1904},

3 Taisho vol. 51, no. 2087, pp. 867b10-947cl (especially, 896b20-897a7). English transiation
has been made by S. Beal. See Records of the Western Kingdoms, Trubner & Co., London 1906.

4 History of Buddhism by Bu-ston, E. Obermiller, tr.. Heidelberg, 1986, pp. 136-147.

S Tarandtha's History of Buddhism, L. Chimpa and A. Chattopadhyaya, tr., Indian Institute of
Advanced Studies, Simla, 1970, pp. 154-175.



6
Peshwar in Pakistan); he was an eider brother of Vasubandhu who was also a very
important Yogacara philosopher and to whom the MSBh is ascribed; he became a Buddhist
monk when he was young; he later converted to the Mahayana; he converted his brother
Vasubandhu to Mahayana; he composed very important works, such as the
Abhidharmasamuccaya, MS, etc.; and he developed and systematized the Yogacara
philosophy.5
The date of Asanga has also been a central question among many scholars of
Buddhist history both in the East and in the West for a long time. Modern scholars assume

that Asariga lived between the fourth and the fifth centuries.’

6 Asanga’s life has been discussed and summarized by many modern scholars based upon the four
sources for biographical information mentioned above. See S. Lévi, Mahayanasiitrilarikira Tome .
Bibliothéque de I'Ecole des Hautes Etudes, Paris. 1911, pp. 1-7.. A. Wayman. Analysis of the
Sravakabhiimi Manuscript. Berkeley, 1961, pp. 19-46., W. Rahula. “Asanga.” in Encyclopedia of
Buddhism, Colombo, 1966, pp. 133-136.. Le Compendium de la Super-doctrine (Abhidharmasamuccaya)
d'Asariga, Ecole d’Exptréme-Orient, Paris, 1971 (reprint, 1980), pp. ix-xiii.. A. K. Warder. /ndian
Buddhism, Motilal Banarsidass, Delhi. 1970, pp. 435-437., J. D. Willis. On Knowing Realirv, Columbia
University Press, New York, 1982, pp. 3-12., G. Nagao, i XRIR AIM&EM L (*Mahdyinasargraha:
A Japanese Translation and Annotation vol. 1), Kodansha, Tokyo. 1982, pp. 6-13., P. Griffiths. On Being
Mindless: Buddhist Meditation and the Mind-body Problem, Open Court, La Salle, [llinois. 1986. p. 174
nn. 7 and 9.. and J. Powers, Two Commentaries on the Samdhinirmocana-si'tra by Asariga and
JAdnagarbha, Studies in Asian Thought and Religion vol. 13. The Edwin Meilen Press,
Lewiston/Queenston/Lampeter, 1992, pp. 22-27.

In this dissertation, where available, English titles of Japanese articles have been taken over from
the publications themselves. Where unavailable, English titles of Japanese articles with asterisk have been
constructed by the author of this dissertation. Reconstructed Sanskrit titles of the Chinese and Tibetan
canonical texts also have been asterisked in Part One and Part Two of this dissertation; however. in Part
Two when Sanskrit terms have been given on the basis of Chinese and Tibetan translations, an asterisk has
been added even to the most common Sanskrit term, e.g., *darsana-mdrga.

T H. Ui (ENEE% e (*History of Indian Philosophy), Iwanamishoten. Tokyo, 1932, p. 336) and
H. Nakamura ( Indian Buddhism: A Survey with Bibliographical Notes, SUFS Publication, Hirakata, 1980,
p- 264) date Asanga to CE. 310-390. R. Hikata ("B SFfCEE" (A Study of the Date of Vasubandhu). in
EEACUNSREIESAR HIXLONLHEM (*Prof. Shoson Miyamoto’s 60th Anniversary
Commemorative Volume), Sanshodo, Tokyo, 1954, pp. 305-323) dates Asanga to CE. 395-470. I
Takasaki (“ RSTTIROMERL” (*The formation of Yogacara School), KD vol. 8, 1982, p. 33) dates Asanga
to CE. 380-460. S. Lévi (Mahaydnasitralaritkiara Tome II. Bibliothéque de I'Ecole des Hautes Etudes.
Paris, 1911, pp. 1-7) dates Asanga to CE. 365-440. A. K. Warder (Indian Buddhism, Motilal Banarsidass.



Many works are ascribed to Asaiga. According to Bu ston, the following works

are ascribed to Asanga:®
(1) Yogdcarabhimi®

(i) Sa’i gngos gzhi (*Mauli Bhiimi)'®

Delhi, 1970, p. 436) dates Asanga to CE. 290-360. A. Wayman (Analysis of the Sravakabhami
Manuscript, Berkeley, 1961, p. 23.) dates Asanga to CE. 375-430.

8 History of Buddhism by Bu-ston, E. Obermiller, tr., Heidelberg, 1986, pp. 54-56.

9 Chinese tradition ascribes this lext to Maitreya(-nAtha). Tibetan tradition, however, ascribes it 10
Asanga. Many modern scholars think that this work was not composed by a single author. See E.
Frauwallner, Die Philosophie des Buddhismus, Berlin, 1956, p. 265.. L. Schmithausen, “Zur
Literaturgeschichte der dltern Yogacara-Schule,” ZDMG-supplemenwum I, vol. 2, 1969, pp. 811-823., “Der
Nirvina-Abschinitt in der Viniscavasamgrahani der Yogdcarabhimih.” Osterreichische Akademie der
Wissenschaften, Wien, 1969., “Die Letzen Seiten der Sravakabhiimi,” Indological and Buddhist Studies -
Volume in honour of Professor J. W. de Jong on his sixtieth Birthday - Faculty of Asian Studies, Canberra,
1982, SS. 457-489., Alayavijiidna, On the Origin and the Early Development of a Central Concept of
Yogicira Philosophy, Studia Philologica Buddhica, Monograph Series, [Va, The International Institute for
Buddhist Studies, Tokyo, 1987, pp. 220-222., K. Yokoyama, "R B8 L Y R 2 HMOWE" (Maitreya's
Writings as Seen from the Five Thoughts), SK vol. 208, 1971, pp. 27-52., S. Suguro, “RMBODOREIZH
THHR" My View Concerning the Formation of the Yogacarablurmi), OG vol. 129, 1976, pp. 1-50.,
and A. Hirakawa, { > F{A3%8 T (*History of Indian Buddhism vol. 2), Shunjusha, Tokyo, 1979, pp. 92-
119. On the other hand, A. Wayman (Analysis of the Srivakabhiimi Manuscript, Berkeley, 1961. pp. 41-
45) and A. Mukai, (* 74> HICEITDAREBORER & ZM” (The Formation of the Mahayana Thought

in Asanga), SK vol. 227, 1976, p. 128., and * IRMMR] ORI ET Y HOE” (On the Completion of
the Yogdcdrabhirmi and the Date of Asanga). IBK vol. 29-2. 1981, pp. 680-686) think that the

Yogacarabhiimi was composed by a single author, i.e., Asanga.

10 Although in the Tibetan Tripitaka, the Srivakabhiimi and Bodhisattvabhiimi are not included.
originally they constituted a part of this text. For the details of the Srdvakabhiimi and Bodhisattvabhimi,
see nn. 18 and 19 below in this dissertation.

Derge no. 4035, Peking no. 5536, translators are unknown. In the Bodhisattvabhimi and
Sravakabhiimi, the translators are ascribed to Jinamitra and Ye shes sde, and Prajiiivarman and Ye shes sde
respectively. Chinese translation: Yii ch’ieh shih ti lun, Pén shik fen (Rt ZXES), Hsiian-tsang,
tr., Taisho vol. 30, no. 1579, pp. 279a1-388b2. For the Sanskrit title of this text, see K. Matsuda, “# 5

1571 3 BRAO—BOXN—ARBEICTOVT— RER] THARRSG TXHMRRIE—" (*On the
Series of Nepalese Manuscripts Presented by the 13th Dalai Lama - A Report of the Discovery of Sanskrit
Fragments of the Viniscayasariigrahant in the Yogdcdrabhiimi), NTGK vol. 34, 1988, p. 18.



(ii) rNam par gtan la dbab pa bsdu ba (Viniscayasatigrahani)'!
(iii) gZhi bsdu ba (Vasi‘usarr'xgrﬂhazzf)12
(iv) rNam grangs bsdu ba (Paryayasarhgrahant)"

(v) rNam par bzhad pa’i sgo bsdu ba (*Vivamrgasarhgraham‘)“

11 Derge no. 4038, Peking no. 5539. Prajiidvarman. Surendrabodhi and Ye shes sde. tr. Chinese
translation: Yii ch'ieh shih ti lun, Shé chyiieh tsé fen (R{NEDHIR iRM4), Hsitan-tsang. tr.. Taisho vol.
30, no. 1579. pp. 579a1-749¢c18.. Chyiieh ting tsang lun (;RERR). Paramartha, tr., Taisho vol. 30, no.
1584, pp. 1018b18-1035b25. Tibetan texts: L. Schmithausen, “Der Nirvdna-Abschnirt in der
Viniscayasargrahani der Yogdcarabhiimih,” Osterreichische Akademie der Wissenschaften, Wien, 1969..
and J. D. Willis, A Study of the Chapter on Reality, based upon the Tattvdrtha-Patalam of Asariga’s
Bodhisattvabhiimi, Unpublished Ph.D. Dissertation, Columbia University, 1976, pp. 186-257. Modern
translations: L. Schmithausen, ibid. (German translation of some sections in the Viniscayasariigrahani) and
J. D. Willis, ibid. (English translation of the Tattvdrtha chapter of the Bodhisattvabhiimi in the
Viniscayasarigrahani). Modern works: H. Ui, “REBRMOBMR" (*A Study of Chyiieh Ting Tsang Lun).
in FIEWLHR (*Studies in Indian Philosophy), vol. 6. Iwanamishoten, Tokyo, 1965, pp. 541-789.. N.
Hakamaya, “7 — SV REEON\BRIEICMT S WM (Materials for the Eight Proofs of the Existence of
Alayavijfiana), KDBK vol. 36. 1978, pp. 1-26., “Viniscayasamgrahani 1285(137 — 5 BOME" (On
the Stipulation cf the Alayavijfidna in the Viniscayasamgrahani), TBKK vol. 79. 1979, pp. [-79.. and K.
Matsuda, "5 4571 IEBRO-ADX/—ARBRICOVT— IREM) MHRIRG) XXEHEMRR
f2—" (*On the Series of Nepalese Manuscripts Presented by the 13th Dalai Lama - A Report of the
Discovery of Sanskrit Fragments of the Viniscayasariigrahant in the Yogacdrabhimi), NTGK vol. 34,
1988, pp. 16-20.

12 Derge no. 4039, Peking no. 5540. Prajiiivarman. Surendrabodhi, and Ye shes sde. tr. Chinese

translation: Yii ch'ieh shih ti lun, Shé shih fen (DM $WST), Hsilan-tsang, tr.. Taisho vol. 30. no.
1579, pp. 772b10-868b23.

13 Derge no. 4041, Peking no. 5542, Prajfizvarman. Surendrabodhi. and Ye shes sde, tr. Chinese

translation: Yi ch'ieh shif ti lun, Shé | mén fen (RiMtDiGIE MRP453). Hsiian-tsang, tr., Taisho vol. 30.
no. I579, pp. 760a4-772bS.

14 Derge no. 4042, Peking no. 5543, Prajiiavarman, Surendrabodhi, and Ye shes sde, tr. Chinese

translation: Yii ch'ieh shih 1i lun, Shé shih fen (RMEFHEIR WAW4S), Hsdan-1sang, tr., Taisho vol. 30. no.
1579, pp. 749c19-760a3.



(2) Abhidharma.mmuc:(:ayals
(3) Mahayinasarhgraha's
According to Taranatha, the following works are ascribed to Asanga:'’

(1) Yogacarabhimi

15 Sanskrit edition: P. Pradhan, Abhidharmasamuccaya of Asatiga, Visva-Bharati, Santiniketan.
1950., N. Tatia, Abhidharmasamuccayabhdsya, K. P. Jayashwal Research Institute, Patna, 1976 (This text
is the commentary on the Abhidharmasamuccaya, but it contains root text). Tibetan translation: Derge no.
4049, Peking no. 5550, Jinamitra, $ilendrabodhi, and Ye shes sde, tr. Chinese translation: Tach’éngap’i
ta mo chi lun (KB R BERR), Hsian-tsang, ., Taisho vol. 31, no. 1605, pp. 66321-694b10. Modern
translations: W. Rahula, Le Compendium de la Super-Doctrine (Abhidharmasamuccaya) d’ Asariga, Ecole

d'Exptréme-Orient, Paris, 1971 (reprint, 1980)., P. Griffiths, On Being Mindless: Buddhist Meditation and
the Mind-Body Problem, Open Court, La Salle, Iilinois, 1986, pp. 129-138., N. Funahashi, “ X528
MR (Abhidharmasamuccaya) ST Abhidharmasamuccyabhasya OFIR” (A Japanese Translation of the
Abhidharmasamuccaya and Abhidharmasamuccayabhasya), OG vol. 62-3, 1982, pp. 29-41., “ KGR AN
MM (Abhidharmasamuccaya) %I Abhidharmasamuccyabhdsya DR (2)" (A Japanese Translation of
the Abhidharmasamuccaya and Abhidharmasamuccayabhdsya (2)), OG vol. 66-1, 1986, pp. 17-31., "KM
BRRMN (Abhidharmasamuccaya) DHRBE—MNEAR-" (Some Problems of the
Abhidharmasamuccaya: A Japanese Translation and Study), OG vol. 70-1, 1990, pp. 1-16., and “KRBIE
MMM (Abhidharmasamuccaya) & Abhidharmasamuccyabhisya DRIRIELICHAR" (A Japanese
Translation and Study of the Abhidharmasamuccaya and Abhidharmasamuccayabhdsya), OG vol. 74-4,
1995, pp. 37-46. Modern works: L. Schmithausen, “The Darsanamdrga Section of the
Abhidharmasamuccaya and Its Interpretation by Tibetan Commentators (with special reference to Bu ston
rin chen grub),” Contributions on Tibetan and Buddhist Religion and Philosophy, E. Steinkellner and H.
Tauscher eds., Vienna, 1983, vol. I, pp. 259-274., N. Funahashi, * [ARMERERRI & NS ENE
EDRROVT—FTAXE=MREDOMEEPLELT—" (The Mahayana Abhidharmasamuccaya and
Early Yogicara Treatises: The Relationship between Pratityasamutpada and Samklesa), BS vol. 54, 1991,
pp. 15-37., * TARGERRNRR] O—&R" (A Study of the Abhidharmasamuccaya), IBK vol. 40-1,
1991, pp. 28-34., R. Kritzer, Pratityasamutpada in the Abhidharmasamuccaya: Conditioned Origination in
the Yogiacira Abhidharma, Unpublished Ph.D. Dissertation, University of Calfornia, Berkeley, 1995.,

Rebirth and Causation in the Yogicira Abhidharma, Wiener Studien zur Tibetologie und Buddhismuskunde,
44, Wien, 1999, etc.

16 For the details of this text, see next section 1. 2 in this dissertation.

I7 Tarandtha’s History of Buddhism, L. Chimpa and A. Chattopadhyaya, tr., Indian Institute of
Advanced Studies, Simla, 1970, pp. 393-394.
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(i) Sravakabhiimi'®

(ii) Bodhisattvabhiimi®®

i8 Tibetan translation: Derge no. 4036, Peking no. 5537, Jinamitra and Ye shes sde. tr. Chinese

translation: Yii ch'ieh shih ti lun, Shéng weén 1i (R{OSEE}EME WMM), Hsiian-tsang. tr., Taisho vol. 30, no.
1579, pp. 395¢ci-477cl. Sanskrit editions: A. Wayman. Analysis of the Srdvakabhiimi Manuscript,

Berkeley, 1961., K. Shukla, Sravakabhiimi of Acdrya Asaiga, Tibetan Sanskrit Works Series vol. XIV,
Patna, 1973., L. Schmithausen, “Die letzen Seiten der Srdvakabhiimi.” Indological and Buddhist Studies -
Volume in honour of Professor J. W. de Jong on his sixtieth Birthday - Faculty of Asian Studies, Canberra,
1982, SS. 457-489., T. Katsube, H. Takahashi, and Y. Matsunami, “3XAEM#" (The Sravakabhiimi:
Sanskrit Text, Analysis and fapanese Translation), TDSBK vol. 3, 1981, pp. 1-44, vol. 4, 1982, pp. 1-27.
vol. 6. 1984, pp. 1-30, vol. 7, 1985, pp. 37-68, vol. 8, 1986, pp. 39-101. vol. 9, 1987, pp. 86-139, vol.
10, 1988, pp. 58-87.. and RMMEBHE—RMN -4 251y MEFH X b ERR— (Sravakabhiimi,
Revised Sanskrit Text and Japanese Translation, The First Chapter), Sankibobusshorin. Tokyo. 1998.

Modern translations: A. Wayman. ibid.. pp. 58-162.. and T. Katsube, H. Takahashi and Y. Matsunami.
ibids.

19 Tibetan transiation: Derge no. 4037. Peking no. 5538. Prajiavarman and Ye shes sde. tr.
Chinese translations: Yii ch'ieh shik ti lun, P'u sa ti, (RMESHEIR ERE4L), Hsiian-tsang, tr., Taisho vol.
30. no. 1579, pp. 478b2-576b27. P'u sa ti ch'ih ching (EMEMEHER), T an-Wu-Ch'en (BRI, tr.. Taisho
vol. 30. no. 1581, pp. 888a5-959bl4. P’u sa ti shan chieh ching (EEBRER). Gunavarman (GKIBELE).
tr.. Taisho vol. 30, no. 1582, pp. 960al-1013cl4. P'u sa ti shan chieh ching (EEBHE), Gunavarman.
tr., Taisho vol. 30, no. 1583, pp. 1013c15-1018b17. P'u sa i chieh chieh mo wén (EERIBEEN),
Hsiian-tsang, tr..Taisho vol. 24, no. 1499, pp. L104cl6-1106cl. P'u sa ti chiech pén (BERLE).
Gunavarman, tr.. Taisho vol. 24, no. 1500, pp. 1107al-1110a24. P'u sa ti chieh pén (HERZ). Hsitan-
tsang, tr.. Taisho vol. 24, no. 1501, pp. L110b1-1115¢22. Yu p'o sé wu chieh wei i ching (RBBIRLRL
#8). Gunavarman. tr., Taisho vol. 24, no. 1503, pp. 1116c6-1121b135 (Taisho nos. 1581 and 1582+1583
are complete translations of the Bodhisattvabhiimi. Taisho nos. 1499. 1500, 1501, and 1503 are
translations of the s7la chapter in the Bodhisattvabhitimi). Sanskrit editions: J. Rahder, Dasabhiimikasiitra
and Bodhisattvabhiimi, Paris-Louvain, 1926, Appendice, pp. 1-28., U. Wogihara. Bodhisattvabhiimi, A
Statement of Whole Course of the Bodhisattva, Sankibobusshorin, Tokyo, 1930-1936 (reprint. 1971).. N.
Dutt. Bodhisattvabhiimi, Tibetan Sanskrit Works Series, vol. VII, Patna, 1966.. H. Hatano, RIS E it
{*The Bodhisattvabhiimi in the Yogacarabhitmi), Study Group of Tibetan Buddhist Text. Sendat, 1975..
and G. Roth, “Observation on the First Chapter of Asanga’s Bodhisattvabhimi,” Indologica Taurinensia
3+4, 1977, pp. 403-412 (reprint in Indian Studies, 1987, pp. 165-174). Modern translations: E.

Frauwallner, Die Philosephie des Buddhismus, Beslin, [956, pp. 270-279., P. Demiéville, “Le Chapitre de
la Bodhisattvabhimi sur la Perfection du Dhydna,” Rocznik Orientalistyczny XXI, 1957, pp. 109-128

(reprint in Choix d’etudes bouddhiques, Leiden Brll, 1973, pp. 300-319)., H. Ui, BRME E@EHRs5|
(*Index to the Bodhisattvabhimi, Sanskrit-Chinese), Suzuki Research Foundation, Tokyo, 1961., J. D.
Willis, A Study of the Chapter on Reality, based upon the Tattvdrtha-Patalam of Asariga’s
Bodhisattvabhumi, Unpublished Ph.D. Dissertation, Columbia University, 1976, pp. 186-257., On

Knowing Reality, Columbia University Press, New York, 1982., K. Soma, * SKitt) NREFRR " (A
Japanese Translation of the Tattoarthapatala, the Fourth Chapter of the Bodhisattvabhimi), NB vol. 55,
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(iii) rNam par gtan la dbab pa bsdu ba (Nirnayasamgrahani =
Viniscayasamgrahani)
(iv) gZhi bsdu ba (Vastusarmgrahant)
(v) 'Dul ba bsdu ba (Vimzyasarr'lgmhmgi)20
(vi) rNam grangs bsdu ba (Paryayasariigrahani)
{vii) rNam par bzhad pa'i sgo bsdu ba (*Vivaranasarhgrahani)

(2) Abhidharmasamuccava
(3) Mahiyanasarigraha®
(4) Chos kyi sku la gnas pa’i yon tan la bstod pa (Dharmakayasrayasamanya-

guuastotm)z?'

(5) Shes rab kyi pha rol tu phyin ma’i sgrub thabs (ijﬁﬁpﬁmmitﬁs&dhana)B

1986, pp. 105-126., "RXAR IEEt) —HEOR - ROOE—" (A Japanese Translation of the
Bodhisattvabhimi (1)), BK vol. 42, 1986, pp. 1-26., and “RXAIR "EEl (2)—8a% - Afen¥E-"
(A Japanese Translation of the Bodhisattvabhiimi (2)), BK vol. 43, 1987. pp. 20-43. Modern works: C.
Bendall & de La Valée Poussin, A Text-book of the Yogacara School. Ar English Summary with Notes

and [llustrative Extracts from Other Buddhistic Works,” Le Muséon vol. 24, 1905. pp. 38-32, vol. 23,
1906. pp. 213-230., "Bodhisattvabhiemi; Sommaire et notes,” Le Muséon vol. 30, 1911, pp. 155-191.. and

K. Yokoyama and T. Hirosawa. Dictionary of Buddhist Terminology (based upon Yogacirabhimi).
Sankibobusshorin, Tokyo. 1997.

20 Derge no. 4040, Peking no. 5541, Prajidzvarman, Jinamitra. and Ye shes sde, tr. Chinese

translation: Yii ch'ieh shih ti lun, Shé shih fen (RMEHHIG MW S3), Hsilan-tsang, tr.. Taisho vol. 30. no.
1579, pp. 868c1-882al3.

21 For the details of this text, see next section 1. 2 in this dissertation.

22 Derge no. 1115, Peking no. 2007, Jimamitra, $ilendrabodhi. and Ye shes sde, tr. Tibetan

edition and Modern work: N. Hakamaya, * Chos kyi sku la gnas pa'i von tan la bstod pa &% 0B EK"
(Chos kyi sku la gnas pa’i yon tan la bstod pa and Its reiated Materials), KDBR vol. 14, 1983, pp. 342-
324.

23 Derge no. 3550. Peking no. 4372, Grags pa rgyal mthsan, tr.
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(6) 'phags pa byams pa’i sgrub thabs (1‘71ryamaitrf;'_x/a.‘s&dhana)24
(7) 'phags pa dgongs pa nges par 'grel pa'i mam par bshad pa (Aryasamdhi-
nirmocanabhasya)®
(8) Sangs rgyas rjes su dran pa’i "grel pa (Buddhanusmrtiortti)*®
(9) Chos rjes su dran pa’i 'grel pa (Dharmanusmrtiortt)>
(10) Dge 'dun rjes su dran pa’i bshad pa (Samghﬁnusm_rtivyﬁldl],lti)28
(11) Theg pa chen po[’i] rgyud bla ma’i bstan bcos kyi mam par bshad pa

(Mahayanottaratantrasastravyakhya)®

24 Derge no. 3647, Peking no. 4471, Jo bo chen po and Dge bshes ston pa. tr.

25 Derge no. 3981, Peking no. 5481, Jinamitra, §ilendrabodhi. and Ye shes sde. tr. Modern
works: K. Nishio, * i MEERRCRL\T™ (*On Asanga’s Samdhinirmocanabhdsya), in {AbERZ
B (*Studies in the Buddhabhimyupadesa) vol. 2, Kokushokankokai, Tokyo, 1982, p. 33-82., and J.
Power, Two Commentaries on the Sarhdhinirmocana-stitra by Asanga and [fidnagarbha, Studies in Asian
Thought and Religion vol. 13, The Edwin Mellen Press, Lewiston/Queenston/Lampeter. 1992, pp. 29-50.

26 Derge no. 3982, Peking no. 5482, Ajitagibhadra and $3kya ‘od, r. Modern work: H. Goda,
“HMWICE (3D Buddhdnusmrti ICDWT" (On Buddhanusmyti in Asanga’s Commentaries), IBK vol. 44-
1, 1995, pp. 387-384.

27 Derge no. 3983, Peking no. 5483, translator is unknown. Modern work: H. Goda, “@¥(=&5
3% Dharmanusmrti (CDO\T" (On Dharmanusmyti in Asanga's Commentaries), IBK vol. 46-2, 1998,
pp. 966-962.

28 Derge no. 3984, Peking no. 5484. Ajitadribhadra and $akya ‘od. tr.

29 Peking no. 5526 (Kariki with commentary) is ascribed to Asanga. Derge no. 4025 (Karika
with commentary) and both Derge no. 4024 and Peking no. 5525 (Karikd only) are ascribed to Maitreya(-
natha). This text is, however, ascribed to Chien-Hui (M) by Chih-I (Iﬁ . Mo ho chih kuan, chiian 3
(WP # 3)). H. Ui (RER#R (*A Swdy of the Ratnagotravibhiga), Iwanamishoten, Tokyo, 1959,
pp. 80-90) ascribes this text to Chen-Hui. J. Takasaki (A Study on the Ratnagotravibhiga (Uttaratantra),
Being a Treatise on the Tathagatagarbha Theory of Mahayana Buddhism, Roma ISMEO vol. 33, 1966, p.
62) ascribes the Karika text (Derge no. 4024, Peking no. 5525) to Maitreya(-nitha). Z. Nakamura (SER3

M-RR-BXEMTARX (A Swdy of the Untaratantraratnagotravibhdga)), Sankibobusshorin, Tokyo,
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(12) bSam gtan gyi sgron ma zhes bya ba’i man ngag (Dhydnadipadesa-
namopadesa)>

In the Chinese Tripitaka, the following works are ascribed to Asaiga:
(1) Shé ta ch'éng lun (AT, Skt. Title: Mahayanasarngraha)®!
(2) Hsien yang shéng chiao lun (FUMBEEIIR, Skt Title: *Aryadesana-

vikhyapana)*?

1961, pp. 58-61) ascribes the Karika text (Derge no. 4024, Peking no. 5525) to Chen-Hui, but he ascribes

the Karikd text with the commentary (Derge no. 4025. Peking no. 5526) to Vasubandhu. Tibetan
translation: Derge no. 4025, Peking no. 5526, Saijana and Blo Idan shes rab, tr. Chinese translation: Chiu

ching i ch'éng pao hsing lun (RE~—-HMEM), Ratnamani (FHATMHA). tr., Taisho vol. 31, no. 1611, pp.
813a4-848a27. Sanskrit editions: E. H. Johnston and T. Chowdhury, The Ratnagotravibhiga
Mahaydnottaratantrasastra, Patna, 1950., Z. Nakamura. ibid. Modern translations: E. Obermiller, “The
Sublime Science of the Great Vehicle to Salvation,” Acta Orientalia 9. London, 1931, pp. 81-306.. H. Ut.
ibid., Z. Nakamura, ibid., J. Takasaki, tbid., and £{¢M (*The Ratnagotravibhiva), Kodansha, Tokyo.
1988. Modem works: D. S. Ruegg, La Théorie du Tathdgatagarbha et du Gotra. Publication de I'Eccle
Frangaise d’Extréme-Orient vol. LXX, Paris, 1969., J. Takasaki, i R&BBORER (*The Formation of the
Tathdgatagurbha Thought), Shunjusha, Tokyo, 1974., and L. Schmithausen, “Philologische Bemerkungen
zum Ratnagotravibhaga,” WZKSO Bard 15, 1971, §8. 123-177.

30 Derge no. 4073, Peking no. 5574, translator is unknown. Modem work: H. Goda, * #%3:&
LTI [C517 2P (On alambana in Asasga's Dhyanadipanamopadesa), IBK vol. 43-1. 1994,
pp. 378-375.

31 For the details of this text, see next section 1. 2 in this dissertation.

32 @AM, Hsilan-tsang, tr. Taisho vol. 31, no. 1602, pp. 480b9-583b17. Modern works; H.
Ui, “=MEROFR" (*Study of the San wu hsing {un) in EREWLHR (*Studies in Indian Philosophy)
vol. 6, Iwanamishoten, Tokyo, pp. 205-358., R. Yuki, ttiMMDBR (The Vijraptimdtrata Thought of
Vasubandhu), Aoyamashoin, Tckyo, 1956, (reprint, Daizoshuppan, 1986), vol. I, pp. 51-60, vol. IL, pp.
397-463.. A. Mukai, * IGE#M] & PRMENM] " (On the Sdsanodbhivana and the
Yogdcarabhimi), BG vol. 8, 1979, pp. 39-68., O. Hayashima, * IRBENM] (RSN ZEHH" (The

Atomic Theory in the Hsien-vang sheng-chiae lun}, IBK vol. 37-1, 1988, pp. 426-421., and * I'SNNIE#
B RTFER& %W+ ICOVT" (On the Tenth Chapter (Acinta) of the Xianyang shengjiao-lun), BK
vol. 46-1, 1997, pp. 349-345.
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(3) Hsien yang shén chiao lun sung (FRHEHIRIN)’>
(4) Ta ch’éng chuang yen ching lun (KFEREMERIS, Ski. Title: Mahdydna-
sitralaritkaray®
(5) Ta ch’éng a p’i ta mo chi lun (KTEMTER BRI, Skt. Title: Abhidharma-

samuccaya)

33 AW HMA, Hsian-1sang, tr., Taisho vol. 31, no. 1603, pp. 583b18-589bI(8.

34 [n the Chinese tradition, Karik3 text is ascribed to Asanga, and commentary is ascribed to
Vasubandhu. In the Tibetan radition, however, this text (Karik3 text only, Derge no. 4020, Peking no.
5521) is ascribed to Maitreya(-natha). The text (Kirikd with commentary, Derge no. 4026, Peking no.
5527) is ascribed to Vasubandhu. For the discussion on this text and its authorship, see K. Yokoyama, “&
BRLYRLSIHHOWE" (Maitreya's Writings as Seen from the Five Thoughts), SK vol. 208, 1971,
pp. 27-52., N. Hakamaya, fi@IRXEE AMZEENM (*New Japanese translation of the Chinese
Tripitaka , Mahayanasutralarikira), Daizoshuppan, 1993. pp. 13-23., etc.

KBREEM. Prabhikaramitra, tr.. Taisho vol. 31, no. 1604, pp. 589bi-661c2]. Sanskrit
editions: S. Lévi, Mahdydnasitralanitkira, Bibliothéque de I'Ecole des Hautes Etwdes, Paris, Tome I, [907..
S. Bagchi, Mahaydnasutralarikdrabhasya, Buddhist Sanskrit Texts vol. 13, Mithila [nstitute. Darbhanga,
1970., O. Hayashima, *(Chos yoris su thol bahi skabs or) Dharmaparyesty ( Adhikira). The XIth Chapter
of the Satrdlarikdravrttibhasya. Subcommentary of the Mahdyanasutralarkira,” Parts I-V. NDKR. vol
26, 1977. pp. 19-61, vol. 27, 1978, pp. 73-119, vol. 28, 1979, pp. 37-70, vol. 31, 1982, pp. 55-98, val.
32, 1983, pp. 11-23,, “Tattva, The VIth Chapter of the Mahdyanasitralamkara,” NDKR vol. 32, 1983, pp.
39-78.. N. Odani, “Sanskrit Text of the Mahdydnasitralamkirabhasya Chapter XIV, * in XREERMOH
R (*Swudies in the Mahaydnasidtralamkara), Buneido, Kyoto, 1983, pp. 217-232., N. Funahashi,
“Mahdyanasitralaritkara Chapters I, I, [, IX and X, Revised on the basis of Nepalese Manuscript.” in &
R=IIBEMEIZ LS AREBRROTHR (*Studies in the Mahdydnasitralamkara), Kokushokankokai,
Tokyo, 1985, pp. 1-55. Modern translations: S. Léve, ibid., Tome II, 1911., H. Ui, AERERFR
(*A Study of the Mahdydnasttrlarikira}, Iwanamishoten, Tokyo, 1961, (reprint, 1979).. N. Odani, “X#
ERERR+TE (MRNIER) AIR" (*Japanese Translation of Mahdyanasittralarikara Chapter XIV,
Avavadanusdsany-adhikdra), in ibid., pp. 136-218., etc. Modern works: N. Funahasht, ibid., pp. 1-234.
“AREBER CRER) ORAOER" (Notes on the Text of the Dharmaparyestyadhikira in the
Mahavanasutralarikara), IBK vol. 27-1, 1978, pp. 51-57., * TARERENR] ORMALKCE+—EKE
ROFH R MRIT" (Some Problems in the Mahdydnasw trdlamkdra and Corrigenda of the
Mahayanasiwtralamkara (Chapter XI)), ODKN vol. 52, 2000, pp. [-69.. O. Hayashima,
“MahayanasitrilarikdraiZ Bt S BRTORE—BViRanva®EPLHCLT—" (The Structure of
Bodhisattvapratipatii in the Mahdydnasvtrilamkira), IBK vol. 21-2, 1973, pp. 983-980., * IAERRR)
F~-WEBLIZ—" (On the safpdramitd, with Speciai Reference to Chap. XVI of the
Mahidyanasitrlarikira), BK vol. 32-1, 1983, pp. 456-453., etc.
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(6) Lu mén chiao shou hsi ting lun (7AM¥IS B EM, Sk. Title is not known)*
(7) Chin kang pan jo lun (SBINYEM, Skt. Title: *Vajracchedikiprajiia-
paramitasastra)®s
(8) Néng tuan chin kang pan jo po lo mi to ching lun sung (REEF &SRB E
SBMWM, Ske. Title: Trisatikayah prajiiaparamitayah kirika saptati)’’

(9) Shun chung lun (%38, Skt. Title is not known)*®

1. 2 The Mahayanasamgraha

35 RMAMEEM, [-Ching (@), ., Taisho vol. 31, no. 1607. pp. 774a7-777b3. Modemn

work: H. Ui, KEAMOFR (*Studies in the Mahiyina Buddhist Texts), Iwanamishoten. Tokyo, 1963.
pp. 567-606.

36 @MAREM, Dharmagupta, tr., Taisho vol. 25, no. 1510, pp. 757al-781a24. Modemn work: G.
Nagao, “@MBER" (* Vajracchedikaprajidpdramitd-sitra), KM{AR (Mahiyina Buddhist Texis) vol. 1.
Chuokoronsha, Tokyo, 1973, pp. 5-71 (Japanese translation).

37 ENeMMERBESERSN, [-Ching (B®), ., Taisho vol. 25, no. 1514, pp. 885al-
886¢c17. Sanskrit edition: G. Tucci, Minor Buddhist Text I, IMEO 9, Roma, 1956, pp. 51-92. Tibetan
translation: P. Cordier I, Catalogue du fonds tibétain de la Bibliothéque nationale, pts.. Paris, 1908-1914,
p. 495. Modem translations: G. Tucci, ibid.. pp. 93-128 (English translation)., H. Ui, X{ARDHR
(*Studies in the Mah3yina Buddhist Texts), Iwanamishoten, Tokyo, 1963, pp. 302-416 (Japanese
translation)., L. M. Joshi, Vajracchediki prajfidparamitdsitra tathd dcirya asarigakrtatrisatikakarikisaptati,
Bibliotheca Indo-Tibetica 3, Sarnath, 1978, pp. 79-92 (Hindi translation). Modern works: M. Yamamoto,
“MEOSNMECARRBICEITE=RBM" (The Theory of the Threefold Body in Asanga’s
Vajracchedikakarika), IBK vol. 9-1, 1961, pp. 128-129., and G. Nagao, “@MRERIZNT 3 MEORME"
(*Asaiga's Commentary on the Vajracchedikdprajiidparamitasitra), in P& MM (*Madhyamika and
Yogacira), Iwanamishoten, Tokyo, 1978, pp. 561-583.

There is a commentary ascribed to Vasubandhu, i.e., SEIF@RKRERBESERM, -Ching, (1.,
Taisho vol. 25, no. 1513, pp. 875al. This commentary contains the Karikd text (Taisho no. 1514).

38 "M, Gautama-Prajiiaruci, tr., Taisho vol. 30, no. 1565, pp. 39c14-51b15. Modemn works:
Y. Kataoka, “SEDOMPMIC DT (On Asanga’s Shun chung lun), SK vol. 4, 1959, pp. 151-161., K.
Ozawa, “WFBICD VT (On Shun-chung-lun), IBK vol. 16-2, 1968, pp. 841-843., "NIFRICETIRD

MR (Aman in the Shun-chung-lun), IBK vol. 18-2, 1970, pp. 907-909., and J. P. Keenan, “Asanga’s
Understanding of Madhyamika: Notes on the Shung-chung-lun,” JIABS vol. 12-1, 1989, pp. 93-107.
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The MS of Asaiga is one of the most representative works of the Yogacara school
in Mahiyana Buddhism. It develops and systematizes the Yogacara thoughts and praxis
discussed in the early Mahdyana sittras, such as the Sarmdhinirmocanasitra,
Prajiiaparamitdsitra, and early Yogacara texts such as, the Yogacarabhiumi, Mahayana-
sutralarikira, Madhyantavibhdga, etc.*®

The MS (root text) is not extant in Sanskrit, but it is extant in Tibetan translation
and four Chinese transiations. More recently, a commentary by Mi pham has come to our
attention. The text is titled, Theg chen bsdus pa'i snying po mchan bcas bshugs.*®
Tibetan translation of the MS (root text):

Theg pa chen po bsdus pa, Jinamitra, Sirendrabodhi, and Ye shes sde, ir.,

Derge no. 4048, Co ne microfiche vol. 55. Peking no. 5549, sNar thang
no. 3540, Taipei no. 4053.

Chinese transiations of the MS:
(1) Shé ta ch’éng lun (HERFEM), Buddhasinta ({AFEME B ) of the Northem Wei
dynasty (%34, CE. 386-534), tr., Taisho vol. 31, no. 1592, pp. 97al -
1 12b8.
(2) Shé ta ch'éng lun (HERFEMS), Paramartha (JRHH) of the Chou dynasty (R,
CE. 557-589}, tr., Taisho vol. 31, no. 1593, pp. 112b9 - 132ci4.

(3) Shé ta ch’éng lun shih lun (IRXTEIRTIR), Dharmagupta and others (X ® 3t

39 See H. Ui, XMMTAR (*A Study of the Mahdydnasarigraha), Iwanamishoten, Tokyo. 1935,
pp. 28-116., G. Sasaki, RIRMZ1K - AN (*Comparison of the Four Chinese Translations of the
Mahdayanasamgraha), Hobunsha, Tokyo, 1931 (reprint, Rinseashoten, Kyoto, 1977, pp. 12-25). and G.

Nagao, BARM RIREEM L (*The Mahdydnasarigraha: A Japanese Translation and Annotation vol.
I), Kodansha, Tokyo, 1982, pp. 41-47.

40 Date and source are unknown, except that it is available in Nepal.
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FTEES) of the Sui dynasty (B 589-618), tr., Taisho vol. 31, no. 1596,

pp. 271al - 321a8. (This is in fact a translation of Vasubandhu’s

commentary on the MS, but this text containes the MS.)
(4) Shé ta ch'éng lun pén (HEXFEMRE), Hsiian-tsang (&) of the Tang dynasty
(/&, CE. 618-907), tr., Taisho vol. 31, no. 1594, pp. 132c15 - 152al8.

There are three commentaries on the MS, i.e., (1) the MSBAh, (2) the MSU, and (3)
the Don gsang ba mam par phye ba bsdus te bshad pa (*Vivrtaguhyarthapindavyakhya)

The MS consists of an introduction (prastavana) and ten chapters: [ (jrieya-dsraya)
deals with the theory of alaya-vijfiana; II (jfieya-laksana) deals with the three natures (tri-
svabhava) theory; il (jrieya-laksana-pravesa) deals with entrance into the realization of the
truth that all phenomena are nothing but mental presentations (vijfiapti-matrata); IV (tat-
pravesa-hetu-phala) deals with six kinds of perfection (paramita); Chapter V (tat-bhavana-
prabheda) deals with ten bodhisattva stages (bhiimi); VI (adhisila) deals with moral
conduct (stla); VII (adhicitta) deals with concentration (samadhi); VIII (adhiprajia) deals
with non-discriminative cognition (nirvikalpa-jfiana); IX ( phala-prahina) deals with the
transformation of the basis of existence (@$raya-paravriti); X ( phala-jtiana) deals with the
three bodies (tri-kdya) of the Buddha.

The Tibetan transiation of the MS is dense and terse so that it contains many

difficult passages. The surviving Tibetan translation, as L. Schmithausen reports, contains
later additions.*! As he aptly comments, however, this does not mean that additions have

been made by someone other than the author of the MS. They may had been added by the

41 L. Schmithausen, “Once Again Mahdyanasamgraha . 8.” BAGRBLERRE (LBEAR

# (Buddhism and Its Relation to Other Religions, Essays in Honour of Dr. Shozen Kumoi on His
Seventieth Birthday), Heirakujishoten, Tokyo, 1985, p. 148.
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author himself during the process of composition or in the course of a later revision of the

work. 42

Among the four Chinese translations, Buddhadanta’s translation is the oldest and
the most difficult. Since it is crude and difficult to comprehend, the original Sanskrit
words, phrases, and sentences are not easily reconstituted, and in many cases, even an
understanding of his text can not be gained. In MS III. 4, for example, the word “four

situations” is rendered in the Tibetan translation by gnas bzhi. Whereas other Chinese

translations have ssi ch'u (F4BR), Buddhadanta’s translation has chung chung chuang ch'u

(ETEWEE®).» Thus, it is difficult to understand what is to be meant by Buddhaséanta’s
translation.

Paramartha’s translation is the longest translation among the four. He seemed not
to simply translate the Sanskrit original text, but added words, phrases or sentences in

many places. In MS III. 6, for example, Paramartha’s translation has the phrase yu mieh

ch’u ssit ch’u chang ku (B REMREEREKS) which other translations including the Tibetan

translation do not have.** This additional phrase does not change the meaning of the

discussion itself in MS III. 6; rather it makes the context of the discussion of the MS clear.

In MS III. 7A, moreover, Paramartha’s translation has the sentence yiian fa chi i wei ching

(H:ERIEBE), but the Tibetan translation and other Chinese translations have no such

42 Ibid., p. 148.

43 See Part Three, p. 143, n. 27 below. G. Nagao, tao, gives some examples of Buddhadanta’s
mistranslations and misunderstandings of the MS. See G. Nagao. ed.. An Index to Asariga’s
Mahayanasamgraha, Part One, Studia Philologica Buddhica, Monograph Series IX, The International
Institute for Buddhist Studies, Tokyo, 1994, p. xiii.

44 See Part Three, p. 148, n. 42 below.
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sentence.*? Other than these two, there are many cases where Paramirtha added his own

words or phrases or sentences. Paramartha’s additional words, phrases or sentences may
be helpful to some degree in understanding the discussion of the MS, but as G. Nagao

mentions, “Paramartha is very impressionistic in places and lacks any attempt to
standardize the vocabulary.™*

Dharmagupta’s translation, as mentioned above (p. 17), is in fact a translation of
Vasubandhu’s MSBh with a translation of the MS. Since the Sanskrit original text is not

extant, it cannot be known how faithful Dharmagupta’s translation is to the Sanskrit. As
G. Nagao states: “The translation of Dharmagupta (originally from Lo-lo #&#, in South

India) shares with that of Hsiian-tsang a close identity with the Tibetan version, but the
former is written in the so-called *old translation’ style. In addition, there are infelicities in
the Chinese style and word usage. In other words, this is very much of a literal translation,
from which we can imagine to a considerable extent the Sanskrit which it must represent.
From the point of view of reconstituting the Sanskrit original of the treatise this can, of

course, be a great help.”¥’

Hstian-tsang's translation is probably the most reliable translation among the four.
It is close to the Tibetan translation in most cases and it seems to try 10 convey the meaning
of the MS. For this reason, Hsiian-tsang’s translation has been most widely studied by

modern scholars. However, it cannot be assumed on that basis that Hsiian-tsang’s

translation strictly conveys the philosophy of Asanga. There are some ambiguities in his

45 See Part Three, p. 150, n. 50 below.
46 G. Nagao, ibid., p. xii.

47 Ibid., p. xi.
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translation. The ambiguities, as G. Nagao states, may be caused by Hsiian-tsang’s
struggle to express the nuances of the Sanskrit originals in the Chinese medium.*® In any
case, it is true that Hsiian-tsang’s transiation is a great help in understanding the MS.

(1) The MSéh is ascribed to Vasubandhu, a younger brother of Asax’1ga."9 This

text is not extant in Sanskrit, but it remains in Tibetan translation and three Chinese
translations.

Tibetan translation of the MSBh:
Theg pa chen po bsdus pa'i "grel pa, Dipamkarasrijiana and Tshul khrims rgyal ba,
tr., Derge no. 40350, Peking no. 5551, Taipei no 4055.
Chinese translations of the MSBh:
(1) Shé ta ch’éng lun shih (BERXTEIR), Paramirtha, tr., Taisho vol. 31, no.

1595, pp. 152al9 - 270bl4.

48 Ibid.. p. xi.

49 [n this decade, researches regarding Vasubandhu's works have been continuing and have
produced their results progressively. K. Matsuda (“Vasubandhu %/ — b (1) (Notes on Vasubandhu ¢ 1}).
[BK vol. 32-2, 1984, pp. 82-85) and Y. Muroji ("R& RN REBR" (Abhidharmakosa,
Karmasiddhiprakarana, Pratityasamutpadavyakhyd),” MB vol. 156, 1986. pp. 53-82) determined the
chronological order of the following works ascribed to Vasubandhu through an examination of those works.
AKBh - Vyakhyayukti - Karmasiddhiprakarana - Pratityasamutpadavyakhya.

In examining AKBh, N. Hakamaya (* Piirvdcirya %™ (On the Pitrvdcdrya), IBK vol. 34-2. 1986,
pp. 859-866) has pointed out eleven places that deal with the idea of pitroacarya (former master), and says
that ten among the eleven can be traced to Yogicira texts. Moreover, he draws our attention to a very
interesting sentence in Yasomitra 's Abhidharmakosavyakhya in which it is stated: piirvdcaryah yogicira
darya-Asariga-prabhrtayah/ (prirvdcaryds are the Yogicarins beginning with drya-Asanga ).

K. Matsuda (** Vyakhyayukti O Z¥# - Vasubandhu B¥R/ — b (2)" (The Theory of Two Truths
in Vyakhydyukti - Notes on Vasubandhu (2} -), IBK vol. 33-2, 1985, pp. 756-750). as a result of his
investigation, points out that the theory of two truths in the Vyakhyayukti is the theory of the two truths
advocated by Yogicira school, and it has the same content as the theory of two truths found in the AKBh.

In another paper (“Vasubandhu IZ&{3 5 ZMEKOME & EDIGM” (Prescription for Taking refuge in the
triratna and its Application in Vasubandhu), BGS vol. 39, 1984, pp. 1-16), he points out that the
“prescription for the taking refuge in the triratra” found in the Pratityasamutpadavyakhyd is applied to the
verse of veneration to the Buddha by Vasubandhu found in his MSBh.
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(2) Shé ta ch’éng lun shih lun (IR IEIRMIR), Dharmagupta and others (X $ 3
{758, tr., Taisho no. 1596, pp. 271al - 321a8.

(3) Shé ta ch'éng lun shih lun HEKZEMMIR), Hsiian-tsang, tr., Taisho no.[597,

pp. 32129 - 380ali7.

The Tibetan translation of the MSBh, especially the introductory chapter and third
chapter, has many displacements and missing portions of the sentences, paragraphs and
sections. It cannot be determined when these textual problems accurred, but they might
have taken place during the process of the translation or they might have been in the
Sanskrit original text of the MSBh with which the Tibetan translators worked. Although
there is a general trend to think that the Tibetan transiations of Indian works are basically
faithful to the Sanskrit originals, since the Sanskrit original of the MSBh is not extant, to
what extent the Tibetan translation is accurate and faithful to the Sanskrit original cannot be

determined. In any case, the surviving Tibetan translation of the MSBh cannot be read and
understood without careful emendations.™

Paramartha’s translation is more than twice the length of the other two Chinese
translations. He has added his own additional comments to the translation of the MSBh.
In MSBh III. 1, for example, the Tibetan translation has mang du thos pas bsgoms pa’'i
gnas zhes bya ba ni theg pa chen po yongs su bsgoms pa'i bdag nyid kyi ngo bo'o. While

Dharmagupta has fo wén hsiin hsi wei i chih ché wei ta ch’éng fa so hsiin shén ku (%MK

BE&IEE MATEFAMEE) and Hsiian-tsang has to wén hsiin hsi so i ché wei ta

50 The introductory chapter of the MSBh has been emended by G. Nagao (“BARRESRORAR
ZE#H" (*A Comparison of the Chinese and Tibetan Translations of Vasubandhu’s Commentary on the
Mahayanasamgraha), TG vol. 13-2, 1943, pp. 119-175). The third chapter of the MSBh has been emended
by K. Shimokawabe (“An Emendation of the Tibetan Translation of Vasubandhu’s Commentary on
Jiteyalaksanapravesa of the Mahayanasarigraha,” HBK vol. 18, 1992, pp. 55-76).
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ch'éng fa so hsiin rzu t'i (S MKBPikE MAREEATMEM), Paramartha has inserted
his additional comment, i.e., tz’u hsiin hsi yu shuo chi tz'u i chih (HEIE A RANEKLE),

in the translation of the MSBh.>! Paramartha’s additional comments, according to J.
Keenan, seem to blend the ideas of Asanga and Vasubandhu with themes drawn from the

tathagatagarbha thought.’? G. Nagao, however, states that “Paramartha has strayed far

from Vasubandhu's intentions.™>

Dharmagupta’s translation is close to the Tibetan and Hsiian-tsang’s translation. In

his translation of the MSBh, moreover, there are many passages, from which the Sanskrit
original words and phrases can be reconstituted.>* Therefore, Dharmagupta’s translation is

of great help in emending the Tibetan translation of the MSBh. However, it cannot be
assumed on that basis that Dharmagupta’s translation is an accurate and faithful rendition of
the Sanskrit original text. As mentioned above, since the Sanskrit original of the MSBh is

not extant, to what extent Dharmagupta’s translation represents Vasubandhu’s original text

31 Taisho vol. 31, p. [99all.

52 5. P. Keenan (with N. Hakamaya, P. Griffiths and P. Swanson), The Realm of Awakening:
Chapter Ten of Asariga’s Mahayanasarigraha, Oxford University Press, New York Oxford, 1989. p. 41.

53 G. Nagao, ed., An Index to Asariga's Mahdyanasarmgraha, Part One, Studia Philologica
Buddhica, Monograph Series X, The International Institute for Buddhist Studies, Tokyc, 1994, p. xii.

34 In his excellent monograph, Alayavijiidna, for example, L. Schmithausen has reconstituted a
passage in Dharmagupta’s Chinese translation III. 12 into Sanskrit. See L. Schmithausen, Alayavijiidna,
on the Origin and the Early Development of a Central Concept of Yogicara Philosophy, Studia Philologica
Buddhica Monograph Series, IVb, The International Institute for Buddhist Studies, Tokyo, 1987, Part I, n.
717. His reconstituted Sanskrit passage will appear in the footnote in Part Three of this dissertation.
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cannot be known.>

Hsiian-tsang’s translation is probably the most reliable translation among the three.
Although in contrast to the Tibetan and other Chinese translators, there are some places
where he has changed the order of the sentences, Hsiian-tsang’s translation as well as
Dharmagupta’s is of a great help in emending the Tibetan translation and in understanding
the MSBh. Since Hsiian-tsang is the only scholar who had translated all three texts, i.e.,
the MS, MSBh and MSU, his transiations are consistent in presenting technical terms and
in translation style. It should be noted, however, that in some places, Hsiian-tsang has

inserted additional comments, and as J. Keenan reports, there are places where Hsiian-
tsang weaves a Fa-hsiang (i.e., Dharmapala) interpretation into the text.® Therefore, it

can be questioned to what extent Hsiian-tsang transmitted accurately and faithfully
Vasubandhu’s intentions.

(2) The MSU of Asvabhava is also not extant in Sanskrit, but it is extant in Tibetan
and Chinese translations.
Tibetan translation of the MSU:

Theg pa chen po bsdus pa’i bshad sbyar, Jinamitra, Silendrabodhi, and Ye shes

sde, tr., Derge no. 4051, Peking no. 5552, Taipei no. 4056.

Chinese translation of the MSU:

Shé ta ch'éng lun shih lun (HERXTEMMIR), Hsian-tsang, tr., Taisho no. 1598,

pp. 380al8 - 449b26.

The Tibetan translation of the MSU is in general a readable text. There are,

55 For the discussion on the characteristics of Dharmagupta’s Chinese translation of the MSBh,

see T. Iwata, “BEBRO IMARMW] D\ T (On Dharmagupta’s Chinese Translation of Asanga’s
Mahayinasargraha), IBK vol. 31-2, 1983, pp. 801-805.

56 J. P. Keenan (with N. Hakamaya, P. Griffiths and P. Swanson), ibid., p. 43.
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however, cases where it is not in accord with Hsiian-tsang’s Chinese translation, and there
are passages which are not accounted for in his translation. With regard to this, N.
Hakamaya reports that the content of the passages which do not accord with Hsiian-tsang’s
translation is closely aligned to Asvabhava’s own ideas and that the passages which are not
found in Hsiian-tsang’s translation are regarded to be passages found in the original so that
the Tibetan translation of the MSU more faithfully represents the original Sanskrit text than

Hstian-tsang’s Chinese translation.’?

Hsiian-tsang’s translation of the MSU is close basically to the Tibetan translation:
however, there are passages which are not found in the Tibetan transiation. According to

N. Hakamaya, the passages which are not found in the Tibetan translation are additions
made by Hsilan-tsang himself.>® According to J. Keenan, moreover, Hsilan-tsang's
transiation of the MSU has places where Fa-hsiang (i.e., Dharmapala) interpretations are
weaved into the original text.’® This does not, of course, mean that Hsiian-tsang’s

transtation of the MSU is inaccurate. His translation is still a great help in understanding
the MSU.
(3) The Don gsang ba rnam par phye ba bsdus te bshad pa

(*Vivrtaguhyarthapindavydakhya) is extant only in Tibetan translation and its author is

37 For the detailed discussions on this matter, see N. Hakamaya. %31 [HBARERRY Co0
T—FRy MREDERICES—ER—" (Hsian-tsang’s Translation of the Mahdydna-
sariigrahopanibandhana - compared with its Tibetan translation -), BK vol. 18-1. 1969. pp. [40-141.,
“MS.IC# 3% Asvabhiva FROBHM—FXy MRERBELT—" (Some Features of Asvabhiva's
Mahayanasarigrahopanibandhana according to Its Tibetan Translation), IBK vol. 19-1. 1970. pp. 444-
439.. “Mahayanasarngrahopanibandhana (1) - Its Tibetan and Chinese Texts - Introduction.” KDBR vol.

31, 1973, pp. 362-368., and "On a Verse Quoted in the Tibetan Translation of the
Mahayanasarhgrahopanibandhana,” IBK vol. 32-2, 1974. pp. 1111-1107.

38 Ibids.

39 J. P. Keenan (with N. Hakamaya, P. Griffiths and P. Swanson), ibid.. p. 43.
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unknown. According to Bu ston’s Dkar chag (Nishicka #706), however, this text is
recorded to have been composed by Dbyig gnyen (*Vasubandhu).%® This text is a
commentary on the first chapter of the MS, but it goes no further than section 49 in
Lamotte’s numbering.

Tibetan translation:

Don gsang ba mam par phye ba bsdus te bshad pa, Derge no. 4052, Peking no.
5553, Taipei no. 4057.

The MS, MSBh and MSU have been studied by many scholars over a long period
of time because the MS is one of the most important texts in the Yogacara school.
Therefore, numerous works have been completed already on the text. What follows is a

representative bibliography of modern editions and translations of the MS, MSBh and

MSU.

Frauwallner, Erich. Die Philosophie des Buddhismus. Berlin, 1956, pp. 335-350
(Includes German translation of some portions of MS [, II, III, VII, [X and
X).

Goda, Hideyuki. * MBXER] E=FORHA (1) —F Xy MREMEZRLEL

T—" (An Interpretation of the Third Chapter of the Mahayanasamgraha (1)).
Toho vol. 9, 1994, pp. 119-129 (Japanese translation of early portions of MSU
II).

Hakamaya, Noriaki. “Mahdyanasariigrahopanibandhana, Its Tibetan and Chinese Text (1)-
(3).” KDBK (1) vol. 31, 1973, pp. 8-14, (2) vol. 32, 1974, pp. 1-14, (3) vol.

60 S. Nishioka, * [/ M {A%] EREBRF| O (Index to the Catalogue Section of Bu-ston’s
“History of Buddhism™ IT), Annual Report of the Institute for the Studyv of Cultural Exchange, vol. 5. The

Institute for the Study of Cultural Exchange, Faculty of Letters, The University of Tokyo, Tokyo, 1981, p.
57.
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33, 1975, pp. 15-33 (Edition of some portions of the Tibetan and Chinese texts of
MSU D).

“Mahdyinasarigraha [S8(3 %O EHER” (The Theory of cirta, manas, and
vijidna in the Mahdyanasamgraha), TBKK vol. 76, 1977, pp. 197-307
(Japanese translation of the early portions of MSBh I and MSU I).

The Realm of Awakening: Chapter Ten of Asadga's Mahayanasargraha.

Oxford University Press, 1989 (Editions and English translation of the Tibetan
texts of MS X and MSU X).

Harada, Waso. * M4 - ¥ - 831 OLMRE AMEMEME (1) —MS I §§ 8-9 DHIRE
FX—" (*An Analogy of ‘Snake, Rope, Colour, etc.” and Entrance into

Vijiaptimatrata (1), BARERSRELS ARDETLEHE 4

Collection of Papers In Honour of Professar Watanabe Takao On the Occasion
of his Sixtieth Birthday, Buddhist Thought and History of Buddhist Culture),
the Committee for the Commemoration of Professor Watanabe Takao’s Sixtieth
Birthday, ed., Nagata Bunshodo, Kyoto, 1997, pp. 125-152 (Sanskrit
reconstitution, edition of the Tibetan text and Japanese translation of MS III. 8-
9).

— < TR BF) OEREAMMEE (1) —MSUI §§ 8-9 DHRE

Mi—" (*An Analogy of ‘Snake, Rope, Colour, etc.’ and Entrance into

Vijiaptimatrata (2)), KRTDK, vol. 43, 1997, pp. 135-175 (Edition and
Japanese translation of the Tibetan text of MSU II. 8-9).

Iwata, Taijyo. “it#li& EARRS) AOEEOAEHRB (—) ~ (A

Comparison of the Chinese and Tibetan Translations of the Jrieydsraya

Chapter of Vasubandhu’s Mahayanasaritgrahabhdsya), HBK vol. 18, 1992, pp. i-
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54 (Edition of some portions of the Tibetan and Chinese texts of MSBh I).
—— VB R - RS [RARRRS ARARO R E—

(A Study of the Early Yogacara Philosophy: Vasubandhu's

Mahayanasamgrahabhdsya: A Comparison of the Chinese and Tibetan
Translations: The [reyalaksana Chapter), Daizoshuppan, Tokyo, 1981
(Edition of the Tibetan and Chinese texts of MSBh II).

Katano, Michio. € »/ R{ARICHE T 5 IRBROMR —MitiE MHARKRE] A

HEDOMBE— (*A Study of VijiAaptimatra Thought - An Annotated

Translation of the Jfieyalaksana Chapter of Asvabhdva's Commentary on the

Mahayanasamgraha), Buneido, Kyoto, 1975. (Japanese translation of MSU IT)
“BR(E2R & L TOEEK” (Buddhist Thought of Apratisthita-nirvana in

India - An Annotated Translation of Asvabhava’s Commentary on the Mahayana-

sarmgraha, the Chap. [X -), OG vol. 56-2, 1976, pp. 37-49 (Japanese translation of
MSU IX).

—_ IR TRARNRE) FEOMRE (The Annotated Translation of

Asvabhava’s Commentary on the Introductory Chapter of the Mahayana-
samgraha), BGS vol. 27, 1977, pp. 37-54 (Japanese translation of the introductory
chapter of the MSU)

Kawamura, S. Leslie. “Nirvikalpa-jfiizna: Awareness Freed From Discrimination,” in
From Benares To Beijing: Essays on Buddhism and Chinese Religion in Honour
of Prof. Jan Yiin-Hua, K. Shinohara and G. Schopen, eds. Mosaic Press, 1991
(English translation of MS IX with English translation of Nagao’s explanatory
comment on the same chapter of the MS).

Keenan, P. John, The Summary of the Great Vehicle, Numata Center, Berkeley, 1992
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(English translation of Paramartha’s Chinese translation of the MS).

Lamotte, Etienne. “L’alayavijiana (La Réceptacle) dans la Mahaydnasargraha
(Chaptire IT), Asaiga et ses commentateurs,” MCB vol. 3, 1935, pp. 169-255
(French translation of MS II, MSBh II and MSU II)

La Somme du Grand Véhicule D'Asariga (Mahayanasamgraha) Tome I
and II. Université du Louvain, Publications de [!'Institut Orientaliste du
Louvain 8, 1938 (reprint, 1973). (Edition and French translation of the Tibetan text
of the MS and French translation of some portions of the Tibetan or Chinese texts

of the MSBh and MSU)
Nagao, Gadjin M. “BARMERMOAXEME" (*A Comparison of the

Chinese and Tibetan Translations of Vasubandhu's Commentary on the
Mahayanasamgraha), TG vol. 13-2, 1943, pp. 119-175. (Edition of Tibetan
and Chinese texts of the introductory chapter of the MSBh)

————— KRR -MREBR— (L) (TF) (*The Mahayanasarmgraha: A

Japanese Translation and Annotation), Kodansha, Tokyo, 1982-1987.

(Edition and annotated Japanese translation of the MS)
Sasaki, Gessho. FIREUAKXIE] - EAMM (*Comparison of the Four Chinese

Translations of the Mahdyanasamgraha), Hobunsha, Tokyo, 1931 (reprint,
Rinsenshoten 1977). (Edition of the Chinese texts of the MS)
Shimokawabe, Kiyoshi. “An Emendation of the Tibetan Translation of Vasubandhu’s
Commentary on [rieyalaksanapravesa of the Mahayanasaritgraha,” HBK, vol. 18,
1992, pp. 55-76. (Edition of the Tibetan text of MSBh III)
“FRy FRIRERR BARE - AFrHE9) AR (A Japanese

Translation of the Tibetan Version of Vasubandhu’s Commentary on
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Jfieyalaksanapravesa of the Mahayanasarigraha), HBK vol. 20, 1994, pp. 107-
122. (Japanese translation of MSBh III)

Ueda, Yoshifumi. {#XFREMS (*Lectures on the Mahaydnasarigraha), Kodansha,
Tokyo, 1981. (Includes a free translation of MS II)

Ui, Hakuju. KRR (*A Study of the Mahayanasarigraha), Iwanamishoten,

Tokyo, 1935 (reprint, 1966). (Includes an edition of Paramartha's Chinese texts of
the MS)

1. 3 The Contents of Mahdyanasargraha III

MS III is a discussion on the bodhisattva’s entrance into the defining characteristics
of what is to be known, i.e., the realization of the truth that all phenomena are nothing but
mental presentations (vijtiapti-matratd). In order to realize this truth, yogic praxes, such as
concentration and meditation, are necessary. According to the Yogacara school, there is a
fivefold path/ fivefold yogic stage (parica-marga/ parica-yoga-bhitmi) in which a yogin
practices concentration and meditation. The MS deals with four paths that are summarized

in the third chapter into eighteen sections (III. 1 - . 18 below).%!

III. 1 An introduction

This section is an introduction to the realization of the truth and explains how the
bodhisattva is to understand “the entrance into the defining characteristics of what is to be
known (jrieya-laksana-pravesa).”

In explaining “the entrance into the defining characteristics of what is to be known,”

61 In this dissertation, the divisions of numbering of the MS made by G. Nagao has been adopted.
See G. Nagao, MARM—HMEER— (£) (TF) (*The Mahayanasamgraha: A Japanese Translation
and Annotation), Kodansha, Tokyo, 1982-1987.
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Asanga introduces the concept of mind-talk (mano-jalpa). Mind-talk is
(1) subsumed under proper attentiveness {yoniSo-manaskara),
(2) presents itself as the cognitum which is characterized by the fact that Buddha’s
teachings and their meanings emerge in it as an appearance, and
(3) is accompanied by the act of perceiving (sadrsti/sadarsana).
This concept of mind-talk plays an important role in praxis. The bodhisattva, listening to

the Buddha's teachings, repeats them in his mind and by doing so, the Buddha's teachings

are impregnated into the Bodhisattva’s mind.

III. 2 The subject who realizes the truth

This section deals with the subject of who realizes the truth. It is the bodhisattva
who has accumulated the provisions of meritorious acts and knowledge. The reason is that
a bodhisattva is someone who has accumnulated the roots of wholesomeness by virtue of the
mental flow (citta-samhtana) that has been impregnated by listening to the Mahayana
teachings many times, who is accomplished in serving the infinite numbers of the Buddhas

who have appeared in the world (aprameya-buddhotpdda), and who possesses unwavering

earnest commitment (aikZntikddhimuktitoa).

III. 3 The place/object of the realization of the truth

This section deals with the place/object of the realization of the truth. The
bodhisattva enters into mind-talk (1) that is accompanied by the act of perceiving, (2) that
possesses the appearance ( pratibhasa) of Buddha's teachings and their meanings, and (3)
that arises from having the Mahayana teachings as its cause. It is on the basis of such
mind-talk that the bodhisattva enters (I) adhimukticarya-bhiimi (the stage of zealous

application), (IT) darsana-marga (the path of insight), (II) bhavana-marga (the path of
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cultivation) and (IV) nisthd-marga (the path of fulfilment).

III. 4 The practical means to the realization of truth

This section deals with the means of the realization of the truth. The bodhisattva
realizes the truth (1) by stimulating the mind in three ways, (2) by removing the four
obstructive situations, and (3) by being attentive to practicing, constantly and carefully, the
meditations of calm and insight that have the teachings and their meanings as their objective

reference/support (alambana).

III. 5A Three ways of stimulating the mind

This section explains the “stimulating the mind in three ways” which was
mentioned in section 4. The first incident of stimulating the mind is to think: “Countless
sentient beings (aprameya-sattva) who are human beings ( manusya-bhiita) in the countless
worldly realms (aprameya-lokadhatu) shall realize incomparable perfect enlightenment
(anuttard samyak-sambodhi) at every moment.” The second incident of stimulating the
mind is to think: “I have obtained that intention {@saya) with which [ practice fully the
perfection of giving (dana-pdramita), etc., and consequently, with little difficulty (alpa-
krcchena), I will become accomplished fully in the habituation of the perfection.” The third
incident of stimulating the mind is to think: “If one possesses wholesome qualities (kusala-
dharma), even though wholesomeness is obstructed, then immediately at the time of one’s
death, one will quickly be bomn with the body completely intact (saripad) just as one
wishes. If that is so, why would someone like [ who possess wholesomeness which is not

obstructed (andvarana-kusala) not become immediately born with the body completely

intact?”

III. 5B Three Verses from Texts, such as Mahdydnasi tralamkdra X. 11
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This section quotes three verses which illustrate three ways of stimulating the mind.

The first verse is quoted from Mahayanasiutralarkara X. 11, but text or texts of the

second and third verses are not identified.

ITI. 6 The proper exertion regarding the four obstructive situations

This section explains “removing the four obstructive situations” which was also
mentioned in section 4. (1) The bodhisattva removes completely the attentiveness (yoniso-
manaskdra) of the §riavakas and Pratyekabuddhas by means of removing improper
attentiveness, (2) the bodhisattva becomes free of doubt regarding the Mahayana teachings
by means of getting rid of the harbouring of divided mind (vimati) and ambivalence
(kariksa@), and (3) the bodhisattva removes the attachment to the notion that *I have heard
the teachings™ and the notion that “the teachings that [ have heard and reflected upon are
mine,” and (4) by means of removing discrimination (vikalpa), the bodhisattva, not paying
attention to any objectification (nimitta) whether it appears before him or whether it is

caused to be present in meditation, does not discriminate.

III. 7A The means to the realization of the truth
This section deals with the means by which the truth is realized. That is, a
bodhisattva realizes the truth by means of mind-talk
(1) that arises owing to the impregnation of listening to the teachings many times,
(2) that is subsumed under the proper attentiveness,
(3) that appears as Buddha’s teachings and their meanings, and
{4) that is accompanied by the act of perceiving.
It is on the basis of mind-talk that the bodhisattva enters into the truth through the four
kinds of investigations (paryesand), i.e., the investigations into the (i) name, (ii) object,

(iii) designation of the intrinsic nature of entities and (iv) designation of specific attributes



33

(visesa) of entities, and through the four kinds of wisdom of knowing reality as-it-is
(yathabhitta-parijiiana): the wisdoms of knowing (i) name as-it-is, (ii) object as-it-is, (iii)
designation of the intrinsic nature of entities as-it-is, (iv) designation of specific attributes

of entities as-it-is.

III. 7B The realization of the truth

This section deals with the realization of the wuth, i.e., the result of the praxis. The
bodhisattva who has practiced realizes that ail phenomena are nothing but mental
presentations. Through the praxis, i.e., the four kinds of investigations and the four kinds
of wisdom of knowing reality as-it-is, the bodhisattva understands that a name and an

object are nothing but mind-talk.

III, 8A The explanation of the realization of the truth
This section explains the realization of the truth to be “that-only” (tan-matra) - i.e.,
cognition-only (vijiiapti-mdtra), “the two,” i.e., that which is to be cognized and cognizer

(grahya-grahaka), and “various forms (nanakara).”

III. 8B An Analogy regarding the realization of the truth
This section gives an analogy regarding 1. 8A.

III. 9 The three natures (tri-svabhdava)

This section describes the realization of the truth in terms of three natures (fri-
svabhava). The bodhisattva realizes the imagined nature (parikalpita-svabhava) by
understanding the defining characteristics of objects that appear from mind-talk. He
realizes the other-dependent nature (paratantra-svabhdva) by realizing the truth that all

phenomena are nothing but mental presentations. He realizes the consummated nature
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(parinispanna-svabhiva) by having reversed even the idea that all phenomena are nothing

but mental presentations.

III. 10 A verse regarding the domain of naming
This section summarizes “the name” mentioned in the previous sections by means

of a verse.

II. 11 The path of insight (darsana-madrga)

This section describes the contents of darsana-marga (the path of insight).
Realizing the truth that all phenomena are nothing but mental presentations, the bodhisattva
enters into the first of bodhisattva's ten stages. The bodhisattva who understands dharma-
dhatu is bom in the lineage of the Tathigatas and obtains the mind of equanimity regarding
all sentient beings, all bodhisattvas, and all Buddhas.

III. 12 The purpose of the realization of the truth
This section explains the purpose of the realization of the truth. The bodhisattva
realizes the truth in order to attain the wisdom of an omniscient one. That is, the

bodhisattva realizes the truth in order to become a Buddha.

L. 13 The four kinds of samadhis and nirvedha-bhagiya

This section explains the practice in nirvedha-bhagiya (the state leading up to
penetration [into truth]). That is, in usma-guta (the state of heat), the bodhisattva practices
the “concentration by which one obtains clarity* (aloka-labdha-samadhi). In mirdha (the
state of maximum value), the bodhisattva practices the “concentration of increased clarity”
(vrddhaioka-samadhi). In ksanti (the state of patience), the bodhisattva practices the

concentration which has entered into one part of the object of reality (tatfvarthaika-desa-
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pravista-samidhi). In laukikigra-dharma (the state of the mundane supreme dharma), the

bodhisantva practices the uninterrupted concentration {(#nantarya-samadhi).

II1. 14 The path of cultivation (bhdvana-marga)

This section describes how the bodhisattva practices bhdvand-marga (the path of
cultivation) by attaining the supramundane knowledge of the meditations of calm and
insight (Samatha-vipasyand) that have the teachings of the Buddha as their objective
references/supports and the cognition that is attained subsequent to that supramundane

knowledge.

II1. 15 The superiority of the realization of the bodhisattva

This section describes the superiority of the realization of the bodhisattva in contrast
to the realization of the Sravakas. The realization of the bodhisattva is superior in contrast
to the realization of the Srivakas in view of ten kinds of superiorities, i.e., (1) in view of
objective reference (Zlambana), (2) in view of support (upastambha), (3) in view of
experience (prativedha), (4) in view of nirvana, (5) in view of the stages (bhiimi), (6) in
view of purification (parisuddhi), (7) in view of obtaining an impartial mind (sama-cittata-
prapti), (8) in view of birth [in the family of the Buddha] (janma), (9) in view of taking up
the rank {of 2 Buddha] (utpatti-sariibhava), and (10) in view of fruition (phaia).

II1. 16 Three verses from texts, such as Mahayanasiatralamkara XIX. 47
This section quotes three verses that illustrate the four kinds of investigations, the

four kinds of wisdom of knowing reality as-it-is, and the three natures.

III. 17 Two verses from the *Yogavibharigasdstra

This section quotes two verses from the *Yogavibharigasdstra that illustrate the
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bodhisattva’s concentration.

III. 18 Six verses from Mahdyadnasitralamkara V1. 6-10

This section quotes verses VI. 6-10 from the Mahdyanasutralamkara that
summarize the Bodhisattva's practice discussed in MS III., and are understood by the
translators and commentators of the MS, MSBh and MSU as the ones that illustrate the
Bodhisattva's fivefold path to the enlightenment. There are, however, differences that will

be discussed in the next chapter.



37
CHAPTER TWO:
THE FIVEFOLD PATH
—BODHISATTVA’S PATH TO THE ENLIGHTENMENT—

2. 1 Introduction
In MS 1. 18, Asanga quotes Mahdyanasittralarikara (hereinafter, MSA) VI. 6-10
that have been interpreted by some scholars both ancient®! and modern®? as verses which

refer to the so-called fivefold path, i.e., sartbhdra-marga (the path of provisions), prayoga-
marga (the path of practice), darsana-marga (the path of insight), bhdvand-mdrga (the path
of cultivation) and nisthd-mdrga (the path of fulfillment). For this reason, MS IIL.18 has
been understood as illustrating the fivefold path and MS III has been understood as
systematizing the bodhisattva’s praxis as the fivefold path. Asanga himself, however,
does not state either in the MSA or the MS that the five verses are the fivefold path.
Moreover, whenever these five verses have been understood as the fivefold path by the
commentators and translators of the MSA and MS, their discussions do not accord with

one another. In this chapter, through the examination of the MSA and MS, it will be

61 For example, Prabhdkaramitra, the translator of the Mahdydnasitralamkirabhdsya, Sthiramati,
a commentator of the Mahdyanasatralamkdrabhasya, and Asvabhiva, a commentator of both the
Mahayinasitralarmkarabhisya and the MS, etc., interpreted the five verses as the fivefold path. Their
divisions of five verses will be discussed later in this chapter.

62 See O. Hayashima, “Mahdydnasutrilamiira 125 5 BRTOMT~MVIRtattvat RO
T~" (The Structure of Bodhisattvapratipati in the Mahdydnasiitnilathkira), IBK vol. 21-2, 1973, pp. 983-
980., “MiMOREE" (*Praxis of Vijiapti-matra), KD vol. 8 1982, pp. 146-176., N. Odani, KAEEBEED
FIR (*A Swdy of the Mahdydnasitrilamkira), Buneido, Kyoto, 1984, pp. 98-100., G. Nagao, IS AR
IREBM T, (*The Mahdydnasarigraha: A Japanese Traaslation and Annotation, vol. 2), Kodansha,
Tokyo, 1987, pp. 95-101., K. Hyodo, RNTT L MIB—AREHEOMI— (Yoga and Viffiaptimatra

Theory - Establishment of the Aallaksanapravesopdya, the Way to Eunter into Nonexistence of Both Object
and Subject -), ODKN vol. 47, 1995, pp. 22-27, etc.
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shown that MSA VI. 6-10 do not refer to the fivefold path, and that in MS III, the

bodhisattva’s praxis is not systematized in view of the so-called fivefold path.

2. 2 The Fivefold Path in Abhidharma Texts
It is not known at present exactly when the so-called fivefold path was first

systematized and established. It seems, however, that it was formulated in Abhidharma

Buddhism.%* The fivefold path was the process of praxis to gain release (moksa) in

Abhidharma thought. In the A p'i ta mo chi i mén tsu lun ((EERERRAMEIS.
* Abhidharmasarhgitiparydyapadasastra), one of the earliest texts in Abhidharma
(Sarvastivida-Vaibhasika) Buddhism, the terms “chia hsing tao” (MIFT:M, *prayoga-
marga, the path of practice) can be seen, but it is not understcod as one of the five-fold

path. The other four paths are not mentioned.®’ Inthe A p'itamo ta p'i p’o sha lun (FIER
R AR E VM, Abhidharmamahivibhdsi), a compendium of Abhidharma philosophy,
three paths, i.e., chien tao (RiM, *darsana-marga, the path of insight), hsiu tao (¥,
*bhiavana-marga, the path of cultivation), wu hsiieh tao (BE%8R8, *asaiksa-mdrga, the path
of no more learning) are mentioned, and shun fu fen (W53, * punya-bhigiya, (the state}
leading up to the merits), shun chieh ' fen (JRNEBRSY, *moksa-bhagiya, [the state]

leading up to release) and shun chyiieh tsé fen (URHMST, * nirvedha-bhagiya, [the state]

64 For the discussion on darsana-mdrga (the path of insight) in the history of Indian Buddhism.

see G. Nishi, HERBEHABOMR (*Studies in Abhidharma Buddhism), Kokushokankokai, Tokyo, pp.
589-660. For the survey of the fivefold path in the Abhidharma Buddhism and Yogicira school, see H.
Guenther, Philosophy and Psychology in the Abhidharma, Motilal Banarsidass, Delhi, 1974, pp. 191-247.

65 FRRMMAPIZM, Taisho, vol. 26, no. 1536, p. 426a28, b2, bil, bl4-15, etc. For the

discussion on the praxis in this text, see K. Tanaka, #INI{AM DTN, (*Theory of the Praxis in Early
Buddhism), Sankibobussherin, Tokyo, [993, pp 277-320.
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leading up to penetration [into truth]) are set forth as the preparatory states to chien tao (R

18, *darsana-marga, the path of insight).% In this text, there are many descriptions of

praxis, but the system of the fivefold path is not established. In other Abhidharma texts

too, such as the A p'i t’an kan lu wei un (FIEEBH BRI, * Abhidharmamrtasastra), A
p’i t’an hsin lun (PIERBOIR, * Abhidharma-hrdayasastra), etc., there are descriptions of

praxis, but the system of the fivefold path is not established.®” It was probably
Vasubandhu who arranged the praxis discussed in Abhidharma texts, such as the A p'i ta
mo tap'i p'o sha lun (IR BEXREREILR), Ap'i v'an hsin lun (FIRB.HER), etc., and
systematized it into the fivefold path. In the sixth chapter of his main work, the
Abhidharmakosabhasya (hereinafter, AKBh), Vasubandhu divided the Sarvastividin praxis

into five, i.e., moksa-bhagiya ([the state] leading up to release), nirvedha-bhagiya ([the

state] leading up to penetration [into truth]), darsana-mdrga (the path of insight), bhdvand-

66 EIERRMAERE DS, Taisho. vol. 27, no. 1345, pp. 34¢23-35a7: ... (IBAER ®RER |

REBAXEREE L HEZRERD RIREFE HUXEERR NAXERARZ JBR
=R —HAES CERES RS . MRESBEE MEABDER—E Tro .. Tharis. it is

named * usma-gata (1%, the state of heat). After *usma-gata, *miirdha (T, [the state of] maximum value)
arises. After *muirdha, *ksanti (%, [the state of] patience) arises. After *ksdnti, *laukikdgra-dharma (5%
—i#, (the state of] mundane supreme dharma) arises. After * laukikigra-dharma, *darsana-mdrga (RLilMl, the
path of insight) arises. After *darsana-marga, *bhavana-marga (#ill, the path of cultivation) arises. After
*bhavana-marga, *asaiksd-marga (B%il, the path of no more learning) arises. Thus, *kusala-milas (&
1R, roots of wholesomeness) are accomplished in order. The *kusala-milas (roots of wholesomeness) are of
three kinds. The first is *punya-bhdgiya (W#4?, [the state] leading up to the merits); second is *moksa-
bhagiya (MBS, (the state] leading up to release); third is *nirvedha-bhagiya (MRS, [the state]
leading up to penetration [into truth]). ... The *kusala-mitlas (roots of wholesomeness) in *nirvedha-
bhagiya (RS2, [the state] leading up to penetration [into truth]) are *usma-gata (heat), *muirdha
(maximurm value), *ksanti (patience), and *laukikigra-dharma (mundane supreme dharma).

[n some places, where the reading seemed to be more reasonable by changing the punctuation
found in the Taisho edition, changes were made.

67 RS Rk, Taisho vol. 28, no. 1553, pp. 966ai-980b29. MIEM.L&, Taisho vol. 28,
no. 1550, pp. 809al-833b3, etc.



mdrga (the path of cultivation), and asaiksa-marga (the path of no more learning).®®
According to the AKBh, in moksa-bhagiya ([the state] leading up to release), the
yogin first keeps the moral conduct ($7la). Next, he learns the teachings, and listens to the
meanings of the teachings. Then, he properly reflects upon the meanings of the teachings.
In the yogin who has proceeded through this process, there arise three wisdoms, i.e.,
wisdom based upon listening (Srutamayi prajiid), wisdom based upon reflection
(cintdmay prajfid), wisdom based upon praxis (bhivanamayt prajiia) % He should keep
himself free of promiscuity (sanisarga) and his mind freed from unwholesome conjecture/
reasoning (akusala-tarka). Moreover, in order to accomplish these two, he must be a
person of little desire (alpecchata) or of contentedness (santusti) through the praxis of the
fourfold attitude of the noble ones (2rya-vamsas), i.e., (1) contentment with any garment
(cTvara). (2) contentment with food (pinda-pata), (3) contentment with bed and seat

(sendsana) and delight in cessation (nirodha) of desires as well as cultivation of the

praxis.7° The yogin who has practiced in this manner becomes mentally and physically

68 Abhidharmakogabhdsya of Vasubandhu, P. Pradhan, ed., K. P. Jayashwal Research Institute,
Patna, 1967, pp. 327-390.

69 Ibid., p. 334, Il. 14-18: vrttasthah Sruta-cintdodn bhdvandydm prayujyate/ /V1. Sab//
satydni ha drastu-kima ddita eva $ilmn pilayati/ tatah satya-darsanasyanulomarn srutam udgrhndty
arthamt va Srnoti / Srutvd cintayati aviparitam cintayitod bhavandydm prayujyate / samddhau tasya sruta-
mayiiit prajaam nisritya cintd-mayt jayate / cinta-mayni nisritya bhdvand-mayf jayate/ Tr.: One who
dwells in good behaviour and is endowed with listening to and reflecting upon [the teachings] is fixed in
meditation. //VI. Sab// One who desires to see the [four noble] wuths first keeps the moral conduct. Then,
he upholds listening [to the teachings] upen which his seeing of the truth depends or listens to the
meanings [of the teachings]. Having listened to [the teachings], he reflects. Having reflected properly, [he]
is fixed in meditation. In concentration, in that [yogin], from the wisdom based upon listening [to the
teachings], [the wisdom] based upon reflection arises. From {the wisdom] based upon reflection, {the
wisdom] based upon praxis arises.

70 Ibid., p. 335, {I. 7-17 and p. 336, L. 8-11: tasya punar evarn bhavandyar prayuktasya katharit
bhavana saripadyata ityzha /! vyapakarsa-dvayavatah//V1. 6a// yadi hi kaya-cittabhydn oyapakrsto
bhavati/ samsargakusala-vitarka-diiri-karanat/ tat tarhi vyapakarsa-dvayari kasya sukarar bhavati/ yo
‘Ipecchah samtustas ca/ nasamtusta-mahecchayok//V1. 6b// ki punar iyam asamtustih/ kd ca
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pure, and proceeds to the next praxis. One who possesses strong desire meditates on the
loathsomeness of the body (@2subha-bhavanad) and one who is strongly inclined towards
conjecture/reasoning practices the mindfulness on in-and-out breathing (#ndpina-smyti).”!
Then, the yogin practices the four kinds of applications of mindfulness (smrty-
upasthina).

After this, the yogin moves to nirvedha-bhagiya ([the state] leading up to
penetration [into truth]). In this state, there arise in the yogin four roots of
wholesomeness, i.e., usma-gata (heat), miirdha (maximum value), ksdnti (patience) and

laukikagra-dharma (mundane supreme dharma). There, the yogin observes the four noble

mahecchata/ labdhe bhwyah-sprhd ‘tustir alabdheccha mahecchatd//VI. 6ed//
labdhendpranitendprabhitena paritdso ‘sarittustift/ alabdha-pranita-prabhuitecchd mahecchatd/ ... aryanam
ebhyah prasavad drya-vamsas catvirah/ te "py alobha-svabhdoah / tesér tusty-atmakds trayah/ / VL. 7cd/ /
sarmtusti-svabhdvah/ civara-pinda-pata-Sayandsana-samtustayak/ prahana-bhavandramatd caturtha
aryavamsah/ Tr.: Moreover, how is meditation accomplished for one who is fixed in meditation? It is
accomplished for one who is endowed with two separations. //VL. 6a// [f [one is] separated from body and
mind, [then meditation is accomplished], because of the separation from promiscuity and unwholesome
thought. Then, for whom are two separations easy? For one who desires a little and who is contented
[with what he already possesses], but not for one wha is discontented and who possesses much desire. /6b//
Furthermore, what is this discontent and what is much desire? Discontent is desire for more than one
already possesses. Much desire is desire for what one does not possess. //V1. 6cd// ... Discontent is
dissatisfaction with what one already possesses, which is poor and in small quantity. Much desire is desire
for what one does not have, which is excellent and in great quantity. ... Because the noble ones originate
from these [separations|, there are four [kinds of] noble attitudes. They, moreaver, are non-desirous by their
natures. Among them, three are contentmeat. /V1. 7ed// [They are] contentment by nature. That is,
conteatment with garment, contentment with food, and contentment with bed and seat. The fourth noble
attitude is taking delight in the extinction [of afflictions] and in the meditation.

7L Ibid., p. 337, {l. 7-10: tasya tv evam patribhitasya katham tasydm bhivandyam avatdro
bhavati/ tatrTvataro 'Subhayd candpana-smrtena ca//V1. 9ab// ... kesam punar asubhaya kesam
anapiana-smrtya/ yathakramamf adhiraga-vitarkanam/ /V1. 9c// Tr.: However, how does he who became
a woridly receptacie in such a manner enter into that meditation? [He] enters therein by fthe visualization
on] the loathsomeness of the body and by the mindfulness of in-and-out breathing. //V1. 9ab// ... Moreover,
who does [enter] by [the visualization on] the loathsomeness of the body and who does [enter] by

mindfulness of in-and-out breathing? Respectively, those who possess strong desire and who possess
strong conjecture/reasoning. VL 9¢//

72 Ibid., pp. 341, {. 7-343, L. 8.
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truths (@rya-satya) with their sixteen aspects within each of the three spheres, that is, the
yogin observes (1) suffering (duhkha) as suffering, as impermanent (anitya), as empty
(Sitnya), as non-self (andatmaka); observes (2) origin of suffering (samudaya) as arising, as
appearance (prabhava), as cause (hetu), as condition (pratyaya}, observes (3) cessation of
suffering as cessation, as calm (Santa), as brought to conclusion (pranita), as definitive

salvation (nihsarana); observes (4) the path of cessation as path, as correct reasoning
(nyaya), as attainment (pratipari), as conclusive deliverance (nairydnika).”> In laukikigra-

dharma ([the state of] mundane supreme dharma), since it is the highest state in the

mundane worid, the yogin practices the four noble truths with their sixteen aspects only for
one moment.”* Immediately after this state, there arises a pure wisdom and at that

moment, the yogin enters into darsana-marga (the path of insight). On darsana-marga. the

yogin, continuing the observation of the four noble truths, realizes the truth and abandons
eighty eight afflictions (klesas).” On bhavand-marga (the path of cultivation), the yogin
abandons all the rest of afflictions, i.e., ten afflictions, and at that moment the yogin

becomes an arhat and enters asatksa-marga (the path of no more leaming).-"s

2. 3 The Fivefold Path in Early Yogacara Texts — A Survey
The idea of the fivefold path that had been systematized in Abhidharma Buddhism

was inherited by the Yogacara. However, what developed into the Mahayana fivefold path

73 mid.. p. 343. Ul. 4-18.
74 Ibid., p. 343, 1.9 - p. 350, L. 2.
73 Wid., p. 277, 1. 1 - p. 326, L. 15.

76 bid., p. 355, L 5 - p. 364, L. 14.
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in later Yogacara was different from what was inherited, in that the fivefold path seen in
early Yogacara was still very Abhidharmic whereas that established in later Yogacara was
of the kind that is seen in such texts as Vasubandhu's and Asvabhava’s commentary on the

MS. Consequently, even though the idea of the fivefold path appeats in early Yogacara
texts, we cannot assume it to be systematized in the manner that we see the fivefold path in
later Mahdyana discussions.

In the Yogacarabhimi, there are many descriptions of the fivefold path, but the

descriptions found therein are not of the fivefold path developed in later Mahayana

commentaries.”’ In the Bodhisattvabhiimi, the bodhisattva's six bhiimis are explained,

77 In the Yogdcdrabhimi (MMM, PRSI PMAFERYE, Taisho vol. 30, no. 1579, pp.
654a12-24, and 655¢12-16), for example, the fivefold path is explained as follows: RN ... AR HMB—
HE® . GRAE KAESE A% Z#n SREE . XRNERAEE mEtMERzINRER
SRRWAFARA .. WAEE R0 NBNBCRSE AHERE .. BRENAPE—RKLHDHK
A-UNSENHASE TMRARERESER NP OEFRRAA—VHASE Tr (In] the Srivaka
vehicle, there are five kinds of realizations. The first is the realization of the stages. ... [In] the realization
of the stages, there are three stages. The first is *darsana-bhumi (A, the stage of the insight). The
second is *bhivand-bhiami (b, the stage of cultivation). The third is *nisthd-bhimi (R, the stage
of fulfillment). ... Moreover, the cause for the realization of the $rivaka vehicle is to attain the path which
is freed of desires in the conventional world, * moksa-bhigiya (WMRMESY, (the state] leading up to release),
and *nirvedha-bhagiya (MRMST, (the state] leading up to penetration [into truth]) which possesses
*kusala-miilas (MR, the roots of wholesomeness). ... * Sarbhdra-mirga (Wi, the path of provisions)
is of thirteen kinds. [t should be known as already stated in the Srdoakabhiami. *Updya-mirga (58,
the path of means) is the *bodhi-paksas, such as all the [four kinds of] applications of mindfulness in the
states of *usma-gata (f&, heat), *mirdha (I, maximum vatue), *ksdnti (&, patience), and *laukikigra-
dharma (1 $—i%&{, mundane supreme dharma). The pure path is all the *bodhi-paksas on *darsana-mirga
(Jill, the path of insight), *bhdvand-marga (#ill, the path of cultivation), and * nisthd-mdrga (R, the
path of fulfillment).

In the Viniscayasarigrahani of the Yogdcarabihiimi, the Mah3yinic description of bodhisattva’s
path is found. MDA, FERIRSTPMARMM (Taisho vol. 30, no. 1579, p. 655¢18-19): XHBEHE

AE MARRESFE AMEAEX MBRERMESHAM|. Tr. Moreover, bodhisattvas’ path of means is
that which is subsumed under the six [kinds of] perfection. The pure path is that which is subsumed under
the perfection of wisdom.



but the fivefold path is not t:xplained.-’8

In the Samdhinirmocanasittra, *darsana-marga (the path of insight) and

*bhavand-marga (the path of cultivation) are mentioned, but the other three paths are not
mentioned.” In this sifra, however, the bodhisattva's paths to the enlightenment is not
explained in detail.

In the Hsien yang shéng chiao lun (BRMBEE#I®). ascribed to Asanga, we

78 B EMEE (Bodhisattvabhiimi. A Statement of Whole Course of the Bodhisattva), U.
Wogihara, ed.. Sankibobusshorin, Tokyo, 1971, p. 367, IL. 2-6: sad bodhisattva-bhiimayah ekd vydmisra
bodhisattva-tathagati bhiimih /  gotra-bhumir adhimukticarya-bhumih Suddhidhydsaya-bhiimis carya-
pratipatti-bhiimih niyatda-bhiimih niyata-carya-bhimih nisthdgamana-bhiimis ca/ itimah sapta
bodhisattva-bhitmayah/ asarit pascima vydmisra/ Tr: There are six stages of the bodhisattva. QOne is the
stage in which the bodhisattvas and Tathigatas are mixed together. [The first is] the stage of lineage. (The
second is] the stage of zealous application. {The third is] the stage of the seat of the pure mind. [The
fourth is| the stage of the proper practice. [The fifth is] the stage of the ascertainment. [The sixth is] the
stage of the ascertained practice. And [the seventh is] the stage of going to the fulfillment. Thus. these are
seven stages of the bodhisattva. Among these, the last is [the stage in which the bodhisattvas and
Tathigatas are] mixed together.

79 Sarmdhinirmocanasitra. E. Lammote, ed.. Université de Louvain & Adrien Maisonneuve,
Louvain and Paris, 1935, p. LI5, Il. 13-33: de lrar zhugs shing de la mang du gnas pa dus dus su gegs dang
sgrib pa dang rmam par gYeng ba dag las sems mam par spyod par byed pa de la nang gi so so'i bdag nvid la
50 sor rang rig pa de bziin nyid rnam pa bdun so sor rtog (Lammote has rfogs) pa'i shes pa rnam pa bdun
skye bar "gyur tel de ni de'i mthong ba'i lam yin noll ... da sa gong ma gong ma rnams su bsgom pa'i lam
la chugs shingl/ dmigs pa rnam pa gsum po de dag nvid vid la bved pa nal 'di lta ste dper naf la la chig
khye'u ches phra mos khye'u ches sbom po "bvin par byed pa de bzhin du de 'ang khye'us kitye'u dbyung
ba’i tshul du nang gi mishan ma rnam par sel ba nyid kyis kun nas nyon mongs pa'i cha dang mthun pa’i
mtshan ma thams cad mam par sel bar bved def mtshan ma rmams rnam par sel ba na gnas ngan len rams
kvang rnam par sel bar bved do// Tr. (Lamotte’s French translation, p. 231, I. 15 - p. 232, /. 3): Par cette
action et cette longue insistance, ils dépouillent peu 3 peu leur pensée des obstructions, des obstacles et des
distractions. En chacun d’eux, naissent alors les sept pénétrations intuitives portant sur les sept vraies
Natures: c'est {a le chemin de {a vue (*darsana-mdrga. added by the author of this dissertatian). ... Dans les
terres suivantes, ils entrent dans le chemin de la méditation (*bhdvand-marga. added by the author of this
dissertation) et réfléchissent i son triple objet. De méme que par exemple, i I’aide d’un clou trés mince. on
expulse un trés gros clou, ainse, i la maniére dont on expulse un clou par un clou, ils écartent les notions
intérieures et, par suite, toutes les notions qui ont partie liée avec la souillure. En écartant ces notions. ils
écartent également les impuissances.

On the word “khye’u.” Lamotte says that “Le texte tibétain porte khye u, enfant (diraka) qu’il faut
vraisemblablement corriger en khyi'z, petit chien. On trouve dans Chandra Das, p. 160, le proverbe
khyt'u'i khyi'u dbyung ba’i tshul du, in the manner of a puppy being brought forth. Chandra Das lui
donne pour équivalent $vanipratyabhinirhdrayogena, qui est du bien mauvais sanscrit. See, Lamotte’s
wanslation. p. 231. n. 69.
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encounter the description of the paths as shun chieh t'o fen (JAREAR ST, *moksa-bhagiya,
[the state] leading up to release), shun chyiieh tsé fen (WiRRESY, * nirvedha-bhigiya, (the
state] leading up to penetration [into truth]), chien ti (R, *darsana-bhiimi/-marga, the
stage/path of insight), hsiu ti ({#, *bhavand-bhiimi/-marga, the stage/path of

cultivation), and chiu ching ti (R¥EHb, *nistha-bhiimi/-mdrga, the stage/path of
fulfillment). As seen in the Yogacarabhitmi, they are used in the Abhidharmic sense of the

praxis, % and not in the sense of bodhisattva’s fivefold path.81

80 EABEMM. Taisho vol. 31, no. 1602, pp. 509c14-510al: RBBAE BRENE . —BME
BE .. ZINREAE . —HEE . tERE KBS —Rit it SREH . EXEMERRR
PRMMEEERCHLEMNEER XEARRSTEE RFENREIBB. Tr: The way of the realization is

in short of four kinds. ... The second is the realization of the Sravaka vehicle. ... The realization of the
Srivaka vehicle is ... the first is the realization of the stage. ... The realization of the stage refers 1o the

realization of the three stages. The first is *darsana-bhiimi (R, the stage of insight). The second is
*bhavand-bhiimi (b, the stage of cultivation). The third is *nisthd-bhimi (R¥EM, the stage of
fulfillment). Moreover, with regard to the realization of the Srivaka vehicle, the basis of the realization is
that [the yogin] first practices the desires accepted in the conventional world. Next. [the vogin| practices
*kusala-mitlas (B4R, roots of wholesomeness) in ®moksa-bhagiya (MMARSY. [the state] leading up to

release). Then. {the yogin| practices *kusala-miilas (B4R, roots of wholesomeness) in *nirvedha-bhagiya
(MR 1§47, {the state] leading up to penetration [into truth]).

81 In this connection, in the Hsien yang shéng chaio lun (FHBEE¥4R), Asanga mentions the
fivefold stage of the yoga which is an unique system of the process of bodhisattva’s praxis in the Yegicara
school. In this text, however, there is no detailed description of it so that its relation to the fivefold path is
not known. See MBI, Taisho vol. 31, no. 1602, p. 583b13-16: HRAEER—NRMNTERDE

RFCEARLRWE RENEZRS FRREE LREE ERENR ERU2EWK. Tr: There are five
kinds of dharmas which belong to all the yoga stages of the yogacarin. That is. ch’ih (3%, *adhdra,

taking hold), chu (£, *ddhana. placing), ming (EA, *aloka, clarity), ching (R, *adarsa, mirror) and chuan i
(W&, *dsraya-pardvrtti/-pariortti, ransformation of the basis). [t should be known that ch'ih (#,
*idhdra, taking hold) is listening to the proper teachings, chu (&, *@dhdna placing) is objective reference/
support, ming (88, *aloka, clarity) is calm and insight. and ching (8, *adarsa, mirror) is the reflected
image, and chuan i (MK, *asSraya-pardvrtti/-parivrtt, ransformation of the basis) is the accomplishment.
For the discussions on the fivefold stage of the yoga, see Q. Hayashima, “ EfEB0O % -KRITEERED
A &ELT-" (*The Philosophy of Bodhisattva's Path to the Enlightenment as It Appears in the
Mahayinasitrilarikara and Other Texts), NB vol. 30, 1973, pp. 1-29., and "WML RICEITIAR
HAEHEDOBM" (On Asallaksananupravesopaya-laksana in the Yogicara-vijiidnavada), [BK vol. 22-2,
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In the Abhidharmasamuccaya (hereinafter, AS), which is also ascribed to Asafga,

the fivefold path is ezf(plained.82 In the descriptions of darsana-marga (the path of insight),
according to L. Schmithausen, there are four types of descriptions.83 The first description
is the Yogacaric one.®* The second description has its origin in the Yogacarabhiimi, but it

85

is essentially a Mahiyanic one.”” The third description seems to come from the

1974, pp. 1020-1011.

82 Abhidharmasamuccava of Asariga, P. Pradhan, ed., Visva-Bharat, Santiniketan, 1950, p. 65,
ll. 12-14: punah margah paricabhidhah/ sambhdra-margah prayoga-margah darsana-mdrgah bhivana-
margah nistha-margah// Tr.. Moreover, the path is fivefold, i.e.. sambhdra-mdrga (the path of
provisions), prayoga-marga (the path of practice), darsana-mdrga (the path of insight)., bhZvana-marga (the
path of cultivation), and nisthd-mdrga (the path of fulfillment).

83 L. Schmithausen, “The Darsanamdrga Section of the Abhidharmasamuccaya and lIts

Interpretation by Tibetan Commentators (with special reference to Bu stan rin chen grub),” Contributions
on Tibetan and Buddhist Religion and Philosophy, E. Steinkellner and H. Tauscher, eds. Vienna, 1983. vol.
1, pp. 259-274.

84 AS, p. 66, U 3-4: dar$ana-mirgah katamah/ samdsato laukikagra-dharmanantaram
anupalambhah samddhih prajna samyoegas ca// Tr.. What is darsana-mdrga (the path of insight)? In
short, the concentration, i.e, non-perception, [that arises] immediately after {the state of] laukikdgra-dharma
(mundane supreme dharma), wisdom, and conjunction (sarprayoga). CE. MSA, p. 66. [. 21: tad-akhydnant
muktih parama upalambhasya vigaman//X1. 47d// Tr.: Enlightenment is non-appearance of that [two
cognitum and cognizer] and is extreme cessation of perception. //XI. 47d//

85 Ibid., p. 66, I. 4: ... samasamalambyalambaka (Pradhan has -2lambana)-jfignam api tat/ Tr.:
That is also 2 cognition wherein what is to be seized and that which seizes are exactly alike. Cf.
Srdvakabhimi of Acirya Asariga, K. Shukla. ed., Tibetan Sanskrit Works Series vol. XIV, Patna, 1973. p.
499, Il 12-16: ... tathabhiitasyasya mrdu-ksanti-saha-gatam sama-samalambyalambaka-jiianarn tad usma-
gatam ity ucyate/ Tr: In that [yogin] who has become of such qualities there arises a cognition wherein
what is to be seized and that which seizes are exaculy alike, which is subsumed under the weak patience.
That is said to be usma-gata (heat).

In the Srdvakabimi, a “cognition wherein what is to be seized and that which seizes are exactly
alike™ is described in the explanation of the four kusala-miilas (roots of wholesomeness). In the
Abhidharmasamuccaya, however, it is described in the explanation of dar$ana-mdrga (the path of insight).
In the MS too, the cognition is described in the context of the consummated nature (*parinispanna-
svabhdva) that is realized just immediately before darsana-marga (the path of insight). See MS III. 9, Part
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ViniScayasarmgrahant of the Yogacarabhumi, and this one is a combination of the

Hinayanic and Mahayanic ones.®® The fourth description is purely a Hinayanic one.?”

Three, pp. 158-159: yongs su grub pa'i ngo bo nyid la ji ltar "jug ce nal ... gang gi tshe don thams cad la
rmam par mi rtog pa’i ming la gnas shing/ chos kyi dbyings la mngon sum gyi tshul gyis gnas pa de'i tshel
byang chub sems dpa’ de'i dmigs par bya ba dang dmigs par byed pa mnyam pas mnyam pa'i ye shes rmam
par mi rtog pa 'byung ste/ de ltar na byang chub sems dpa’ 'di yongs su grub pa'i ngo bo nyid la zhugs pa
vin noff Tr.: How does the bodhisattva enter into the consummated nature? ... [The bodhisattva,] dwelling
in the name which is non-discriminating regarding all objects, dwells in the *dharma-dhdtu owing to the
operation of direct intuition. At that time, there occurs in that bodhisattva non-discriminatory wisdom
wherein what is to be seized and that which seizes are exactly alike. In this manner, this bodhisattva has
entered into the consummated nature.

86 AS, p. 66, L. 5: ... pratyitmam apanita-sattva-sariketa-dharma-saritketa-sarvato ‘panitobhaya-
saritketalambana-dharma-fianam api tat / /  Tr.: ... That [path of insight] is also a cognition which
apprehends dharmas in the case of each person without the convention of living being and dharmas. and [in
the case of] everywhere without both conventions. Cf. Yogacarabhiumi (R(MED¥M), Taisho vol. 30, p.

605c17-24: ZMELAMENN MRMTES ERABEEREIEAERROYH EEUWERES &
REBORE ANRAMBEERCE EREASLNFHAESBLHEMBE_REERERLE ER
—IRERKAKER EHRME=ELR U ANEEAEEROEER—TIREFRAGER XM
A NM. Tr.. What is the fourth realization? On the path of practice, since [the yogin is] first accomplished
in the accumnulation of the provisions and since the mind is well purified, immediately after the root of
wholesomeness which is near to [the state] leading up to penetration [into truth] in the conventional world.,
there arises the first mind that has as its objective reference the teachings by which the designations of
sentient beings are removed. [The yogin is] freed of weak barriers which belong to the afflictions that are to
be abandoned by seeing [the truth]. Immediately after this, there arises the second mind that has as its
objective reference teachings by which the designations of sentient beings are removed. [The yogin is] freed
of intermediate barriers which belong to the afflictions which are to be abandoned by seeing [the truth].
Immediately after this. there arises the third mind that has as its objective reference teachings by which the
designations of all the sentient beings and of all the teachings are removed. [The yogin is] freed of all the
barriers which betong to the afflictions which are to be abandoned by seeing [the truth]. This realization is
the path of insight.

87 Ibid., p. 66, ll. 6-11: ... prabhedasah punar darsana-margo laukikigra-dharmanantararit
duhkhe dharma-jriana-ksantih, duhkhe dharma-jiianar, duhkhe “nvaya-jiiana-ksantih, duhkhe ‘nvava-
jAanarh, samudaye dharma-jiiana-ksantih, samudaye dharma-jridnam, samudaye 'nvaya-jiidna-ksantih,
samudaye ‘nvaya-jfianari, nirodhe dharma-jriana-ksantih, nirodhe dharma-jrianam, nirodhe ‘noaya-jiiana-
ksantih, nirodhe ‘nvaya-jianam, marge dharma-jiana-ksantih, marge dharma-jrianam, mdrge "nvaya-
jiidna-ksantih, marge ‘nvaya-jianam// evam ca sodasa jiidna-ksantibhir darsana-mdrga-prabhedah//
Tr.: In detail, morecver, darsana-marga (the path of insight) is a receptivity to a cognition of the truth with
regard to suffering (duhkhe dharma-jiidna-ksanti), a cognition of the truth with regard to suffering (duhkhe
dharma-ffidna), a receptivity to a subsequent cognition with regard to suffering (duhkhe ‘novaya-jriana-
ksanti), a subsequent cognition with regard to suffering (dultkhe ‘nvaya-jridna), a receptivity to a cognition
of the truth with regard to cause (samudaye dharma-jriana-ksanti), a cognition of the truth with regard to
cause (samudaye dharma-jiidna), a receptivity to a subsequent cognition with regard to cause (samudaye
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These descriptions are historically and contextually different, and they are simply

juxtaposed in the AS.58

In the Madhyantavibhagakarika (hereinafter, MVK), there is reference to moksa-
bhagiya, ([the state] leading up to release) and nirvedha-bhagiya ([the state] leading up to
penetration [into truth]) in verses I'V. 6 and 7cd respcctively.sg With regard to other paths,
there are verses which are glossed by Vasubandhu and Sthiramati as darsana-marga (the

path of insight) and bhavana-mdrga (the path of cultivation).’® In the MVK itself,

"nvaya-jiidna-ksinti), a subsequent cognition with regard to cause (samudaye ‘nvaya-jfidna ), a receptivity
1o a cognition of the truth with regard to cessation ( mirodhe dharma-jAiana-ksanti), a cogniton of the truth
with regard to cessation (nirodhe dharma-jfidna), a receplivity to a subsequent cognition with regard to
cessation ( nirodhe ‘nvaya-jridna-ksdnti), a subsequent cognition with regard to cessation ( nirodhe ‘nvaya-
JjAidna), a receptivity to a cognition of the truth with regard to the path (mdrge dharma-jiana-ksinti). a
cognition of the truth with regard to the path (mdrge dharma-jridna). a receptivity to a subsequent cognition
with regard to the path (mdrge 'nvaya-jfidna-ksanti) and a subsequent cognition with regard to the path
(mdrge ‘nvaya-jiidna), {which arise| immediately after the {state of] laukikigra-dharma (mundane supreme

dharma). Thus. the kinds of the path of insight are sixteen by a receptivity to a cognition, [etc]. Cf.
AKBh, p. 350, 1. 1 -p. 351, 1. 6.

88 In this connection. in the AS (p. 82, I. 14 - p. 83, LI} too. the fivefold stage of the yoga. i.e..
ddhdra (taking hold), ddhdna (placing), ddarsa (mirror), dloka (clarity), and dsraya-pardvrtti/-parivrtti
(transformation of the basis), are mentioned. They are not, however, described in relation to the fivefold

path. For the discussions on the fivefold stage of the yoga in the AS, see O. Hayashima’s articles
mentioned in n. 81.

89 Madhyantavibhagabhdsya. G. Nagao, ed.. Suzuki Research Foundation. Kyoto. 1964, p. 52, Il.
13-14: ropite moksa-bhagtye cchanda-yogadhipatyatah/ Glambane ‘sarhmosdvisdra-vicayasya calltV. 6//
Tr.: When moksa-bhagtya ([the state] leading up to release} has been matured. on the basis of sovereignty of

belief and the yoga, and [on the basis of sovereignty] of rot forgeiting of the objective reference/support.
non-gliding and investigation, [the five faculties are established]. //TV. 6/ And p. 53, {. 9: dvau dvau

nirvedha-bhagiyav indriyani balani calfIV. Tcd// Tr.: The two pairs of nirvedha-bhagiya ([the state]
leading up to penetration [into truth]} are the two, i.e.. faculties (indriva) and forces (bdla) [respeciively].
INV. Tedll

90 Vasubandhu glosses MVK IV. 8 as darsana-mdrga (the path of insight) and glosses 9cd and
10ab as bhavana-marga (the path of cultivation). See ibid., p. 135, L. 10 - p. 137. 1. 2. Sthiramati also
glosses MVK IV. 8 as darsana-mdrga (the path of insight) and glosses 9¢d and 10 ab as bhdvana-marga
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however, darsana-marga (the path of insight), bhavand-marga (the path of cultivation) and
nistha-madrga (the path of fulfillment) do not appear and bodhisattva’s path is not

systematically described.

2. 4 The Fivefold Path in Mahaydnasiutralamkara VL. 6-10
As mentioned above, modern scholars understand that MSA V1. 6-10 refer to the
so-called fivefold path. Itis true that the commentators of the MSA, such as Sthiramati,
Asvabhidva, etc., gloss these verses as the fivefold path. How, then, do the commentators
differ in their divisions of the five verses into the fivefold path? For ease of reference,
MSA VI. 6-10 will be quoted first:
Having accumulated the [imitless provisions of meritorious acts and
knowledge. the bodhisattva, because [his] reflection on the teachings became

determined well, understands the objects [reflected in the teachings] in
accordance with speech. //VI. 6//°!

From knowing that the objects are nothing but speech, he dwells in [the
state that all phenomena are] nothing but mind which appears as them.

Therefore, dharma-dhatu freed of the two characteristics [, i.e.. cognitum and
cognizer] is directly intuited. //VI. 717

From knowing by intelligence/intellect that there does not exist something

(the path of cultivation). See Madhyantavibhagasastra, R. Pandeya, ed.. Motilal Banarsidass. Delhi, 1970.
p. 134,419 - p. 137.1. 29.

91 Mahayanasitralarikira Tome L. S. Lévi, ed., Bibliothéque de I’Ecole des Hautes Etudes. Paris.
1907, p. 23, Ul. 26-27: sambhrtya sambharam ananta-pdrmn jAdnasya punyasya ca bodhisattvah /
dharmesu cintd-suviniscitatvdj (Lévi has suvinisritatod)) jalpanvayam artha-gatirit paraiti//V1. 6//

92 Ibid., p. 24, iI. 1-2: arthdn sa vijiidya ca jalpa-matrin samtisthate tan-nibhacitta-mtre/
pratyaksatam eti ca dharma-dhatus tasmad viyukto dvaya-laksanenallV1. 71/
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other than the mind, [the bodhisattva] understands that [even] the mind does not

exist. The wise, having understood that the two [, i.e, cognitum and cognizer,] do
not exist, dwells in dharma-dhatu that lacks them. /V1. 8//°

The wise [expels] his basis which is a thick-like accumulation of the

faults, by the non-conceptual cognition that is always and everywhere followed by
equality, just as [the doctor] expels poison by a good medicine. //VI. 9/

The steadfast one who has been established in the good teachings, which
are taught by the Muni, placing {his] thought in the fundamental dharma-dhatu and

from knowing that activity of the memory is nothing but concept, goes immediately
to the other shore of the ocean of merits. /VIL. 10/

In his Mahayanasitralarmkarabhasya (hereinafter MSABh), Vasubandhu divides these five

verses as follows: the first half of verse 7 refers to nirvedha-bhigiya ([the state] leading up

to penetration [into truth]), % the latter half of verse 7 refers to darsana-marga (the path of

93 Ibid., p. 24, ll. 3-4: ndstiti cittdt param etya buddhyd cittasya ndstitvam upaiti tasmat/
dvayasya nastitvam upetya dhiman samtitsthate “tadvati (Lévi has 'tadgati) dharma-dhatau//V1. 8/

94 Ibid., p. 24, Il. 5-6: akalpand-jiidna-balena dhimatah samdnuydtena samantatah sada/
tad-asrayo gahvara-dosa-sariicayo mahagaheneoa visar nirasyate//V1. 9/

95 Ibid., p. 24, lI. 21-22: muni-vihita-sudharma-suvyavastho matim upadhiya sa mila-dharma-
dhatau/ smrti-gatim avagamya kalpa-méatriri vrajati gunarnava-param asu dhirah//V1. 10/

96 Ibid., p. 24, ll. 7-9: dvitiyena ... iyaw bodhisattvasya nirvedha-bhagiydvasthi/ Tr.: By the
second [verse], ... this state - nirvedha-bhagiya (leading up to penetration [into truth]) of bodhisattva [is
shown].
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insight),”” verse 8 refers to the way of realization of dharma-dhatu,?® verse 9 refers to the
entrance into the ultimate cognition on bhfvana-marga (the path of cultivation),% and verse

10 refers to greatness of the ultimate cognition (pﬁrumﬁrthz"ka-jﬁﬁna).'oo According to this
division, verses 6 and 8 do not refer to any path among the fivefold path, and none of the
five verses refer to prayoga-marga (the path of practice) or nistha-marga (the path of
fulfillment).

In his Mahayanasitralamkaravrttibhdsya, (hereinafter, MSAV), Sthiramati divides
the five verses as follows: verse 6abc refers to *sambhdira-marga (the path of
provisions).ml Among the four *kusala-muilas (roots of wholesorneness), verse 6d refers

102

to *isman/usma-gata (the state of heat), "~ verse Ta refers to *muirdha (the state of

97 Ibid.. p. 24. Il. 11-12: tatah parena ... darsana-mdrgdvasthd/ Tr.: Then by other [ pddas], the
state - darsana-mdrga (the path of insight) [is shown].

98 Ibid.. p. 24. Il. 12-13: trtiyena ... yathisau dharma-dhatuh pratyaksatim eti tad darsayati/
Tr.: By the third [verse|, how dharma-dhatu is directly intuited is shown.

99 Ibid.. p. 24, ll. 16-17: caturthena bhavand-margdvasthidyam paramarthika-jiana-pravesarm
darsayati/ Tr.: By the fourth [verse], entrance into the ultimate cognition in the state - bhavand-mdrga (the
path of cultivation) is shown.

100 Dbid., p. 24, I. 20: pdramarthika-jridna-mahatmye $lokah/ Tr.: [The following is] a verse
regarding greatness of the ultimate cognition.

101 O. Hayashima, “Tattva, the VIth Chapter of the Mahdydnasitrilarikara.” NDKR vol. 32, p.
61, I. 28 - p. 63, L. 18: bvang chub sems dpa’ bsod nams ye shes kvi/l mtha’ yas pha rol tshogs rnams
bsags nas sull ... chos la sems pa shin tu nges pas nill ... tshigs bead rkang pa gsum gyis ishogs kvi lam
bshad doll Tr.: By the three pddas of verse [6], ... [i.c..] “Having accumulated the limitless provisions of
meritorious acts and knowledge. the bodhisattva, ... because [his] reflection on the teachings becomes
determined well.” *saritbhdra-marga (the path of provisions) is shown.

102 [bid., p. 64, Il. 3-11: rtogs pa’i rgyu can gyi mam par rtogl! ... de ltar rtogs pa yang mos pas
spvod pa’i sa drod kyi dus snang ba thob pa’i ting nge 'dzin gyi dus na rtog pa ston toll Tr.: [The
statement:] “understands the objects in accordance with experience” ... describes the understanding of
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maximum vaiue),103 and verse 7b refers to *ksanti (the state of patience). 104 verse 7ed

105

refers to *darsana-marga (the path of insight), > verse 8ab refers to the cause and means

of direct intuition of dharma-dhdtu on darsana-mdrga (the path of insight), 106 yerse 8¢

refers to *laukikagra-dharma (the state of mundane supreme dharma) among the four

107

*kusala-mitlas (roots of wholesomeness),™ verse 8d refers to *darsana-mdrga (the path

experience in that manner in the state of *aloka-labdha-samidhi at the time of *iisman (heat) on
*adhimukticaryabhiimi (the stage of zealous application).

103 Ibid., p. 64. L. 12 - p. 65, I. 7. rtog pa tsam du don rnams des rig nas// ... 'di ni nges par
"byed pa'i phyogs spyi ba'i dus de snang ba mched pa’i ting nge 'dzin toff Tr.: [The statement:] “From
knowing that the objects are nothing but discriminations” ... [describes] *dloka-vrddhi-samddhi at the time
of *miirdha (maximum value) in *nirvedha-bhagiya ([the state| leading up to penetration [into truth|).

104 [bid.. p. 64. 1. 12 - p. 65, L. 12: des snang sems tsam la ni rab tu gnas!/ ... "dis ni nges par
‘bved pa’i phyogs bzod pa’i dus te de kho na’i phyogs gcig la thugs pa'i ting nge 'dzin toll 'di yan chad
sbvor ba'i lam bstan to/! Tr.: [The statement:] “he dwells in [the state that all phenomena are] nothing but
mind which appears as them” [describes] the *tattvaf-artha-ikadesapravista-samadhi at the time of *ksanti
(patience) in *nirvedha[-bhigiya| ([the state leading up to] penetration [into truth]). Thus, this describes
*prayoga-marga (the path of practice).

105 [bid.. p. 66, Il 5-13: chos kyi dbyings kyang shin tu mngon sum gyurl! ... ‘dis ni mthong
ba'i lam bstan tofi Tr.: [The statement:] “*dharma-dhatu, moreover, is directly intuited™ ... describes
*darsana-mdrga (the path of insight).

106 Ibid., p. 67. {l. 3~4: da ni tshigs su bead pa gsum pas mthong ba'i lam na chos kvi dbyings ji
ltar mngon sum du 'gyur ba'i rgyu dang thabs bstan toll de bas nal sems la gzhan med par ni blos rog nasi/
de phyir sems kyang med par shin tu rtogs/| zhes bya ba la sogs pa’i tshigs su bead pa geig smos soll Tr.:
Now, by the third verse, the cause and means of how *dharma-dhitu is directly intuited on *darsana-marga
(the path of insight) is described. Therefore, a verse: “From knowing by intelligence/intellect that there

does not exist something cther than the mind, [the bodhisattva] understands that even the mind does not
exist’” is stated.

107 Ibid., p. 67, . 12 - p. 68, [. 4: blo dang Idan pas gnyis po med rig nasl// ... 'di “jig rten gvi
chos mchog gi dus te/ de ma thag pa’'i ting nge 'dzin zhes bya'o/f Tr.: This [statement:] “having understood
that the two [, i.e., cognitum and cognizer,] do not exist” is the state of *lawkikagra-dharma (mundane
supreme dharma) and is called the *@nantarya-samadhi.
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of insight) again, '%® verse 9 refers to *bhavana-marga (the path of cultivation),'® and
verse 10 refers to *nisthd-marga (the path of fulfillment).!!0  As pointed out by A.

Iwamoto, Sthiramati’s division of the five verses into the fivefold path is problematic.m

Sthiramati divides verse 6d into * usma-gata (the state of heat), verse 7a into *miirdha (the
state of maximum value), and verse 7b into *ksanti (the state of patience). If he followed
the state of the four kusala-mutlas (roots of wholesomeness) in orderly fashion, laukikagra-
dharma (the state of mundane supreme dharma) should follow ksanti (the state of
patience). It is, however, discussed in verse 8c. Darsana-mdrga (the path of insight) is
discussed in verse 7cd and 8d, and thus, Sthiramati divides it into two parts, interspersing
laukikagra-dharma (mundane supreme dharma) at 8c. According to this division, the

bodhisattva who has entered darsana-mdrga (the path of insight) goes to laukikagra-

108 [hid., p. 68, il 5-8: de mi idan pa'i chos kyi dbyings la gnas/! zhes bya ba la de ltar 'jig rten
gyi chos mchog gi rjes la mthong ba'i fam skyes nas mthong ba'i lam na gzung ba dang 'dzin pa gnyis
dang mi ldan pa’i chos kyi dbyings la gnas tel mthong bas spang bar bya ba'i nvon mongs pa spangs so
Shes bya ba'i don to/l Tr.: With regard to (the statement: The wise] ... dwells in *dharma-dhitu which
lacks them™ means that [immediately] after *laukikdgra-dharma (the state of mundane supreme dharma),
there arises *darsana-marga (the path of insight) and [the bodhisattva] dwells in *dharma-dhitu which lacks
cognitum and cognizer on *darsana-mdrga (the path of insight), and [there the bodhisattva] abandons
afflictions which are to be abandoned by seeing [the truth].

109 Ibid., p. 68, Il 19-20: blo dang ldan pa’i rtag par thams cad du/l mnyam song mi rtog ve
shes rtogs dag gis/l zhes bya ba la sogs pa'i tshigs su bcad pa bzhi pas bsgom pa’i lam ston toll Tr.: By
the fourth verse: “The wise by the non-discriminative experiential wisdom that is always and everywhere
followed by equality,” etc., *bhavand-marga (the path of cultivation) is shown.

110 Ibid., p. 73, Il 3-6: don dam pa’i ye shes kyi che ba'i phvir tshigs su bcad pal ... che ba’i
bdag nyid bstan pa'i sgo nas mthar thug pa’i lam yang bstan pa’i phyir tshigs su bead pa risom mo thes
bya ba'i don toll Tr.: The verse “because the uitimate wisdom is great” ... means that verse is undertaken
in order to explain *nisthd-marga (the path of fulfillment) in view of explaining its greatness.

1L A, Iwamoto, * FAREREM] M6 X6 ~ 1 ORIOVT~F+X FONERY IEil)
[C33 SREM—" (Correction to Mahayanasitralamkira V1. 8 and Some Remarks on the Pafica-marga),
IBK vol. 44-2, 1996, pp. 844-841.
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dharma (the state of mundane supreme dharma), and then re-enters darsana-marga (the
path of insight). This division does not follow the usual order of the so-called fivefold

path.
The manner in which Asvabhava divides the five verses in his

Mahayanasitralamkaratika (herein after MSAT) is curious. In his commentary on verses
6 and 7, he states that verse 6d refers to *usma-gata (the state of heat),'!? verse 7a refers
to *miirdha (the state of maximum value).“3 verse 7b refers to *ksanti (the state of
patience),'"* and verse 7Tcd refers to *laukikigra-dharma (the state of mundane supreme
dharma).'"® Thatis, Asvabhava’s divisions of verses 6d and 7 refer to the state of the four

*kusala-mulas (roots of wholesomeness). Asvabhava, however, concludes his
commentary on these verses by stating that verse 6 refers to saribhdara-mdrga (the path of

provisions), verse 7ab refers to prayoga-mdrga (the path of practice), verse 7cd refers to

112 0. Hayashima, ibid., p. 63, il. 14-17: don gvis mam par brjod pa'i rgyu can rtogs/l :hes bya
ba ni ... dro bar gyur pa’i gnas skabs snang ba thob pa'i ting nge 'dzin vin no// Tr.: [The statement:| “[The
bodhisattva] understands the objects {reflected in the teachings] in accordance with speech™ ... refers to the
*dloka-labdha-samadhi in *usma-gata (the state of heat).

113 Ibid., p. 63, Il. 20-22: de vis brjod pa tsam du don rig nas!l zhes bya ba ni ... rtse mo la ‘jug
pa’i gnas skabs snang ba mched pa’i ting nge 'dzin ces bya'oll Tr.: [The statement:] “From knowing that
the objects are nothing but speech” ... refers to *vrddhaloka-samddhi in the state of the entrance into
*murdha (maximum value).

114 [bid., p. 63, I. 22 - p. 66, I. 2: der snang ba sems tsam la ni yang dag gnas/! :hes bva na ni
de kho na'i don gvi phyogs gcig la chugs pa'i ting nge 'dzin te/ bzod pa’i gnas skabs vin noll Tr.: [The
statement:] “he dwells in [the state that all phenomena are] nothing but mind which appears as them™ refers
to the *tattvdrthaikadesapravista-samadhi and is the state of *ksanti (patience).

115 bid.. p. 66. Il 15-17: de nas chos dbyings gnyis kyi mtshan nyid dang!/ bral ba mngon sum
nyid du rtogs par "gyur!l zhes bya ba ni bar chad med pa'i ting nge "dzin tel ’jig rten pa'i chos kyi mchog
gi gnas skabs soll Tr.: [The statement:] “Therefore, *dharma-dhatu freed of the two characteristics [. i.e.,
cognitum and cognizer,] is experienced through direct intuition™ refers to the *anantarya-samddhi and is the
state of *laukikargra-dharma (mundane supreme dharma).
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dar$ana-marga (the path of insight), verse 9 refers to bhdvana-marga (the path of
cultivation), and verse 10 refers to nistha-marga (the path of fulfillment).! !

In his Chinese translation of the Mahayanasitralamkarabhasya, i.e., Ta ch'éng

chuang ven ching lun (S TEREMHEIR), Prabhakaramitra divides the five verses as follows:
verse 6 refers to ta chii wei (KM, *sarmbhardvastha, the state of provisions),l 17 verse 7

refers to t'ung ta fen wei (MBABL, *nirvedha-bhagiyavasthd, the state leading up to

118
)s

penetration [into truth] verse 8 refers to chien tao wei (RIBHL, *darsana-

119

mdrgdvastha, the state — path of insight)," " verse 9 refers to hsiu tao wei (#1841,

116 Ibid., p. 78, II. 2-5: tshigs su bcad pa 'di mams kyis bsdus pa'i don ni dang pos ni tshogs kvi
lam bstan tol! gnyis pa’i phyed kyis ni sbyor ba'i lam moll gnyis pa'i phyed 'og mas ni mthong ba'i lum
moll bzhi pas ni bsgom pa'i lam moll Inga pas ni mthar thug pa’i lam moll Tr.: A summary of these
verses: By the first [verse] *saribhdra-marga (the path of provisions) is shown, by the [first| half of the
second [verse] *prayoga-mdrga (the path of practice) [is shown], by the latter half of the second {verse]
*darsana-marga (the path of insight) {is shown], by the fourth {verse| *bhdvand-mdrga (the path of
cultivation) [is shown], and by the fifth [verse] *nistha-mdrga (the path of fulfillment) (is shown].

117 KEREMERM, Taisho vol. 31, no. 1604, p. 599a6-8: HEMAM LAEER BERECA

BB BE HANMB—MARA. Tr.. Meritorious acts and knowledge are limitless. [The
bodhisattva] accumulates and accomplishes [them]. [The one,] having determined reflections upon
teachings, understands the nature in accordance with the objects. The commentary: This verse shows the
first — state of provisions.

L18 Ibid., p. 599a13-15: CHEMEE HEMOE RERSE MER-E N8 LARK=
BR54. Tr.: Having understood the nature in accordance with the objects, [the bodhisattva] dwells in (the
state that all phenomena are| nothing but mind. Because *dharma-dhatu is directly intuited, [the

bodhisattva is] freed of the two characteristics [, i.e., cognitum and cognizer]. The commentary: This verse
shows the second state — [the state] leading up to penetration [into truth].

L19 Ibid., p. 599a19-21: LHVEEM MMOFE LMW RERET 98 4RER=
Rilfy. Tr.: There does not exist something other than the mind. If something does not exist, then mind
also does not exist. Since [the bodhisattva] understands non-existence of the two, [he] dwells in *dharma-
dhatu. The commentary: This verse shows the third state — path of insight.



56
*bhdvana-margavastha, the state — path of cultivation),120 and verse 10 refers to chiu

ching wei (EERY, *nisthidvasthd, the state of fulfillment)."*!

Thus, in the commentaries on and translations of the MSA, the divisions of the five
verses into the fivefold path do not accord with one another.

In the MSA, then, how is the fivefold path set forth? In the MSA, the terms (1)
usma-gata (the state of heat), (2) darsana-marga (the path of insight), and (3) bhavana-
marga (the path of cultivation) are used.

(1) The term usma-gata is used in MSA XIV. 27, and it can be understood from the
context of MSA XIV. 23-27 that the state of four kusala-miilas (roots of wholesomeness)

is described.
MSA XIV. 23-27 are as follows:!%*

After that, this badhisattva who became of such qualities and who became

120 bid.. p. 599225-27: RAFIWAH EFFHT AFANE WMERS B8 HEERRD

fEil{y. Tr.: By the power of non-discriminating wisdom. [the bodhisattva] always and equally practices
everywhere in order o destroy the accumulation of the faults, just as [the doctor] expels poison. The
commentary: This verse shows the fourth state — path of cultivation.

21 Ibid.. p. 599b3-5: B MaLE LHAREN MAMSH EENEE B8 HBMBER
WfI1. Tr.: [The bodhisattva] perceives the teachings which have been established by the Buddha. [His|
fundamental mind rests in the *dharma-dhdtu. [The bodhisativa] understands that memory is nothing but

discrimination. and goes immediately to the ocean of virture. The commentary: This verse shows the fifth
state — [path of] fulfillment.

122 MSA, p. 93, {l. 6-25: tatas$ cisau tathabhitto bodhisattoah samdhitak/
manojalpdd vinirmuktan sarvarthan na prapasyati/ /XIV.23//
dharmalokasya vrddhy-arthar viryam drabhate drdham/
dharmaloka-vivrdhya ca citta-matre ‘vatisthate/ /XIV. 24/ /
sarvartha-pratibhasatoarn tatas citte prapasyati/
prahino grihya-viksepas tada tasya bhavaty asau/ /XIV. 25/ /
tato grahaka-viksepah kevalo "syavasisyate /
dnantarya-samadhirit ca spraty dsu tadd punah/ /XIV.26//
yoto grahaka-viksepo hiyate tad-anantaram/
jrieyany usma-gatddini etani hi yathdkramam/ /XIV. 27/ /
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fixed in meditation does not see all objects apart from mind-talk. /XIV. 23/

In order to increase the clarity of the dharma, [the bodhisattva] makes a firm
effort. And by means of increasing the clarity of the dharma, he dwells in mind-
only. /XTV. 24//

Then, [the bodhisattva] sees the appearance of all objects in the mind. At
that time, he abandons that confusion/perplexity of the cognitum. /XIV. 25//

Then, only confusion/perplexity of the cognizer remains in him. And at that
time, [the bodhisattva] experiences the @nantary-samadhi immediately again, for
confusion/perplexity of the cognizer is abandoned immediately after that
(samadhi]. //XIV. 26 and 27ab//

It should be known that indeed these [verses] refer to the heat (usma-gata),
etc., respectively. //XIV. 27cd//

In the above description, the term usma-gata is used, but the other three terms, i.e.,
milrdha (maximum value), ksanti (patience), and laukikagra-dharma (mundane supreme
dharma), are not used. By the term ‘etc.’ (4di), however, it can be understood that the
other three terms are included. According to Vasubandhu and Sthiramati, verse 23 refers to
usma-gata (the state of heat), verse 24ab refers to murdha (the state of maximum value),

verses 24cd, 25 and 26ab refer to ksanti (the state of patience), and verses 26 and 27ab
refer to laukikdgra-dharma (the state of mundane supreme dharma).'”
(2) The term darsana-mdrga is used in MSA XIV 33 and 36.

MSA XIV. 33 is as follows:!%*

123 See N. Odani’s edition of MSA, MSBh and MSAV XIV in ARZBREROFR (*Studies in
the Mahayanasutralarmikara), Buneido, Kyoto, 1984, pp. 224, . 23-225, . 17 and pp. 251, L. 12-255, L. 12.

124 MSA, p. 94, lf. 21-22: tad-abhdvasya bhivarit ca vimuktar drsti-hayibhih/
labdho (Lévi has abdhod) darsana-margo hi tada tena nirucyate/ /XIV. 33/ /
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By seeing [the truth], [the bodhisattva sees] the existence of the non-
existence of those [two, ie., cognitum and cognizer,] and that which is released
from the abandonment [of afflictions]. At that time, indeed, by that [seeing], it

is said that [the bodhisattva] attains the path of insight (darsana-marga). //33//

MSA XIV. 36 is as follows:'?

[t is thought that the son of victor always attains all of the manifold limbs
of enlightenment by that path of insight (dardana-mdargn). //36//
The statement: “attains all of manifold limbs of enlightenment by that path of insight” in
MSA XIV. 36 means that at the moment the bodhisattva attains the realization of the truth,
the bodhisattva enters darsana-marga (the path of insight).

(3) The term bhavand-mdrga is used in MSA XIV. 42.
MSA XIV. 42 is as follows:' 26

After that, [the bodhisattva] habituates [himself] in the cultivation of the
two kinds of cognition here on this bhdvand-marga (comprised of] the
remaining stages. //42//

Two kinds of cognition refer to the non-discriminating cognition and worldly cognition that

is attained subsequent to that supramundane knowle:dge.r“'-‘T That is, on bhavana-marga

(the path of cultivation), i.e., from the second stage to the ninth stage of the bodhisattva's

125 Ibid.. p. 95. il 9-10: tena darsana-mdrgena saha labhah sadd matah/
sarvesdr bodhi-paksanarit vicitranar jinatmaje/ /XIV. 36/ /

126 [bid., p. 96. Il. 7-8: tato 'sau bhdvand-mdrge pariSistasu bhiimisu/
Jiianasya dvividhasyeha bhdvanayai prayujyate/ /XIV. 42/ /

127 1bid., p. 96. Il 17-19: dvividhari jfidnam/ nirvikalparh ca yenatmane buddha-dharmdn
visodhayati/ yathdvyavasthdnarit ca lokottara-prstha-labdhari laukikar yena sattvan paripacayati/ Tr.:
Cognition is of kwo kinds: non-discriminative [cognition] by which one’s own teachings of the Buddha are

purified, and worldly cognition that is attained subsequent to supramundane [knowledge] matures the
sentient beings according to their capacity.
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ten stages, a bodhisattva habituates himself in the cultivation of the non-discriminating
cognition and worldly cognition that is attained subsequent to that supermundane
knowledge.

Thus, the state of the four kusala-mitlas (roots of wholesomeness), dersana-marga

(the path of insight), and bhavana-marga (the path of cultivation) are set forth in the MSA.
The term saribhdra-marga is not used in the MSA.'?® Bodhisattva’s provisions
{(samhbhara), however, are described in MSA XVIII. 38-41.
MSA XVIIL. 38-41 are as follows:'*

Provisions (sarmbhara) of the bodhisattva, which consist of meritorious acts
(punya) and knowledge (jriana), are not alike. One increases in transmigration.
The other [increases] in the pure transmigration. /X VTII. 38/

Giving (dana) and moral conduct ($§ila) are [the provisions] of
meritorious acts, and wisdom (prajfid) is the provision of knowledge. And the
other three (i.e., patience, valour, and concentration,) are [the provisions] of the
two (i.e., meritorious acts and knowledge). The fifth (i.e., concentration) is also

the provision of knowledge. /X VTII. 39/

128 The term saribhdra-mdrga is used in Vasubandhu's MSABh. However, according to A.
Iwamoto, it is not discussed as the so-called sambhara-mdrga on which the bodhisattva is engaged only in
the accumulation of the provisions. See A. Iwamoto, IAREMER] OETN— EHERI (2 AN
EB < ? — (Praxis in the Mahdydnasatralarmkara: Is it the Fivefold Path?), ZBKK vol. 23, 1997, pp. 1-
22,

129 MSA. pp. 139-140, Il. 18-9: sanftbhiro bodhisattoandm punya-jiiina-mayo ‘samah/
samsare ‘bhyudayayaikah anyo ‘saniklista-samsrtau/ /XVIIL 38/ /
danarh Silarh ca punyasya prajiid jiianasya sanbhrtih/
trayari canyad dvayasyapi pavicapi jiiana-sarmbhrtih/ /XVIL. 39/ /
sartatyd bhdvanam ety bhiyo bhutyah Subhasya hi/
aharo yah sa sambhiro vire sarvartha-sadhakah/ /XVTIL 40/ /
pravesayanimittaya anabhogaya saribhrtih/
abhisekaya nisthayai dhirinam upaciyate/ /XVIIL. 41/ /
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That which continuously arrives at the cultivation and indeed brings about
the virtuous {§ubha) more and more is the provisions in the wise and is that which
accomplishes all the benefits. //XVIII. 40/

The provisions of the steadfast ones are accumulated in order to enter [the
first stage], for the sake of non-appearance (animitta) [on the seventh stage], for
the sake of non-effort (an@bhoga) [on the eighth and ninth stages], for the sake of
sanctification by anointment (abhiseka) [on the tenth stage], and for the sake of
fulfiliment (nistha) [on the stage of the Buddha). /X VTIL 41/

The provisions of the bodhisattva are of two kinds, i.e., the provision of meritorious acts
and the provision of knowledge. These two kinds of provisions refer to the bodhisattva’s
six kinds of perfection (paramita) that are classified as follows: the perfection of giving and
that of moral conduct are subsumed under the provision of meritorious acts; the perfection
of patience, that of valour (virya), and that of concentration are subsumed under the
provision of meritorious acts and knowledge; the perfection of concentration is also
subsumed under the provision of knowledge; the perfection of wisdom is subsumed under
the provision of knowledge. The words “sanctification by anointment” in verse 41 mean

that when a bodhisattva enters the tenth stage, he is sanctified by being anointed by the

Buddhas. 3¢

Thus, in the MSA, the provisions of meritorious acts and knowledge are practiced
continuously up to bh@vana-marga (the path of cultivation) and are not practiced on the
preparatory stages only. Accordingly, the provisions of the bodhisattva should not be
placed only within the context of the preparatory path, and therefore the MSA probably

does not discuss the so-called sambhara-marga (the path of provisions), although it

130 On the anointing sanctification on the tenth bodhisattva stage, see KA LATERETHBS.
Dasabhitmisvaro nama mahayanasutram, R. Kondo, ed., The Daijyo Bukkyo Kenkyukai, Tokyo, 1936, p.
178, . 10 - p. 184. L. 8.
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mentions the provisions of the bodhisattva.
The MSA does not have a discussion on nigtha-marga (the path of fulfillment).
However, the term nistha appears several times. In MSA XIV. 45, for example, the term

nistha appears, and it seems to mean “fulfillment.” Bl In MSA XVIIL 41, the term nistha

is used in the compounds, nisthis$raya-paravrtti, but it seems to mean “fulfilled/final.”!*

All these things make it clear that in the MSA the state of the four kusala-miilas
(roots of wholesomeness), darsana-mdrga (the path of insight), and bhdvand-marga (the
path of cultivation) are explained, but the so-called sarbhara-marga and nistha-marga are
not explained. That is, the so-called fivefold path of the bodhisattva is not explained in

total in the MSA.

2. 5 The Fivefold Path in the Mahdyanasamgraha
The system of the fivefold path is not fully developed in the MS either. With regard
to the provisions, as in the case of the MSA, the provisions of meritorious acts and

knowledge are necessary for the bodhisattva to enter darsana-marga (the path of insight).

nisthayai dhiranam upaciyate/ / Tr: The provisions of the steadfast ones are accumulated in order to enter
[the first stage], for the sake of non-appearance (animitta) [on the seventh stage], for the sake of non-effort
(endbhoga) {on the eighth and ninth stages], for the sake of sanctification by anointment (abhiseka) [on the
tenth stage], and far the sake of fulfiliment (on the stage of the Buddhas].

132 Ibid., XIV. 45, p. 96, ll. 13-14: vajropamarit samidhdnar vikalpabhedyam etya ca/
nisthasraya-pardorttir sarodvarana-nirmalam / / Tr.: Anaining the diamond-like concentration which is
not separated by the mental discrimination, [the bodhisartva attains] the fulfilled/final transformation of the
basis which is undefiled by all the obstructions.

For the discussions on the wransformation of the basis in the Yogacdra school, See J. Takasaki,
"W -Asrayaparivrtti & ASrayapardvrtti - (*Transformation of the Basis - Asrayaparivrtti and
Asrayaparivrtti -), NBN vol. 25, 1959, pp. 89-110 and N. Hakamaya, “=B&&#" (On the Triple Asraya-
pariortti), BG vol. 2, 1976, pp. 46-76.

For the discussion oa the diamond-like concentration, see H. V. Guenther, Philosophy and
Psychology in the Abhidharma, Motilal Banarsidass, Delhi, 1974 (reprint, 1991), pp. 245-246.
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MS III. 2 is as follows: 33

In this case (*atra), who is it that enters into the defining characteristics of
what is to be known?

It is a bodhisattva who has accumulated properly the provisions of
meritorious acts and knowledge (*punya-jfidna-sambhdra) because he has
properly accumulated the roots of wholesomeness (*kusala-miizla) [by virtue of the
fact that his] mental flow (*citta-saritdna) has been impregnated by listening to the
Mahayana teachings many times, (he is one who} is accomplished in serving the
infinite numbers of the Buddhas who have appeared [in the world] (*aprameya-
buddhotpdda), and [he is one who] has unwavering earnest commitment
(*atkantikadhimuktitva).

As already seen, the provisions of meritorious acts and knowledge refer to the praxis of the
six kinds of perfection. The bodhisattva who practices the six kinds of perfection attains
darsana-marga (the path of insight). The six kinds of perfection, however, are not

practiced only on the preparatory stages, but also on darsana-marga (the path of insight)

and bhavana-mirga (the path of cultivation).'**

133 See Part Three, p. 140: 'di la shes bya’i mtshan nyid la 'jug pa su che nal sems kvi rgyud
theg pa chen po'i chos mang du thos pas bsgos pal sangs rgyas 'byung ba tshad med pa mnyes par bva ba
thob pal gcig tu mos pa can </> dge ba’i risa ba legs par bsags pa'i phyir bsod nams dang ye shes kyi
tshogs legs par bsags pa’i byang chub sems dpa’oll

134 MS IV. 1, Nagao, pp. 70: ram par rig pa tsam nyid la zhugs pa'i byang chub sems dpas ni
lhag pa'i bsam pa dag pas yongs su zin pa’i pha rol tu phyin pa drug po dag 'thob ste! 'di liar 'di’i pha rol
tu phyin pa drug la kun tu spyod pa’i sbyor ba med kyang bstan pa la mos pa dang ro myang ba dang rjes
su yi rang ba dang mngon par dga’ ba yid la byed pas kyang rtag par rgyun du rgyun mi "chad pa’i tshul du
pha rol tu phyin pa drug bsgom pa yong su rdsogs par "gyur rofl Tr.: The bodhisattva who has entered into
the state of cognition-only attains the six [kinds of] perfection which are subsumed under the pure and
exceflent commitment. Accordingly, even if [he] does not perform the practice in regard to the {six kinds
of] perfection, by means of a zealous application and a proper attentiveness of spiritual relisk, pleasure, and
delight too, [the bodhisattva] coastantly goes to the completion of the cultivation of the six [kinds of]
perfection without respite.
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However, wherein does the bodhisattva enter? With regard to this, MS III. 3 states

as follows:!3

... [The bodhisattva] enters (I) *adhimukticarya-bhimi (the stage of
zealous application), (II) *darsana-marga (the path of insight), (II) *bhavana-
marga (the path of cultivation), and (IV) *nisthda-marga (the path of fulfillment),
because [on (I) adhimukticarya-bhiimi] he applies himself to the proclamation
(*anusSravana} that [ail phenomena are] nothing but [mental] presentations
(*vijiapti-matra), because [on (II) darsana-marga] he experiences that [all
phenomena are nothing but mental presentations] just as-they-are (*yathdvat),
because [on (HI) bhavand-marga] he cultivates himself only in the antidote
(*pratipaksa) against al} obstructions (*sarvdvarana), and because [on (IV) nisthd-
marga] he is [completely] freed of [any] obstructions (*nirdvarana).

Here in the MS the fivefold path is not explained, but there is an explanation of
adhimukticarya-bhimi (the stage of zealous application), darsana-marga (the path of
insight), bhavana-marga (the path of cultivation), and nistha-mdrga (the path of
fulfillment).

The bodhisattva enters adhimukticaryd-bhiimi (the stage of zealous application) and
there the bodhisattva applies himself to the proclamation that all phenomena are nothing but
mental presentations. Next, the bodhisattva enters darsana-marga (the path of insight),
and there the bodhisattva experiences the truth that all phenomena are nothing but mental
presentations. Then the bodhisattva enters bhavand-marga (the path of cultivation) where

the bodhisattva cultivates the praxis in order to abandon the obstructions. Finally, the

135 Part Three, pp. 141-142Z: ... Ita ba dang bcas pa’i chos dang don snang ba’i yid kyi brjod pa
theg pa chen po’i chos kyi rgyu las byung ba de nyid lal (I) mos pas spyod pa’i sa dang (IT) mthong ba'i
lam dang (1) bsgom pa’i lam dang (IV) mthar phyin pa'i lam la 'jug stel chos thams cad rmam par rig pa
tsam du rjes su sgrogs pa la mos pa dang ji lta ba bzhin du de rab tu rtogs pa dang sgrib pa thams cad kyi
gnyen po sgom pa dang sgrib pa med pa'i phyir roi!
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bodhisattva enters nisthd-marga (the path of fulfillment), and there the bodhisattva is
completely freed from all obstructions.

The praxis on adhimukticarya-bhitmi (the stage of zealous application) is described
in terms of the four kusala-miilas (roots of wholesomeness) as follows in MS III. 13:'%

When by means of the four kinds of investigations [a bodhisattva]
understands, although weakly, that [external] objects do not exist, [he practices] the
*aloka-labdha-samadhi (concentration by which one obtains clarity), and [it] is a
support {*asraya) for *usma-gata (the state of heat) within the context of [the four
states] leading up to penetration [into truth].

When [that] understanding increases [by means of the four kinds of
investigations, the bodhisattva practices] the *vrddhaloka-samadhi (concentration of
increased clarity), and [it] is a support for *muirdha (the state of maximum value)
{within the context of the four states leading up to penetration into truth].

When by the four kinds of wisdom of knowing reality as-it-is [the
bodhisattva] enters into [the truth that all phenomena are] nothing but [mentai]
presentations and determines that {external] objects do not exist, [the
bodhisattva practices] the *tattvarthaika-desa-pravista-samadhi (concentration
of having entered into one part of a real object), and [it] is a support for *ksdnti
(the state of patience) which conforms with the truth (*satyﬁnulomika) [within
the context of the four states leading up to penetration into truth].

After that, the destruction of the idea of cognition-only (*vijfiapti-matra-

136 See Pant Three, pp. 164-166: yongs su tshol ba bzhi po de dag gis don med par bzod pa chung
ngu'i tshe snang ba thob pa’i ting nge 'dzin tel nges par 'byed pa’i cha dang mthun pa dro bar gyvur pa’i
gnas yin noll bzod pa chen po’i ishe </> snang ba mched pa’i ting nge 'dzin te </> rtse mo'i gnas solf
yang dag pa ji lta ba bzhin du yong su shes pa bzhi po dag la raam par rig pa tsam nyid du zhugs pa dang/
don med pa la nges pa nil de kho na’i don gyi phyogs gcig la zhugs pa’i rjes su song ba'i ting nge 'dzin te/
bden pa’i rjes su mthun pa’i bzod pa’i gnas soll gang gi 'og tu rnam par rig pa tsam gyi 'du shes mam par
Jjig pa de nil de ma thag pa’i ting nge 'dzin tel ’jig rten pa’i chos kyi mchog gi gnas su blta’oll ting nge
'dzin 'di dag ni mngon par rtogs pa dangl nye ba pa yin par bita bar bya’oll
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samjnd) is the *anantarya-samddhi (uninterrupted concentration), and [it] is a
support for *laukikigra-dharma (the state of mundane supreme dharma) [within the
context of the four states leading up to penetration into truth].
These concentrations (*samadhi) are to be understood as that which is akin
(*antika) to realization.
Thus, in the above manner, a bodhisattva traverses through usma-gata (the state of heat),
muitrdha (the state of maximum value), ksanti (the state of patience), and laukikigra-

dharma (the state of mundane supreme dharma).
Darsana-marga (the path of insight) is as follows in MS III. 1 1+

Thus, by entering [into the truth that all phenomena are] nothing but

[mental] presentations, this bodhisattva has entered the defining characteristics

of what is to be known. By having entered there, [he] has entered the stage of

joy (*pramudita), that is, [this bodhisattva] has fully realized *dharma-dhatu, (he

has] been born in the lineage (*gotra/kula) of the Tathagatas, has obtained an

impartial mind (*sama-citta) regarding all sentient beings, all bodhisattvas and all
Buddhas. This is his *darsana-marga (the path of insight).

The bodhisattva who has realized the truth has entered the first stage, i.e., the stage of joy

among the bodhisativa’s ten stages. This stage refers to darsana-marga (the path of

insight). On darsana-marga (the path of insight), the bodhisattva has realized truth and has

attained an impartial mind regarding all sentient beings, all bodhisattvas, and ali Buddhas.

In this manner, the bodhisattva who enters darsana-marga (the path of insight) continues

the praxis and proceeds to bhdvand-marga (the path of cultivation).

137 See Part Three, p. 161: de Iltar na bvang chub sems dpa’ 'di shes bva’i mtshan nyid la rmam
par rig pa tsam nyid du 'jug pas zhugs pa vin tel der zhugs pas sa rab tu dga’ ba la zhugs pa yin tel chos kyi
dbyings legs par rtogs pa yinl de bzhin gshegs pa'i rigs su skyes pa yin! sems can thams cad la sems
mnyam pa dang bvang chub sems dpa’ thans cad la sems mnyam pa dang sangs rgvas thams cad la sems
mnyam pa thob pa yin tel de ni de'i mthong ba'i lam vin noll
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A bodhisattva who has entered darsana-mdrga (the path of insight) continues the

praxis and proceeds on bhavani-marga (the path of cuitivation) that is explained in MS [II.
14. MS IH. 14 is as follows:!3®

Having transformed [his] basis, that [bodhisattva], for the purpose of
cultivating {himself] for one hundred thousands nyukta koti of kalpas, practices

[on bhavana-marga) in order to obtain the three bodies of Buddha by means of

[the two kinds of cognition] — [non-discriminating] supramundane [cognition] that

has the combined [teachings] as its objective reference/support and the cognition of

calm and insight that is attained subsequent to that [supramundane knowledge] in
the bodhisattva’s ten stages that have been established as described [by the Buddha]
and that is present as the summary of all of {Buddha’s}] teachings.
The bodhisattva who has entered bhdvand-marga (the path of cultivation) is fully engaged
in the praxis by means of the two kinds of cognition. By doing so. the bodhisattva’s basis
is transformed repeatedly. The transformation of basis for the first ime was attained on
darsana-marga (the path of insight), but the basis continues to be transformed on bhdvana-
mdrga (the path of cultivation). Finally, the bodhisattva attains the bodies of Buddha.

With regard to nis_thﬁ-m&rga (the path of futfillment), there is no description other
than the description quoted above (p. 63) so the details regarding nistha-marga (the path of
fulfillment) in the MS cannot be known. Itis worth noting, however, that the term nistha-
marga is not used in the MSA, but it is used in the MS. This might indicate a development
of the idea in the bodhisattva’s paths of praxis.

How, then, do the commentators and translators of the MS understand verses 6-10

138 See Part Three, p. 166: ji ltar rnam par gnas pa bstan pa bvang chub sems dpa'i sa beu mdo
sde thams cad bsdus pa nyid du nye bar gnas pa rams la "dres pa la dmigs pa 'jig rien las 'das pa dang de’i
rjes la thob pa’i zhi gnas dang thag mthong gi shes pas/ bskal pa bye ba khrag khrig brgya stong phrag
mang por goms par byas pa’i phyir de gnas gyur nas! sangs rgyas kyi sku rnam pa gsum thob par bva ba’i
phyir sbvor rofl
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of MSA VI that are quoted in MS III. 18?

In his MSBh, Vasubandhu divides the five verses as follows: verse 6 refers to

sambhara-marga (the path of provisions),' first half of verse 7 refers to prayoga-mirga
(the path of practice),l"m latter half of verse 7 and verse 8 refer to darsana-marga (the path
of insight).l41 verse 9 refers to bhdvana-marga (the path of cultivation),*? and verse 10
refers to nisthd-marga (the path of fulfillment).'*

In his MSU, Asvabhava divides the five verses as follows: verse 6 refers to

sarmbhira-mdrga (the path of provisions), "** verse 7 refers to prayoga-marga (the path of

practiccs),”S verse 8 refers to dars;ana-mﬁrgu (the path of insigh{),“‘5 and verse 9 refers to

139 See Part Three. p. 178, n. 173 below: tshigs su bead pa de rnams kyi bsdus pa'i don ni dang
pos ni tshogs kyi lam mo/l Tr.: the summary of the meaning of these verses is: by the first [verse]
*saritbhdra-mdrga (the path of provisions) [is described].

140 Ibid.: gnvis pa’i phyed kyis ni sbyor ba'i lam mol! Tr.: By the first half of the second [verse]
*prayoga-marga (the path of practice) {is described].

141 [bid.: phved phyi ma dang gsum pas ni mthong ba’i lam mot/ Tr.: By the latter half [of the
second verse] and third [verse] *darsana-marga (the path of insight) {is described].

142 [bid.: bzhi pas ni bsgom pa’i lam mol | Tr.: By the fourth [verse] *bhdvand-mdrga (the path
of cultivation) [is described).

143 [bid.: inga pas ni mthar phyin pa’i lam mo/l Tr. By the fifth [verse] * nisthd-mdrga (the path
of fulfiliment) [is described].

[44 Ibid.. p. 174, n. 160 below (words printed in Bold type within passages quoted from the MSU
refer to the words appearing in the MS): bsod nams kyi tshogs ... ishigs su bead pa “dis ni tshogs kyi
lam bstan tol/ Tr.: By this verse: provisions of meritorious acts, ... *santbhdra-marga (the path of

provisions) is described.

145 [bid., p. 176, n. 164 below: de bas gnyis kyi mishan nyid bral ba yill chos kyi
dbyings ni mngon sum nyid du ’gyur!/ ... tshigs su bead pa 'dis ni sbyor pa'i lam bstan tofl Tr.:
By this verse: Therefore, *dharma-dhdtu freed of the two characteristics is directly
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bhavand-marga (the path of cultivation).!’
In his Chinese translation of the MSBh, i.e., Shé ta ch’éng lun shih (BKTEIRTR),

Paramirtha divides the five verses as follows: verse 6 refers to tao tsit liang ((E R,

*sarbhira-mirga, the path of provisions),'#® verse 7 refers to tao chia hsing (GEI1T,

149
)

*prayoga-marga, the path of practice verse 8 refers to chien tao (1B, *darsana-

mirga, the path of insight),'>® verse 9 refers to hsiu tao ({38, *bhavana-marga, the path
of cultivation), '*" and verse 10 refers to chiu ching tao (RFE:B, *nistha-marga, the path

of c:ultivatiot'l).l52

intuited, ... *prayoga-mdrga (the path of practice) is described.

146 [bid., p. 176, n. 166 below: sems las gzhan med par ni blos rtogs nas/ de phyir
sems kyang med pa nyid du rtogs! ... ishigs su bead pa 'dis ni mthong ba'i lam bstan tofl Tr.: By
this verse: From knowing by intelligence/ intellect that there does not exist something
other than the mind, [he| understands that [even| the mind does not exist. .. *darsana-

mdrga (the path of insight) is described.

147 Ibid., p. 177, n. 170 below: rtog med shes stobs ... tshigs su bead pa 'dis ni bsgom pa'i
lam bstan tof{ Tr.: By this verse: By the non-discriminative cognition ... *bhdvend-mdrga (the
path of cultivation) is described.

148 @AM, Taisho vol. 31, no. 1595. p. 212c15: P ERBARE B—ERATR. Tr:

The five verses here clarify the concise meaning. The first verse shows the path of provisions.
149 [bid., p. 212c15-16: E_@M;BMFT. Tr.: The second verse shows the path of practice.
150 [bid., p. 212c16: HE=MMRM. Tr.: The third verse shows the path of insight.
151 Ibid., p. 212c17: SEM{RAEM. Tr.: The fourth verse shows the path of cultivation.

152 [bid., p. 212c17: BEMMSEIM. Tr.: The fifth verse shows the path of fulfillment.
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In his Chinese translation of the MSBh, i.e., Shé ta ch’éng lun shih fun (FEA T

$13%), Dharmagupta divides the five verses as follows: verse 6 refers to tsii liang tao (B
i, *prayoga-mirga, the path of provisions),"* verse 7 refers to fang pien tao (H {Ei,
*updya-marga, the path of means),'>* verse 8 refers to chien a0 (R38, *darsana-marga,
the path of insight),'>® verse 9 refers to hsiu tao (38, *bhdvana-mirga, the path of

6
)15

cultivation)'>® and verse 10 refers to chiu ching tao (FLE38, *nisthd-mdrga, the path of

fulﬁllment).m

In his Chinese translation of the MSBh, Shé ta ch’'éng lun shih (RAFRE),
Hsiian-tsang divides the five verses as follows: verse 6 refers to £sit liang rao (RIS,

*sammbhara-marga, the path of provisions), "*® the first half of verse 7 refers to chia hsing

153 {AMMMWE, Taisho vol. 31. no. 1596, p. 29927-8: HFRBAKEE MNERREM Tr:

These verses summarise concisely the meaning. The first verse clarifies the path of provisions.

154 [bid., p. 299a8: SE-RMEAA WM. Tr.: The meaning of the second verse clarifies the path of
means.

135 [bid.. p. 299a8-9: =LAk M. Tr.: The meaning of the third verse clarifies the path of
insight.

156 Ibid., p. 29929: EREEEIMEN. Tr.. The meaning of the fourth verse clarifies the path of
cultivatien.

157 Ibid.. p. 29929: MEMMIATMN. Tr.: The meaning of the fifth verse clarifies the path of
fulfillment.

158 #EA MMM, Taisho vol. 31, no. 1597, p. 254b2-3: MR RFRMEE IR¥E—FREHER.

Tr.: The concise meaning of such five verses is that the first verse shows the path of provisions.
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tao (AT, *prayoga-mirga, the path of practice),> the latter half of verse 7 and verse 8
refer to chien tao (RLi8, *darsana-mdrga, the path of insight), 160 yerse 9 refers to hsiu tao
(4838, *bhdvand-marga, the path of cultivation),'®! and verse 10 refers to chiu ching tao
(B8, *nisthi-marga. the path of fulfillment).'?

In his Chinese translation of the MSU, Shé ta ch’éng lun shih (AFIRTE),
Hsiian-tsang divides the five verses as follows: verse 6 refers to chia hsing wei (AFTEL.
*prayogavastha, the state of practice),'® first half of verse 7 refers to shun chyiieh tsé fen
wei (ERIES L, *nirvedha-bhagiydvasthd, the state leading up to penetration [into
truth]),'® latter half of verse 7 and verse 8 refer to chien tao wei (RIBLL, *dardand-

margavasthd, the state — path of insight), 165 verse 9 refers to hsiu tao ({il, *bhavand-

159 Ibid., p. 254b3-4: EZ#MEMMTM. Tr.: The first half of the second [verse] shows the path
of practice.

160 [bid.. p. 254b4: ¥ E=MMN M. Tr.: The latter half [of the second verse and] the third
[verse| show the path of insight.

161 Dhid., p. 254bd-5: BPS—ERBALFM. Tr.: The fourth verse shows the path of cultivation.
162 bid.. p. 254b5: BASMARN. Tr.: The fifth verse shows the path of fulfillment.

163 XMW, Taisho vol. 31. no. 1598, p. 418b28: MMERILAIMT. Tr.: The first verse
shows the state of practice.

164 [bid., p. 418b27-28: XM _WMPLIRHBEMREIAL. Tr.: The first half of this second
verse shows that bodhisattva dwells in the state [eading up to penetration [into truth].

165 bid., p. 418c2-3: SLATEMERE=MRMRL. Tr.: The latter half of the previous verse and
the third verse show the state — path of insight.
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mdrga, the path of cultivation), 5 and verse 10 refers to chiu ching tao wei (REBHI,
*nisthd-margavasthi, the state — path of cultivation).'s’?

In the commentaries of Vasubandhu and Asvabhava and their corresponding
Chinese translations, the five verses are also understood as constituting the fivefold path.
However, this is not the case in the Tibetan translation of Asvabhava’s MSU. As in the
case of the commentaries of Vasubandhu, Sthiramati, and Asvabhava and the Chinese
translations of the MSABAh, the divisions of the five verses of MSA VI. 6-10 do not accord
with one another. With regard to this, it should be noted that the divisions of the five
verses in the MSABh and the MSBh, both of which are ascribed to Vasubandhu, do not
accord with each other. In the MSABh, Vasubandhu discusses only a threefold path, i.e..
prayoga-marga (the path of practice), darsana-marga (the path of insight), and bhavana-
marga (the path of cultivation). In the MSBh, however, he discusses a fivefold path. i.e.,
the threefold path mentioned above plus saritbhdra-mirga (the path of provisions) and
m'.g,thd—mdrgu (the path of fulfiliment). This might indicate a development in Vasubandhu's
idea of the fivefold path or his understanding of the five verses of MSA VI. 6-10. In any
case, Vasubandhu and the Chinese translators of the MSBh and the MSU understood the
five verses as verses which refer to the so-called fivefold path. The MS itself. however.
does not explain the fivefold path, and accordingly, the system of the praxis in the MS

should not be understood as the so-called fivefold path system.

2. 6 Conclusion

Verses 6-10 of MSA VI have been understood as verses which refer to the so-called

166 [bid.. p. 418¢18-19: $LMMRMRMEN. Tr.: This fourth verse shows the path of cultivation.

167 Ibid., p. 419a15-16: LM ... RWME. Tr.: This verse shows the state — path of
fulfitiment.
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fivefold path, i.e., sambhara-marga (the path of provisions), prayoga-mdrga (the path of
practice), darsana-marga (the path of insight), bhdvand-marga (the path of cultivation),
and nistha-marga (the path of fulfillment). In the MSA, however, the so-called fivefold
path is not explained.

There are discussions on the provisions of a bodhisattva, but they are not discussed
as the provisions in regard to the so-called saritbhara-marga (the path of provisions).

The term nistha-marga does not appear in the MSA. The term nistad is used in
compounds, such as nisthasraya-pardvrtti, but in such usage it does not refer to nistha-
marga (the path of fulfillment). Consequently, the verses 6-10 of MSA VI should not be
understood as verses referring to the so-called fivefold path.

Verses 6-10 of MSA VI are quoted in MS III. 18, and have been understood as the
praxis of the bedhisattva systematized into the so-called fivefold path. The tivefold path,
however, is not explained in the MS either. As in the case of the MSA, the term sariibhara-
mdrga does not appear in the MS. The provisions of a bodhisattva are discussed. but they
are not discussed in terms of the so-called saribhdra-marga (the path of provisions).
Although there is no detailed explanation, the term nisthd-mdrga appears in the MS. Itis
worth noting that the term nistha-marga does not appear in the MSA, but it appears in the
MS. This might indicate a development of idea of the so-called fivefold path in Asanga’s
thought. In any case, in the MS a bodhisattva’s path to enlightenment seems not to be
systematized in terms of the so-called fivefold path.

The charts to follow are the commentators’ divisions of Mahayinasitralarikara V1.

6-10.
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CHART ONE
- . ___
MSABh MSAV MSAT (1)
Verse 6abc sarbhara-marga
Verse 6d usman/ usma-gata usma-gata
—1
Verse 7a nirvedha-bhagiya miirdha miirdha ||
Verse Tb nirvedha-bhagtya ksanti ksanti
Verse 7cd darsana-marga darsana-mdrga lnukikagra-dharma
Verse 8ab The way of The cause and
realization of means of direct
darsana-marga intuition of the
dharma-dhatu on
darsana-marga
Verse 8¢ do laukikagra-dharma
Verse 8d do darsana-marga
Verse 9 The ultimate bhavana-marga
cognition on
bhavana-marga
Verse 10 Greatness of nistha-mdrga 4
the ultimate
cognition
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CHART TWO
MSAT (2) MSA-Pra MSBh
Verse 6 saritbhara-marga saritbharavastha sarbhara-marga
Verse 7ab prayoga-marga nirvedha-bhagiya- |  prayoga-marga
avasthd
Verse 7cd darsana-marga do darsana-marga
Verse 8 darsana-marga- do
avastha
Verse 9 bhavana-marga bhavana-marga- bhavana-marga
avastha
Verse 10 nistha-marga nisthavastha nistha-marga

CHART THREE
MSU MSBh-Pa MSBh-DG
Verse 6 saritbhdra-marga saritbhdra-marga saritbhdra-marga
| Verse 7 prayoga-marga prayoga-marga upaya-marga
Verse 8 darsana-marga darsana-marga darsana-marga
Verse 9 bhavana-marga bhavana-marga bhavana-marga
Verse 10

nistha-marga

nistha-marga




Verse 6 sariibhara-marga prayoga-marga
Verse 7ab prayoga-marga nirvedha-bhagtya-
avastha
Verse 7cd darsana-marga darsana-marga-
avastha
Verse 8 do do
Verse 9 bhavana-marga bhavand-marga
Verse 10 nisthd-marga nistha-marga-

avastha
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CHAPTER THREE
THE RELATION OF PRACTICAL
AND PHILOSOPHICAL THEORIES

3. 1 Introduction

The main theme of MS III is the entrance into the defining characteristics of what is
to be known (shes bya ba'i mtshan nyid la 'jug pa, *jfieya-laksana-pravesa). The
“defining characteristics of what is to be known” refers to the three characteristics (or

natures), i.e., the imagined (parikalpita), the other-dependent (paratantra), and the
consummated (parinispanna).'®® That is, the “entrance into the defining characteristics of

what is to be known” means the realization of the three natures theory. In the realization of
the three natures theory, mind-talk (mano-jalpa) plays an important role. It is discussed in
view of its status as the philosophical basis for “entering into the defining characteristics of
what is to be known.” Moreover, mind-talk is discussed in terms of the four kinds of
investigations and the four kinds of wisdom of knowing reality as-it-is in order to explain
the process that is the praxis of the bodhisattva by which the bodhisattva comes to
understand the three natures theory. Finally, the relationship between mind-talk and the
three natures is discussed as the goal in order to show that when the bodhisattva comes to
understand mind-talk as mind-talk, he becomes aware of the truth that all phenomena are

nothing but mental presentations. What follows below is an examination of the relation of

168 MS II. 1, Nagao, pp. 57-58: shes bya'i mtshan nyid ji ltar blta bar bva zhe nal de ni mdor
bsdu na rnam par gsum stel gzhan gyi dbang gi mtshan nyid dang kun brtags pa'i mtshan nyid dang yongs
su grub pa’i mtshan nyid do/l (Skt. reconstituted by N. Aramaki: pieya-laksanari punah katharh
drastavyam/ tat samasatas trividham/ paratantra-laksanari parikalpita-laksanam parinispanna-laksanarnt

ca). Tr.: Next, how is [the bodhisattva] to understand the defining characteristics of what is to be known?

In short, that is of three kinds - the other-dependert characteristic, imagined characteristic, and consummated
characteristic.
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the practical and philosophical theories described in MS III.'%

3. 2 Status of Mind-talk
With regard to the entrance into the defining characteristics of what is to be known,

MS IIL. 1 states as follows:!”?

How is [the bodhisattva] to understand the entrance (*pravesa) into the
defining characteristics of what is to be known?

[t is [to be understood as] the basis (*@$raya) that has been impregnated
(*paribhavita) by listening {to the Mahayana teachings] many times (*bahu-
Sruta/bdhu-srutya). Although it is not what is subsumed under the *alaya-
vijAdna. like the *alaya-vijiidna. it becomes the seed of mind-talk (* mano-jalpa)
that is subsumed under proper atientiveness (*yoniso-manaskara-sammgrhita),

that presents [itself] as the cognitum (*grahya-vastu-sthaniya) which is

169 S. Takeuchi discusses the relation in terms of the impregnation by listening to the Mah3yina
teachings many times and mind-talk in MS II. See S. Takeuchi, FRMMITAEEL DR (*Studies in the
Philosophy of the Yogacira-vijianavida), Hyakkaen, Kyoto, 1979, pp. 209-260. O. Hayashima deals with
mind-talk in his works on the bodhisattva's praxis in the Yogicara school. See O. Hayashima.
“Muahdydnasitralamkara 12517 2 BRTOREZE—BVIRtawvaZ2POHICLT-" (The Structure of

Bodhisattvapratipatti in the Mahayanasitralarikara), IBK vol. 21-2, 1973, pp. 983-980.. " EEHDE ¥ —
AREHRERE DO ELT—" (*The Philosophy of Bodhisattva's Path to the Enlightenment as It Appears
in the Mahaydnasitralamkdra and Other Texts), NB vol. 30, 1973, pp. 1-29., “ BTt IRLRICE (T3 A
REAHEEOBE” (On Asal-laksananupravesopaya-laksana in the Yogicara-vijiinavidin), [BK vol. 22-2.
1974, pp. 1020-1011., and “MMMD R (*Praxis of Vijiiapti-matra), KD vol. 8 1982, pp. 146-176. L.
Schmithausen discusses the problem of the relation of praxis and philosophical theory in Buddhism. See L.
Schmithausen, “Spirituelle Praxis und Philosophische Theorie im Buddhismus,” Zeitschrift fiir
Missionswissenschaft und Religionswissenschaft, vol. 3, 1973, pp. 161-186., and “On the Problem of the
Relation of Spiritual Practice and Philosophical Theory in Buddhism,” German Scholars on India. vol. 2.

Nachiketa Publications, Bombay. 1976, pp. 235-250. To the best of my knowledge. there is no exclusive
work on the relation of mind-talk and praxis discussed in the MS.

170 See Part Three, pp. 138-139: mang du thos pas bsgos pa’i gnas! kun gzhi mam par shes pas
bsdus pa ma yin lal kun gzhi rnam par shes pa ltar tshul bzhin vid la byed pas bsdus pal chos dang don
snang ba "byung ba'i tshul can gzung ba'i dngos po’'i gnas lta bul lta ba dang bcas pa’i vid kyi brjod pa
rnams kyi sa bon yin pa’ol/
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characterized by [the fact that Buddha's] teachings and [their] meanings emerge [in

it] as appearance, and that is accompanied by the act of perceiving

(*sadrsti/sadarsana).

According to the above description, mind-talk is (1) that which is subsumed under proper
attentiveness (yoniso-manaskara), (2) that which presents itself as the cognitum which is
characterized by the fact that Buddha's teachings and their meanings emerge in it, and (3)
that which is accompanied by the act of perceiving. That is, mind-talk is subsumed under
proper attentiveness, so that it is a kind of mental discernment. Mind-talk, moreover,
arises as the cognitum in the form of the Buddha's teachings and their meanings.
Accordingly, it is the cognitum. Mind-talk is, furthermore, accompanied by the act of
perceiving, so that it is also the cognizer. According to Vasubandhu, mind-talk is mental
discrimination ( yid kyi rnam par rtog pa, * mano-vikalpa). and according to Asvabhava, it
is *mano-vijiiana (yid kyi mam par shes pa,).m Accordingly, mind-talk is 2 conventional
mental language which influences perception.

Therefore, the entrance into the defining characteristics of what is to be known
means that the basis which has been impregnated by listening to the Mahayana teachings
many times becomes the seed of mind-talk which, although it is conventional, is subsumed
under proper attentiveness. In other words, the basis that has been impregnated by
listening to the Mahayana teachings many times becomes the cause for realization, and
through praxis based upon mind-talk, the bodhisattva attains enlightenment.

it shouid be noted here that mind-talk is not the truth itself. Since truth is freed

171 For the MSBh, see Part Three. p. 141. n. 21 below (hereinafter. words printed in Bold type
within passages quoted from the MSBh and MSU refer to the words appearing in the MS): yid kyi brjod
pa ste </> yid kyi rmam par rtog pa’'sf/ Tr.. Mind-talk refers to the mental discrimination (*mano-
vikalpa).

For the MSU, see Part Three. p. 139, n. 9 below: yid kyi brjod pa rnams ches bya ba ni yid
kyi rnam par shes pa mams sofl Tr.: Various mind-talks refer to various *mang-zijiidna.
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from any conventional judgements, perception, and discrimination, mind-talk that is a

conventional mental language cannot be truth. As far as it is subsumed under proper

attentiveness, however, mind-talk is the basis for, or domain of, realization.!”*

Thus, in the realization of the truth, i.e., the three natures, mind-talk plays a very

important role. Although the definition of the role of mind-talk is not described in the MS,
it can be understood from the following description of MS III. 3173

Wherein (*kutra) does [a bodhisattva] enter?

(A bodhisattva enters] that very mind-talk that is accompanied by the act
of perceiving, that possesses the appearance (*pratibhdsa) of [the Buddha's]
teachings and [their] meanings, and that arises from having the Mahayana
teachings as its cause.

[n the above description, the object of the realization is described. The statement “A
bodhisattva enters that very mind-talk” means that a bodhisattva realizes mind-taik. That is.
mind-talk is the object to be realized. The question here is why the object to be realized is

not the three natures theory, but is rather mind-talk. In general, since the bodhisattva

172 In the commentary on MS 7A, Vasubandhu states that mind-talk is subsumed under the
consummated nature. See Part Three, p. 150, n. 51 below: gang gis ji ltar 'jug pa de bstan par bya
stel de la thos pa'’i bag chags kyi rgyu las byung ba zhes bva ba ni thos pa'i bag chags kyi
rjes su mthun pa'oll gang du 'jug pa'i gnas ni sngar bstan pa ste/ de yang theg pa chen po’i bag
chags las vang dag par byung ba’i phyir vongs su grub pa’i ngo bo nyid kyis bsdus pa nyid bita bar
bva’oll Tr.: By what and how [the bodhisattva] enters must be stated. With regard 1o that, [the
statement: mind-talk that] arises owing to the impregnation of listening to [the Mahdiyina
teachings many times] means that {mind-talk] is conformable to the impregnation of listening
to [the Mahiy#na teachings many times]. The place where [the bodhisattva] enters has been
explained before (III. 3), and because that also arises from the impregnation of [listening to] the
Mahiyina [teachings many times], it is to be seen as that subsumed under the consummated nature.

That is, since it arises from the impregnation of listening to the Mahayana teachings many times,
mind-talk is subsumed under the consummated nature. This, however, does not mean that mind-talk is the
truth itself. Since the bodhisattva perceives and reflects upon the Buddha’s teachings and their meanings by
mind-talk, mind-talk functions to advance the bodhisattva towards the truth.

173 See Part Three, p. 141: gang du 'jug ce nal lta ba dang bcas pa’i chos dang don snang ba't yid
kvi brjod pa theg pa chen po'i chos kyi rgyu las byung ba de nyid la ... ‘jug ste/
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practices in order to realize truth, the truth (, i.e., three natures theory) should be the object
to be realized. According to the passage quoted above, however, mind-talk is the object to

be realized. According to Vasubandhu, mind-talk is the basis for the realization of the

truth,'™ and according to Asvabhava, mind-talk is claimed to be the very basis because it

is the domain to be realized.!’® That is, mind-talk is not the truth that is finaily to be

realized, but it is the basis for, or domain of, the realization of the truth.

In MS III. 7A, moreover, following is stated: '8

By what ... [does the bodhisattva] enter?

{The bodhisattva] enters by mind-talk that arises owing to the impregnation
of listening to [the Mahdydna teachings many times], that is subsumed under
proper attentiveness, that appears as [the Buddha’s] teachings and [their] meanings.
and that is accompanied by the act of perceiving.

In the above description, the means to the realization of the truth is asked, and it is
answered that mind-talk is the means to the realization of the truth. We have already
understood that mind-talk is a kind of conventional mental language which influences
perception. However, since it is subsumed under proper attentiveness, it is a kind of
proper mental language. Accordingly, by mind-talk that arises owing to the impregnation

of listening to the Mahayana teachings many times and that is proper mental language

174 See Part Three. p. 141, n. 20 below: de lta bu'i rmam pas ‘jug pa'i gnas bstan par byva ba’i

phvir smras pal Tr.: In order to explain the basis (gnas) for entering by such kinds, {the content of MS III]
is stated [by 3cirya-Asanga).

175 See Part Three. p. 141, n. 21 below: ... yid kyi brjod pa ni ‘jug par bya ba'i yul yin pas
gshi nvid du brjod par 'dod pa’ell Since mind-taik ... is the domain to be entered, it is intended to be
taught as the fundation (gzhi. *adhara).

176 See Part three, pp. 150-151: gang gis ... 'jug ce nal thos pa'i bag chags kyi rgyu las byung
bal tshul bzhin yid la bved pas bsdus pal chos dang don snang ba </> lta ba dang beas pa'i vid kyi briod pa
- kyis ‘jug stel
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which influences perception, the bodhisattva perceives and reflects upon Buddha's
teachings and their meanings which have appeared from mind-talk.

Thus, mind-talk is the object to be realized and the means to the realization of the
truth. It should be noted here that mind-talk is not the practical means to the realization of
the truth. The truth cannot be realized without the function of mind-talk. Mind-talk is,
however, a conventional mental language that arises from the impregnation by listening to
the Mahdyana teachings many times. Accordingly, to that extent mind-talk is a necessary
condition for realizing the truth, but it is not the actual means by which the bodhisattva

attains the truth. The practical means by which the truth is realized is described in MS III.

4 as follows:!"’

By means of what (*kena) [does the bodhisattva] enter?

[The bodhisattva enters] by generating (*adhana) the strength of the root of
wholesomeness (*kusala-mitla). [That is, the bodhisattva enters] by (1) stimulating
the mind (*cittottapana) in three ways, by (2) removing the four [obstructive]
situations (*sthina), and by (3) being attentive (*apramadda} 1o practicing
(*prayoga) constantly and carefully the cultivating of calm and insight (*samatha-
vipasyand-bhdvana) that have the teachings and their meanings as their objective

reference/support (*alambana).

That is, the bodhisattva (1) stimulates the divided mind in three ways, 178 (2) removes the

177 See Part Three, p. 143: gang gis 'jug ce na/ dge ba'i risa ba'i stobs bskved pa dang/ rmam pa
gswm gyis sems sbyong ba dang/ gnas bzhi spang ba dang/ chos dang don la dmigs pa’i zhi gnas dang thag
mthong bsgom pa rtag tu dang gus par byas te sbyor te sbyor ba la bag yod pas “jug go//

178 See Part Three, pp. 143-145: ‘jig rten gyi khams dpag tu med pa rnams kyi mir gyur pa'i
sems can dpag tu med pa dag skad cig skad cig la bla na med pa yang dag par rdzogs pa’i bvang chub mngon
par rdzog par 'tshang rgya ‘o snvam pa ni sems sbyong ba dang po’o// bsam pa gang gis sbyin pa la sogs
pa’i pha rol tu phyin pa rnams la kun tu spyod pa’i bsam pa de bdag gis thob ste/ des bdag tshegs chung
ngus pha rol tu phyin pa bsgom pa yongs su rdzogs par 'gyur ro snyam pa ni shyong ba gnvis pa'o// dge
ba sgrib pa dang bcas pa yang dge ba'i chos mams dang ldan na "phral du shi la/ 'phral du 'dod pa bzhin du
lus thams cad phun sum tshogs par skve na/ bdag dge ba sgrib pa med pa'i dge ba dang shin tu ldan pa ita



82

four obstructive situations,'”” and (3) is attentive to practicing constantly and carefully the
cultivations of calm and insight. Through these three practical means, the bodhisattva
generates the root of wholesomeness and consequently realizes the truth. These practical
means by which realization is attained are subsumed under mind-talk that arises owing to
the impregnation by listening to the Mahayana teachings many times. In this manner,
mind-talk qua mind-talk is not the practical means for realization, but it is the foundation for

the practical means to the realization of the truth.

3.3 Mind-talk as the Bodhisattva’s Path

‘phral du thams cad phun sum tshogs par ci'i phyir mi 'gyur snyam pa ni sbyong ba gsum po'a//

Tr: The first [incident of] stimulating the mind is to think: “Countless sentient beings (*sartva) who are
born as human beings (*manusya-bhirta) in the countless worldly realms (*loka-dhatu) shall realize
incomparable perfect enlightenment (*anuttara sarfryak-saritbodhi) at every moment.” The second [incident
of] stimulating [the mind] is to think: "I have obtained that intention (*3$aya) with which [I] practice fully
(? *samudacara, proper practice) the perfection of giving (*dana-pdramitd), etc.. and consequently, with
little difficulty, I will become accomplished fully in the cultivation of perfection.” The third [incident of]
stimulating [the mind] is to think: “[f one possesses wholesome qualities (*kusala-dharma), even though
wholesomeness is obstructed, then immediately at the time of one’s death, one immediately will be born
with the body completely intact (*sarftpad) just as one wishes. If that is so, why would not someone like I
who possess wholesomeness which is not obstructed (*andvarana-kusala) become immediately one {who is
born] with the body completely intact?”

179 See Part Three, pp. 148-149: yid la byed pa spangs pas nyan thos dang rang sangs rgvas kyi
yid la byed pa yongs su spong ba dang/ yid gnyis dang som nyi spangs pas theg pa chen po la the tshom
thams cad the tshom med pa dang/ chos la mngon par zhen pa spangs pas thos pa dang bsam pa'i chos la
ngar 'dzin pa dang nga'ir 'dzin par mngon par zhen pa yongs su spong ba dang/ mam par riog pa spangs pas
mdun na gnas pa dang bzhag pa’i mtshan ma thams cad yid la mi byed cing mam par mi riog pa'i phvir ro/f
Tr: [The bodhisattva enters into the defining characteristics of what is to be known by removing the four
obstructive situations,] because, (1) by means of removing [improper] attentiveness, [the bodhisattva}
removes completely the attentiveness of the $rdvaka and Pratyekabuddha, (2) by means of removing the
harbouring of divided mind (*vimari) and ambivalence (*kdriksd), {the bodhisattva] becomes doubtless
regarding all doubts (*vicikitsa) towards the Mahdy3na teachings, (3) by means of removing anachment
(*abhinivesa) to teachings, [the bodhisattva] removes completely the attachment to the notion of I [have
heard teachings] and the notion of mine (*ahartkira-mamakdra) with regard to the teachings that fhe] has
heard and reflected upon, and (4) by means of removing conceptual discrimination (*vikalpa), [the
bodhisattva] neither pays attention to (*amanaskira) nor conceptually discriminates (*avikalpa) any
objective aspects (*nimitta) which appear before (him] (*purutah-sthita) or which are caused to be present
(*sthdpita) (in meditation].
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How, then, is mind-talk understood on the bodhisattva’s path? With regard to this,
MS III. 3 states as follows: '8

[The bodhisattva] enters (I) *adhimukticarya-bhimi (the stage of zealous
application), (I) *darsana-marga (the path of insight), (IIl) *bhavand-marga (the
path of cultivation), and (IV) *nistha-marga (the path of fulfillment), because [on
(D) *adhimukticarya-bhimi] he applies himseif to the proclamation (*anusrdvana)
[that all phenomena are] nothing but [mental] presentations (*vijfiapti-matra),
because [on (I} *darsana-marga] he experiences [that all phenomena are nothing
but mental presentations] just as-they-are (*yathavat), because [on (IIT) *bhavana-
mdrga] he cultivates himself only in the antidote against all obstructions
(*sarvavarana), and because [on (IV) *nistha-marga] he is [completely] freed of
[any] obstructions (*nirdvarana).

In general, the bodhisattva’s paths refer to (1) sarbhara-marga (the path of provisions),
(2) prayoga-mirga (the path of practice), (3) darsana-mdrga (the path of insight), (4)
bhavana-marga (the path of cultivation), and (5) nistha-mdrga (the path of fulfillment). In
the passage quoted above, however, adhimukticarya-bhiimi (the stage of zealous
application), darsana-marga (the path of insight), bhavand-marga (the path of cultivation),
and nisthd-marga (the path of fulfillment) only are mentioned. That is, the bodhisattva first
enters adhimukticarya-bhiimi (the stage of zealous application), and there he applies
himself to the proclamation that all phenomena are nothing but mental presentations
(vijfiaptimatra). The bodhisattva, then, enters darsana-marga (the path of insight), and
there he experiences that all phenomena are nothing but mental presentations just as-they-

are. Next, the bodhisattva enters bhZvana-marga (the path of cultivation), and there he

18 See Part Three, pp. 141-142: (1) mos pas spyod pa'i sa dang (I) mthong ba'i lam dang (III)
bsgom pa’i lam dang (IV) mthar phyin pa'i lam la ‘jug ste/ chos thams cad rmam par rig pa tsam du rjes su
sgrogs pa la mos po dang ji lta ba bzhin du de rab tu rtogs pa dang sgrib pa thams cad kyi gnyen po sgom
pa dang sgrib pa med pa'i phyir rolf
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cultivates himself only in the antidote against all obstructions. Finally, the bodhisattva
enters nistha-marga (the path of fulfillment), and there he is completely freed of any
obstructions. In this manner, the bodhisattva enters these four paths step by step according
to the progress of his practice.

In the description quoted above, the relation between mind-talk and the fourfold
path is not stated, but we can surmise the relationship through the contents of the
commentaries by Vasubandhu and Asvabhava that describe the stage and paths leading to
fuifillment.

According to Vasubandhu, a bodhisattva who by means of mind-talk understands
mind-talk enters adhimukticarya-bhimi (the stage of zealous application). That is, through
the understanding of mind-talk, zealous conduct arises and the bodhisattva enters
adhimukticarya-bhiimi (the stage of zealous application). Then, on darsana-marga (the
path of insight) the bodhisattva experiences that teachings do not exist, meanings do not
exist, cognitum (grahya) does not exist, and cognizer (grahaka) does not exist. On
bhavand-marga (the path of cultivation), the bodhisattva is engaged in the praxis of the
penetration which has arisen from mind-talk, and by that penetration, obstructions are

removed. When even the most miniscule obstruction (*suksumdvarana) is removed, the

bodhisattva enters nistha-marga (the path of fulfiliment).!8!

181 See Part Three, p. 142, n. 23 below: yang de nyid du yid kyi brjod pa'i bve brag gis gang dag
‘jug pa de ni mos pas spyod pa’i sa la 'jug par 'gyur te/ 'di ltar de chos thams cad rnam par rig
pa tsam du rjes su sgrogs pa la mos pa skyed par byed de/ des na de ni der zhugs pa zhes brjod do//
de ji liar mthong ba’t lam la 'jug pa de bsian par bya ba'i phyir ji lta ba bzhin du de rab tu
rtogs pa dang :zhes bya ba ste/ yid kyi brjod pa de ji lta ba zhin du rab t riogs pa'o// ji ltar na de ji Ita
ba bzhin du de rab tu rtogs zhe na/ ji liar chos med pa/ don med pa/ gzung ba med pa/ 'dzin pa med
pa’o zhes yid kyi brjod pa rtogs pa gang yin pa’o// bsgom pa’i lam la 'jug pa bstan par bya ba'i phvir
</> sgrib pa thams cad kyi gnyen po bsgom pa zhes bya ba ste/ rab tu rtogs pa de nyid goms par
byed pa ni bsgom par gyur pa’o// de lta bas na mam par mi rtog pa la sogs pa de dag gis gang riogs pa de
nyid kyis sgrib pa mam par sbyong bar byed pa’o// mthar phyin pa’i lam la 'jug pa de bstan pa’i
phyir</> sgrib pa med pa’i phyir zhes bya ba ste/ shin tu mam par dag pa'i ye shes kyi dus skabs na
shin tu phra ba'i sgrib pa yang med pa ni mthar phyin pa’i lam la 'jug pa'o//

Tr.: Moreover, [the bodhisattva who] enters that very [mind-talk] by means of the very excellent mind-talk
enters *adhimukticarya-bhiimi (the stage of zealous application). That is, when he applies himself
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According to Asvabhiva, a bodhisattva who understands mind-talk enters
*adhimukticarya-bhimi (the stage of zealous application). That is, the bodhisattva, having
understood that all objects appear from mind-talk, enters *adhimukticarya-bhiimi (the stage
of zealous application) and there applies himself to the idea that all phenomena are nothing
but mental presentations (vijAiapti-matra). Then, he enters darsana-marga (the path of
insight), because he experiences mind-talk just as-it-is. That is, the bodhisattva realizes

that sentient beings do not exist, teachings do not exist, cognitum does not exist, and the

cognizer does not exist.'®?

to the proclamation that all phenomena are nothing but [mental] presentations,
zealous conduct takes place [in the bodhisattva], and consequently, it is said that that [bodhisattva] enters
therein. Since the manner in which [the bodhisattva) enters *darsana-mdrga (the path of insight) must
be explained, [dcirya-Asanga states that] he experiences [that all phenomena are nothing but
mental presentations] just as-they-are and {this means that] mind-talk experiences [all phenomena
as nothing but mental presentations] just as-they-are. How does that [mind-talk] experience [that
all phenomena are nothing but mental presentations] just as-they-are? It is any experience
of mind-talk in the manner: “teachings do not exist, meanings do not exist. cognitum (*grahya) does not
exist, and cognizer (*grahaka) does not exist.” Since the entrance into *bhdvand-mdrga (the path of
cultivation} must be explained, [dcarya-Asadga states that] he cultivates himself only in the
antidote against all obstructions. To cultivate himseilf means to be actively engaged in the
praxis of that very experience. Accordingly, whatever is experienced by non-discrimination (*nirvikalpa),
etc., that very experience removes the obstructions. In order to explain the entrance into that *nisthd-
marga (the path of fulfillment), [dcAryn-Asadga states that because ... he is completely] freed of
(any] obstructions. The situation (*avastha) of a very pure wisdom wherein there does not exist even

the most minuscule obstruction (*suksmdvarana) is the entrance into *nisthd-mdrga (the path of
fulfillment).

182 [bid.: yid kyi brjod pa de la 'jug pa kha cig ni mos pas spyod pa’i sa la ‘jug stel thos pa
tsam gyis chos thams cad rmam par rig pa tsam nyid du mos pa’i phyir rofl kha cig ni mthong pa’i lam
la ’jug stel ji Ita ba bzhin du yid kyi brjod pa rab 1 rtogs pa’i phyir roll de la ji lta ba bzhin du
rab tu rtogs pa ni 'di yin tel 'di Itar sems can med pa dangl chos med pa dang/ gzung ba med pa dang/
"dzin pa med par rab tu rtogs pa’oll kha cig ni bsgom pa’i lam la 'jug ste/ nyon mongs pa dangl shes
bya'i sgrib pa thams cad kyi gnyen po nyid du bsgoms pas de rmam par dag pa'i phyir roll kha
cig ni mthar phyin pa’i lam la 'jug ste!/ sgrib pa med pa’i phyir ra/l de ltar na rab tu riogs pa
rmam pa bzhi’el/ Tr.: One who enters that mind-tatk enters *adhimukticarya-bhimi (the stage of
zealous application), because by merely listening [to the Mah3ydna teachings many times], he applies
himself to [the idea that] all phenomena are nothing but (mental] presentations. One enters *darsana-
mdrga (the path of insight), because he experiences mind-talk just as-it-is. Here, [the statement:]
experiences just as-it-is means that [the bodhisattva] experiences thus: “sentient beings do not exist,
teachings do not exist, cognitum does not exist, and cognizer does not exist.” One enters *bhdvanad
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Thus, according to Vasubandhu and Asvabhava, mind-talk is closely related to
adhimukticarya-bhiimi (the stage of zealous application). Mind-talk is the means and
object of entering adhimukticarya-bhiimi (the stage of zealous application), and this means
that mind-talk is understood by means of mind-talk itself on adhimukticarya-bhimi (the
stage of zealous application).

How, then, is mind-talk understood on adhimukticarya-bhimi (the stage of zealous
application)? In the latter portion of MS III. 7A and in 7B, the four kinds of investigations
(paryesand) and the four kinds of wisdom of knowing reality as-it-is (yathabhiita-
parijfidna) are explained as the practical means of the understanding of mind-talk. The

latter portion of MS III. 7A is as follows:'%

[Moreover, the bodhisattva enters by means of] the four [kinds of]
investigations (*paryesana), i.e., the investigations into (i) name (*nama), (ii)
object (*artha), (iii) designation (* prajfiapti) of the intrinsic nawre (*svabhava) [of
entities] and (iv) [designation of] specific attributes (*videsa) [of entities], {and by
means of] the four [kinds of] wisdom of knowing reality as-it-is (*yathdbhitta-
parijiiana): by means of knowing (i) name as-it-is, (ii) thing as-it-is, (iii)
designation of the intrinsic nature [of entities] as-it-is, (iv) [designation of] specific

attributes [of entities] as-it-is, because they are not perceivable.

marga (the path of cultivation), because by means of cultivating himself in the very antidote
against all obstructions of afflictions (*klesa) and of what is to be known, he is purified. One enters
*nistha-mdarga (the path of fulfillment), because he is [completely] freed of [any]
obstructions. Thus, the experience (*prativedha) [of the path] is of four kinds.

183 Although MS III. 7A (Part Three, pp. 150-151) reads: yongs su tshol ba bzhi ste/ ming dang
don dang ngo bo nyid dang bye brag tu btags pa'i yongs su tshol ba mams dang yang dag pa ji lta ba bzhin
du yongs su shes pa bzhi ste/ ming dang dngos po dang ngo bo nyid dang khyad par du btags pa dang ngo
bo nyid dang khyad par yang dag pa ji lta ba bzhin du yongs su shes pa mams kyis 'jug stel de dag mi
dmigs pa'i phyir re, the words dang ngo bo nyid dang khyad par seem to be superfluous according to ail
four Chinese translations of the MS. See Part Three. p. 151. n. 55 below.
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The MS III. 7B is as follows:'%

Thus, the bodhisattva who endeavours in that manner to enter [into the truth
that all phenomena are] nothing but [mental] presentations understands properly
that the name which is based upon sound (*aksara) in that mind-talk, that appears
as sound and [its] meaning, is also nothing but mental construction (*manc-
kalpamatra). [The bodhisattva) understands properly that even the meaning which
takes its stand on sound is also nothing but the very mind-talk. [The bodhisattva}
understands properly that even that name is nothing more than the designation of

the intrinsic nature and specific attributes [of entities].
Next,'8 when [all phenomena are] perceived as nothing but mind-talk,

neither a name nor what is designated is perceived. Nor is the designation of
intrinsic nature or [the designation of] the specific attributes perceived. Nor is the
defining characteristics of an object [that is perceived as] possessing intrinsic nature
or specific attributes perceived. {In this manner,} by means of the four (kinds of]
investigations and the four [kinds of] wisdom of knowing reality as-it-is, [the
bodhisattva] understands those mental discriminations (*mano-vikalpa) that appear
as sound and meaning to be *vijrapti-matrata.

By the four kinds of investigations, the bodhisattva understands that the name, object,

184 See Part Three, pp. 152-153: 'di ltar byang chub sems dpa’ rmam par rig pa tsam la "jug par
brtson pa de lta bu de yi ge dang don snang ba'i yid kyi brjod pa de la vi ge'i ming de yang vid kyi riog pa
tsam du zad par yang dag par rtog goil vi ge la brten pa'i don de yang yid kyi brjod pa isam du zad pa de
nyid du yang dag par riog go/l ming de yang ngo bo nyid dang kkyad par du btags par zad pa tsam du yang
dag par rtog goll
de’i phyir yid kyi brjod pa tsam du zad pa nyid du dmigs shing <> ming dang bcas pa’i don ngo bo nyid
dang khyad par du btags pa dang bcas shing/ ngo bo nyid dang khyad par du beas pa don gyi mtshan nyid du
mi dmigs pa nal yongs su tshol ba bzhi dang yang dag pa ji lta ba bzhin du yongs su shes pa bzhi po dag
gis yi ge dang don snang ba'i yid kyi rnam par rtog pa de dag la raam par rig pa tsam nyid du 'jug goll

185 Here Tibetan has de’i phyir, but Pa has the sense of after that or next (). See Part Three p.
153, n. 64 below.
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designation of the intrinsic nature, and designation of the specific attributes are not
substantial existences: they are nothing but appearances of mind-talk, and by means of the
four kinds of wisdom of knowing reality as-it-is, he does not perceive them as substantial
existences.

Thus, the four kinds of investigations and four kinds of wisdom of knowing reality
as-it-is are practical means of the understanding of mind-talk on adhimukticarya-bhimi
(the stage of zealous application). These two practical means explained above provide the
basis on which, through the practice of the four concentrations, i.e., the aloka-labdha-
samddhi (concentration by which one obtains clarity), vrddhaloka-samadhi (concentration
of increased clarity), tattudrthaika-desa-pravista-samadhi (concentration of having entered
into one part of a real object), and dnantarya-samadhi (uninterrupted concentration), a
bodhisattva gradually reaches darsana-marga (the path of insight) whereby the bodhisattva
realizes the truth as-it-is.

Thus, by means of these two practical means, mind-talk is understood on

adhimukticarya-bhitmi. %0

3. 4 Mind-talk and Its Geal

How, then, does mind-talk relate to the three natures thoery? In the MS, the

186 Adhimukticaryd-bhimi is also called the state of nirvedha-bhagtya (leading up to penetration
{into truth]). The state of nirvedha-bhigiya is divided into the four substates, i.e.. usma-gata (heat),
mitrdha (maximum value), ksdnti (patience) and laukikagra-dharma (mundane supreme dhiarma). The
contents of the four states of nirvedha-bhagiya are summarized on the basis of MS II. 7A. 7B and 13 as
foliows: By means of the four kinds of investigations, in usma-gata (the state of heat). a bodhisattva
understands that name, etc., are nothing but appearances of mind-talk. and in mrdha (the state of

maximum value), the bodhisattva increases his understanding further. By means of the four kinds of
wisdom of knowing reality as-it-is, in ksdnti {the state of patience), the bodhisattva does not perceive the

external objects which appear from mind-talk as the name, etc., and accordingly. he understands that all
phenomena are nothing but mental presentations. In laukikagra-dharma (the state of mundane supreme

dharma), he goes beyond even the idea that all phenomena are nothing but mental presentations.
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relation of mind-talk to the three natures theory is not discussed, but a description is found
in MS III. 8B and 9 in which the relation of mind-talk and the three natures theory is

expressed to some degree.
MS [I. 8B is as follows:'¥’

[The manner in which a bodhisattva] enters is in the manner that a rope
(*rajju) appears to be a snake (*sarpa) in the dark. For instance, because a snake
[superimposed upon] a rope is non-existent, it is a misperception (an error,
*bhranti), [therefore,] those who are aware of the reality of that object, turning
away from the notion of the non-existent snake, dwell in the notion of a rope.
Moreover, when (this notion of a rope is] analyzed more minutely, [even the notion
of a rope] is misperception (an error), because its defining characteristics are colour
(*varna), odor (*gandha), taste (*rasa) and what is to be touched (*sprastavya).
With regard to that, just as even the notion of a rope is to be removed on the basis
of the notion of colour, etc., so too, the notion of cognition-only (*vijiapti-matra)
is to be destroyed on the basis of the notion of consummated nature
(*parinispanna-svabhava), when the six kinds [of topics] - mind-talk that appears
as the six kinds [of objects], such as letter, meaning - become negated as real
objects just as the notion of a snake [is negated].

The above description explains the realization of the truth by means of the analogy of a

187 See Part Three, pp. 155-156: mun khung na sbrul du snang ba'i thag pa bzhin du “jug stel
dper na med pa’i phyir thag pa la sbrul ni nor ba stel de’i don rtogs pa rnams ni med pa la sbrul gyi blo
Idog cing! thag pa'i blor gnas soll de yang rnam pa phra mor bya na nor ba ste/ kha dog dang dri dang ro
dang reg bya'i mtshan nyid vin pa'i phyir roll de la ji ltar kha dog la sogs pa’'i blo la brien el thag pa'i blo
yang bzlog par bya ba de bzhin du yong su grub pa’i ngo bo nyid kyi blo la brten tel vi ge dang don mam
pa drug snang ba'i yid kyi brjod pa de dag lal sbrul gyi blo bzhin du rmam pa drug la vang dag pa'i don bsal
nal rnam par rig pa tsam gyi blo yang rmam par gzhig par bya ba yin nol/
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snake and rope, etc. 188 Here, the snake and the six kinds of objects refer to the imagined

nature (parikalpita-svabhava), the rope and mind-talk refer to the other-dependent nature

(paratantra-svabhdva), and the negation of a rope and that of cognition-only (vijiapti-
matra) refer to the consummated nature ( parinispanna-svabh&va).l39 That is, when the

bodhisattva sees a snake in the dark, he fears it, but upon closer inspection, he understands
that the snake is in fact a rope. When the notion of a rope is analyzed more minutely, the
bodhisattva understands that the rope is nothing more than what is characterized by colour,
odor, taste, and what is to be touched. At that time, even the notion of a rope is removed.
In the same manner, the six kinds of objects, i.e., letter, meaning, etc., mistakenly are
taken as substantial existences. When the six kinds of objects are negated as real objects,
the bodhisattva understands them to be nothing but the appearances of mind-talk, i.e., all
phenomena are nothing but mental presentations (vijiiapti-matra). When even the notion
of vijfiapti-matra is removed, the truth is attained, because so long as even the notion of

vijriapti-matra remains, the truth cannot be realized.

188 For MSBh, see Part Three, p. 155, n. 76 below: de la ngo bo nyid gsum la 'jug pa ni thag
pa'i dpes bstan toff Tr.: With regard to that, entrance into the three natures is described by an analogy of a
rope.

For MSU, see ibid.: ci 'dra bar ni ’jug ces gang smos pa de'i dper mun khung na sbrul
du snang ba’i thag pa bzhin du jug ces bya ba la sogs pa smos tel dpes ngo bo nyid gsum rtogs
par ston to// Tr.: An analogy of what is spoken about in the statement What is [the entrance] like
is explained by the statement: [The manner in which a bodhisattva] enters is in the manner

that a rope appears to be a snake in the dark, etc. By the analogy, understanding of the three
natures is described.

189 See MSU, Part Three, p. 155, n. 77 below: dper na med pa’ phyir thag pa la sbrul
ni nor ba stel de bzhin du ming la sogs pa don mam pa drug yin yi ge dang don du snang pa’i yid kyi
brjod pa gzhan gvi dbang la ming la sogs pa yang nor ba yin noll Tt.: For instance, because a snake
[superimposed upon] a rope is nom-existent, it is a misperception (an error), and in the
same manner, name, etc., [superimposed upon] the other-dependent [nature] — mind-talk that appears as
words and [their] meanings that comprise the six kinds of objects, such as name, etc., — are also an error.
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MS IIL 9 is as follows:'?®

Thus, this bodhisattva by entering into the defining characteristics of
objects that appear from mind-talk enters into the imagined nature (*parikalpita-
svabhava). By entering into [the idea that all phenomena are] nothing but
[mental] presentations, he enters into the other-dependent nature (*paratantra-
svabhdva).

How does the bodhisattva enter into the consummated nature
(parinispanna-svabhava)?

[The bodhisattva] enters {into the consummated nature] from having turned
away from even the idea (*sarf1jfi) that [all phenomena are] nothing but [mental]
presentations, at which time, in that bodhisattva who has abandoned the idea of
object, that mind-talk that has arisen owing to the impregnation of having listened to
the teachings {many times] lacks the opportunity of arising as all appearances of
objects. Accordingly, {mind-talk] does not arise even as an appearance of
cognition-only (*vijflapti-matra).

[The bodhisattva,] dwelling in the name which is non-discriminating
regarding all objects, dwells in *dharma-dhatu owing to the operation of direct
intuition. At that time, there occurs in that bodhisattva non-discriminatory wisdom

wherein what is to be perceived and that which perceives (*alambya-alambaka) are

190 See Part Three, pp. 157-159: de ltar byang chub sems dpa’ "di vid kvi brjod pa snang ba’i don

gyi mtshan nyid la 'jug pas kun brtags pa’i ngo bo nyid la 'jug pa yin noll mam par rig pa tsam la 'jug
pas gzhan gyi dbang gi ngo bo nyid la 'jug pa yin noil

yongs su grub pa’i ngo bo nyid la ji ltar 'jug ce nal
rmam par rig pa tsam gyt "du shes kyang bzlog nas ‘jug ste! de'i tshe byang chub sems dpa’ don

gyi ‘du shes mam par bshig pa de la yid kyi brjod pa thos pa’i chos kyi bag chags kyi rgyu las byung ba de
dag don du snang ba thams cad 'byung ba'i skabs med pa yin noll des na mam par rig pa tsam du snang ba
yang mi "byung stel

gang gi tshe don thams cad la mam par mi rtog pa’i ming la gnas shing/ chos kyi dbyings la

mngon sum gyi tshul gyis gnas pa de'i tshel byang chub sems dpa’ de’i dmigs par bya ba dang dmigs par
byed pa mnyam pas mnyam pa’i ye shes rmam par mi rtog pa 'byung stel

de ltar na byang chub sems dpa’ "di yongs su grub pa'i ngo bo nyid la thugs pa vin noll
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exactly alike (*sama-sama). In this manner, this bodhisattva has entered into the

consummated nature.

By understanding that the objects that appear from mind-talk are nothing but those which
are imagined, a bodhisattva realizes the imagined nature.'®! By understanding that all the
phenomena are nothing but appearances of mind-talk, the bodhisattva realizes the other-
dependent nature. 192 By turning away from even the idea of mental presentations
(vijriapti-mitra),'® the bodhisattva realizes the consummated nature. At that time, in the

bodhisattva mind-talk does not appear as all appearances of cognition-only.
From the above, it is clear that mind-talk is related to each of the three natures. That

is, with mind-talk as an intermediary, the three natures can be realized, but not otherwise.

191 For MSBh, see Part Three, p. 157, 0. 85 below: yid kyi drjod pa snang ba’i don gyi
mtshan nyid la 'jug pas 2hes bya ba ni don gang yin pa de kun tu brtags pa tsam vin no zhes de ltar
kun tu brtags pa la ’jug par 'gyur rofl Tr.: [The statement:] by entering into the defining
characteristics of objects that appear from mind-talk {means that| since the object is nothing
but that which is imagined, [the bodhisattva) enters into the imagined [nature] in that manner.

For MSU, ibid: yid kyi brjod pa snang ba’i don gyi mishan nyid la ’jug pas zhes
bya ba ni yid kyi brjod pa 'di don du snang gi kun briags par bya ba'i don ni med do hes kun brtags pa
la 'jug gol/l Tr.. [The statement:] by entering into the defining characteristics of objects
that appear from mind-talk means that although this mind-talk appears as objects, objects which are
to be imagined do not exist, accordingly, (the bodhisattva] enters into the imagined [nature].

192 See MSU, p. 157, n. 86 below: rnam par rig pa tsam la ’jug pas zhes bya ba ni rmam
par rig pa tsam 'di ma rig pa’i dbang gis 'khrul te don med bzhin du "khrul pa don gvi rnam par snang ngo
ches gzhan gyi dbang la ’jug gol/l Tr.: [The statement:] By entering into [the idea that all
phenomena are] nothing but [mental] presentations means that this cognition-only is mistaken
owing to the power of ignorance (*avidyad), and there appears a form of an object which is the error with

regard to non-existing object, accordingly, [the bodhisattva] enters into the other-dependent
[nature].

193 See Part Three, p. 158, n. 92 below: des na rnam par rig pa tsam du snang ba yang
mi 'byung zhes byva ba ni gzung ba med na 'dzin pa med pa'i phyir te/ mam par rig pa tsam don du byas
nas mi 'byung zhes bay ba'i tha tshig go/l Tr.: {The statement:] Accordingly, [mind-talk] does not
arise even as an appearance of cognition-only means that when the cognitum does not exist, the
cognizer does not exist, accordingly, from having made the *vijiiapti-mitra its object, [mind-talk] does
not arise.
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3. 5 Conclusion

The three natures are the focus of Yogacara praxis which can be understood from
various viewpoints and they are the truth to be realized. This truth, however, is not
attained without the praxis. In MS III, the importance of mind-talk was described in view
of its status, its function as the path to enlightenment and in terms of tiic three natures and
praxis. Mind-talk is the basis for, or domain of, the realization of the truth. Mind-talk
arises owing to the impregnation of listening to the Mahayana teachings many times, is
subsumed under proper attentiveness, and appears as Buddha’s teachings and their
meanings. Accordingly, mind-talk is the basis for, or domain of, the realization of the
truth.

Mind-talk plays a very important role in the bodhisattva’s paths. Through the
understanding of mind-talk, the bodhisattva enters adhimukti-caryabhiimi (the stage of
zealous application). That is, through the reflection upon and understanding of the
teachings and their meanings which appear from mind-talk, the bodhisattva applies himself
to the proclamation that all pheromena are nothing but mental presentations (vijriapti-
matra). On the adhimukticarya-bhiimi (the stage of zealous application}, through the four
kinds of investigations and four kinds of wisdom of knowing reality as-it-is, the
bodhisattva reflects upon and understands that external objects do not exist and that all
phenomena are nothing but appearances of mind-taik, i.e., cognition-only. And finally, the
bodhisattva removes even mind-talk that perceives the idea that all phenomena are nothing
but mentai presentations. Consequently, the bodhisattva, attaining the truth, enters
darsana-mdrga (the path of insight).

In order to be released from suffering, not only philosophical theory but also praxis
is important. In such a case, there is to be no differentiation between philosophical theory

and praxis. Asanga introduced the concept of mind-talk in order to link the phifosophical
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theory and praxis. Without mind-talk, neither practical theories nor philosophical theories
can be realized. Through the medium of mind-talk, the practical theories and philosophical

theories link together.



PART TWO
A TRANSLATION OF MAHAYANASAMGRAHA III
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1 Introduction to the Translation

The following translation of MS III is based upon the Tibetan text found in Part
Three of this dissertation.

The most important point of translating a text is to express the idea of the author as
faithfully as possible. However, in the process of translating, there arise many issues such
as the complexities of Tibetan grammar, sentence style, and technical terms that must be
understood in order to give an accurate interpretation of the original text. Accordingly
attention has been given to such issues in the English translation of MS III that follows,
and therefore, care has been taken to choose the most appropriate and fitting English words
for the technical terms that appear in the text, to express the nuance of the Tibetan grammar
and syntax, and to be mindful of the original Sanskrit terms that Asanga may have
employed in his original work. Also, in order to keep the sense of the text itself, an attempt
was made to keep the translation as literal as possible, without losing the English
grammatical construction and the natural flow of English. For example, the following will
illustrate the implications of above statements.

In MS III 7B, the Tibetan text reads: yongs su tshol ba bzhi dang yang dag pa ji lta
ba bzhin du yongs su shes pa bzhi po dag gis yi ge dang don snang ba’i yid kyi mam par
rtog pa de dag la mam par rig pa tsam nyid du ’jug go.

This statement might be translated literally thus: By means of the four investigations
and the four wisdom of knowing reality as-it-is, one enters into *vijiaptimatratd with
regard to those mental discriminations that appear as sound and meaning.

However, a more stylistic English translation might read thus: [In this manner,] by
means of the four [kinds of] investigations and the four [kinds of] wisdom of knowing
reality as-it-is, [the bodhisattva] understands those mental discriminations that appear as

sound and meaning to be *vijiiaptimitrata.
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As tools for translation, the Tibetan-English dictionaries! by C. Das and H. A
Jaschke are indispensable; however, when the technical language of Mahayana Buddhism
and of Yogdcidra in particular are of concern, then lexicons such as Lokesh Candra’s

Tibetan-Sanskrit Dictioruuy,2 the Mabivyutpam’,"’ edited by R. Sakaki, the various indexes
such as G. Nagao’s Index to the Mahayanasiitralamkara (Parts [ and [[),4 An Index to
Asadga’s Mah3yanasamgraha (Parts I and I),® Madhyantavibhagabhasya (the index that
follows the Sanskrit text),6 A. Hirakawa's Index to the Abbjdharmakoéabbisya,7 and the

works of other scholars such as L. Schmithausen’s “The Darsanamdarga Section of the

Abhidharmasamuccaya and Its Interpretation by Tibetan Commentators (with special

7&3

reference to Bu ston rin chen grub),”® and Alayavijfidna, On the Origin and the Early

| C. Das, A Tibetan-English Dictionary, Motilal Banarsidass, Delhi, 1979 (reprint. 1976) and H.
A, Jischke, A Tibetan-English Dictionary, Motilal Banarsidass, Delhi, 1975.

2 L. Candra, Tibetan-Sanskrit Dictionary, International Academy of Indian Culture, Delhi, 1959.

3 R. Sakaki, Mahdvyurparti: RERRARE BIRZMAM . Kokushokankokai. Tokyo, 1962,
(reprint, 1981).

4 G. Nagao, Index ro the Mahayanasutralarkdra (Sylvain Lévi Edition). Nippon Gakujutsu
Shirkokai, Tokyo, Part I. 1958, and Part I, {961.

5 G. Nagao, An Index to Asariga’s Mahayanasariigraha, Studia Philologica Buddhica, Monograph
Series [X, The International Institute for Buddhist Studies, Tokyo, 1994.

6 G. Nagao, Madhydntavibhigabhasya, Suzuki Research Foundation. Tokyo, 1964. For Index of
Sanskrit/Tibetan/Chinese terms, see pp. 79-220.

7 A. Hirakawa, Index to the Abhidharmakosabhasya, Daizoshuppan, Tokyo, 1973-1978.

8 L. Schmithausen, “The Darsanamidrga Section of the Abhidharmasamuccaya and Its

Interpretation by Tibetan Commentators (with special refcreace to Bu ston rin chen grub),” Contributions
on Tibetan and Buddhist Religion and Philosophy, E. Steinkellner and H. Tauscher eds., Vienna, 1983, vol.
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Development of a Central Concept of Yogdcara Philosophy.’
Further, Sir Monier Monier-Williams® A Sanskrit-English Dictionary'® and F.

Edgerton’s Buddhist Hybrid Sanskrit Dictionary and Grammar'! are indispensable tools

when translating from the Sanskrit.

When reference to Sanskrit words or passages from extant Sanskrit texts are used,
these terms are used without the asterisk (*), because these can be verified through the
original text. However, when Sanskrit terms have been selected and the original cannot be
verified, the terms have been marked with the asterisk (*).

Square brackets [ ] were used to indicate that additional words or ideas were added
to make the passage more comprehensive in English. Selected Tibetan passages from
MSBh Tl and MSU III and Sanskrit texts from other works can be found in the footnotes
of Part Three, Tibetan text of Mahdyanasarigraha III.

Reference to the Chinese translations of the MS and its commentaries, the MSBh
and MSU (see Taisho vol. 31), were noted when the Tibetan texts were not clear or when

difficulties in interpretation of passages were encountered.

1, pp. 259-274.

9 L. Schmithausen. Alayavijfiana, On the Origin and the Early Development of a Central Cancept
of Yogicara Philosophy, Studia Philologica Buddhica, Monograph Series, I[Va, The International [nstitute
for Buddhist Studies, Tokyo, 1987.

10 Monier-Williams, Sir Monier, A Sanskrit-English Dictionary, Motilal Banarsidass, Delhi,
1970.

11 F. Edgerton, Buddhist Hybrid Sanskrit Dictionary, Motilal Banarsidass, Delhi, 1970.
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2 Translation
MSIIIL. 1

[Question:] The defining characteristic of what is to be known (* jrieya-laxsana) has been
explained as above.! How is [the bodhisattva] to understand the entrance (*pravesa) into
the defining characteristics of what is to be known?

[Answer:] It is [to be understooed as] the basis (*asraya) that has been impregnated
(*paribhavita) by listening [to the Mahayana teachings] many times (* bahu-sruta/bahu-
srutya).” Although it is not what is subsumed under the *alaya-vijfidna, like the *alaya-
vijidna, it becomes the seed of mind-talk (* mano-jalpa) that is subsumed under proper

attentiveness (*yoniéo-manaskd‘m-samgrh:'ta),3 that presents [itself] as the cognitum

I See MS II. Lamotte, pp. 87-152, Nagao. pp. 272-440.

2 MSBh: [The statement:| the basis that has been impregnated by listening [to the
Mahiyina teachings] many times refers to a body (basis of personal existence, *atmubhima)
impregnated fully by the Mah3yana [teachings{.

Pa-MSBh (192a-11) has the sentence HRBHMEIRMKIE (ir.: Someone states that this
impregnation is the basis).

MSU: [Acarya-Asanga| states: the basis that has been impregnated by listening [to
the Mahdyins teachings| many times. because it is the situation of [listening to] the Mahdyana

[teachings many times]. By listening to the Mah3y3na teachings and [their] meanings many times. a
person’s continuous flow of mind and mental functions (* citta-caitta-saritana) has been impregnated.

because there is no realization (*abhisamaya) in one who has not yet listened to (the Mah3yana teachings]
many times. [In the RFhula-sutra] arya-R3hula makes a request ro Bhagavat as tollows: “I request the

Bhagavat to teach me, so that [ [will be able to attain) the realization.” [Bhagavat] replies: "Rihula! Have
you taken up the teachings?” He answers: “Bhagavat! No, [ have not yet taken them up.” Bhagavar says:
“Rahula! If that is the case, then, take up the teachings only and learn them.”

3 MSBh: [The statement:] Although it is not what is subsumed under the *dlaya-
vijiana and [the statement:] like the *dlaya-vijiiana, it becomes the seed [of mind-talk]
that is subsumed under proper attentivemess mean that in the manner that * dlaya-vijiidna is
the cause of impure dharmas (*samklista-dharma), in the same manner, it becomes the cause of the pure

*dharmas. [This means that the statements)] beginning with of mind-talk that is subsumed under
the proper attentiveness up to mind talk ... that is accompanied by the act of perceiving
refer to the cause because representation (*akare) of the [Buddha’s] teachings and [their] meanings

emerges from proper attentiveness.
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(*grahya-vastu-sthaniya) which is characterized by {the fact that the Buddha’s] teachings

and [their] meanings emerge [in it] as appearance,4 and that is accompanied by the act of

perceiving (*sadrsti/ sadarsana)’

MS IIL. 2
[Question:] In this case (*atra), who is it that enters into the defining characteristics of what

is to be known?®

MSU: [The statement:] it is not what is subsumed under the *dlaya-vijiidna means
that (it] is not the nature of that [alaya-vijfidna], because (it| flows out of *dharma-dhitu completely freed
of impurities (*suviSuddha-dharmadhatu-nisyanda) and because [it] is the antidote (* pratipaksa) of that
(alaya-vijriana], and [the basis] is not subsumed under that [dlaya-vijitana] because [it] is opposite [of that
alaya-vijfiana). (The statement:} like the *alaya-vijiiana, it becomes the seed means that in the
manner that the * dlaya-vijiidna is the cause of impure *dharmas, in the same manner also this basis is
the cause of pure *dharmas; [basis} is conformity with (*anunipa) the analogy (*drstanta) [i.e.. alaya-
vijfiana,) only in so far as a cause, but not otherwise.

4 MSBh: [The statement: mind-talk that| presents [itself] as the cognitum means that
[mind-talk] becomes a form {*ripa).

MSU: [The statement:] teaching (*dharma) refers to siftra, etc. {The statement:] meaning
(*artha) refers to aon-self (* nairdtmya, anatman), etc., that are to be taught precisely thersin. Because
{mind-talk] has its own characteristics of emerging in the form of those [teachings and their meanings], it
is characterized by that [fact that the Buddha’s teachings and their meanings] emerge [in
it] as appearance. [The statement: mind-talk that] presents [itself] as the cognitum is
[stated] because [it] appears in the likeness of that [object].

5 MSBh: (The statement:} accompanied by the act of perceiving means that [mind-talk] is
the act of perceiving. That very [mind-talk] is established as the knowledge (*vijfidna) possessing the
objective aspect (*nimitra} and the act of perceiving.

MSU: [The statement:] accompanied by the act of perceiving means accompanied by
the auditory-cognition. Various mind-talks refers to various *mano-vijfidna. Or, [mind-talk]
accompanied by the aspect of the act of perceiving is established as the cognizer (*grihaka) and the
cognitum (*grahya), just as explained before (See MS II. 12, Lamotte, pp. [01-103, Nagao, pp. 307-312).

6 MSU: [The statement:] who is it that enters into [the defining characteristics of
what is to be known] is 2 question in the form of investigating [who it is that) enters and realizes
[the defining characteristics of what is to be knownj.

H-MSU (413c12-13): REARN#HER HMAXMERA (All the activity and means possess
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[Answer:] It is a bodhisattva who has accumulated properly the provisions of meritorious
acts and knowledge (*punya-jiiana-sambhara) because he has properly accumulated the

roots of wholesomeness (*kusala-miila) [by virtue of the fact that his] mental flow (*citta-
samtana) has been impregnated by listening to the Mahayana teachings many times,’ [he is
one who] is accomplished in serving the infinite numbers of the Buddhas who have

appeared (in the world] (“‘ap’fmmeya-buddha.‘,‘p&dn:z),8 and [he is one who] has unwavering

earnest commitment (*aikintikidhimuktitoa).?

the doer. Accordingly, [the statement:] Who is it that can enters [into the defining characteristics of
what is to be known] asks one who enters).

7 MSBh: Therein. the word “Mahdydina’ is stated with the intention of rejecting the Srivaka. etc.

8 MSBh: [The statement: he is one who] is accomplished in serving the infinite
numbers of the Buddhas who have appeared [in the world] means that [the bodhisattva is|
one who is accomplished in serving innumerable Buddhas who have appeared (in the
world]. It means that [the bodhisattva] has encountered the Buddhas directly.

MSU: In [the statement: his] mental flow has been impregnated by listening to the
Mahiydna teachings many times, etc., [the statement:] serving the infinite numbers of the
Buddhas who have appeared [in the world] refers to encountering [many Buddhas], and accordingly.
by being accomplished in that [serving, the bodhisattva] is said [to be one who] is accomplished in
encountering the infinite numbers of the Buddhas who have appeared (in the world].

9 Another possible ranslation of the MS: “It is a bodhisattva who has accumulated the provisions
of meritorious acts and knowledge because he has accumuiated the roots of wholesomeness. whose mental
flow has been impregnated by listening to the Mahindya teachings many times, who is accomplished in
serving the infinite numbers of the Buddhas who have appeared [in the world], and who has unwavering
earnest commitment.” Translation in the body of this dissertation, however, is supported by the MSBh and
MSU.

The first half of the MSBh (MSBh1) seems not to make sense. and DG-MSBh and H-MSBh make
better sense. Following is a tentative translation of MSBh, according to the MSBR, DG-MSBh and H-
MSBE (See. Part Three, p. {40, n. 19 below). MSBhl: [The statement: he is one whoj has
unwavering earnest commitment means that {a bodhisattva is one] whose earnest commitment
cannot be distracted from the Mahayina, [and] bad friends (mi dge ba'i grogs po. *akalyana-mitra) cannot
move [him] away [from the Mah3yana]. Since, by the above-mentioned three kinds of causes for properly
accumulating the roots of wholesomeness, [a bodhisattva] has accumulated the provisions of
meritorious acts and knowledge, [he] is called the bodhisattva who has properly accumulated the
provisions of meritorious acts and knowledge.

MSBh2: Moreover, by means of what order does the bodhisattva fully accomplish the
provisions of meritorious acts and knowledge? [They are accomplished] by (1} the force of the
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MS III. 3
[Question:] Wherein (*kutra) does [a bodhisattva) enter? 10

[Answer 1: A bodhisattva enters] that very mind-talk that is accompanied by the act of
perceiving, that possesses the appearance (*pratibhdsa) of [the Buddha’s] teachings and

[their] meanings, and that arises from having the Mahayana teachings as its cause.'*

cause (* hetu-bala), (2) the force of good friends (*kalydnamitra-bala), (3) the force of proper attentiveness
(*manasikara-bala) and (4) the force of support (* upastambha-bala). Among these, [the first] two phrases
(in dcdrya-Asanga’s text] are to be known as {the first] two forces in the manner [that they were] numbered.
Among these, by the force of proper attentiveness, [the bodhisattva] is caused to become unwaveringly
earnestly committed. It in its tumn is caused by the impregnation of (listening to] the Mah3yina
[teachings many times]. With regard to that, if there is unwavering earnest commitment, [the bodhisattva]
properly engaged in the praxis (* pratiparti). [f [the bodhisattva] properly stays in the praxis, there will be
the accumulation of the roots of wholesameness. Thus, since, by the force of proper attentiveness, there
will be the accumulation of the provisions of meritorious acts and knowledge, [we speak
of] the order (*anukrama-naya) in that manner.

MSU: [The statement: he is one who] has unwavering earnest commitment refers to
(the bodhisattva who] believes entirely in the Mahdy3na teachings and cannot be distracted by any bad
friends (*akalydnamitra). By these three [reasons], i.c., listening to the Mahiykna {teachings]
many times, eic., because he has properly accumulated the roots of wholesomeness,
{dcarya-Asanga answers the question by stating] it is a bodhisattva who has accumulated
properly the provisions of meritorious acts and knowledge.

10 According to Pa-MSBh and H-MSU, this question has two meanings. That is, one is the
domain that the bodhisattva enters and the other is the stages that the bodhisattva enters. See Pa-MSBh
(199¢5-7): RE REMREAR AMREE W8 HERA"E —MERENENRT —MERERNG,
H-MSU (413¢25): (fI@REA® MAAAMBRREAN. DG-MSBh and H-MSBh seem also to have the same
understanding. However, I am not certain of the meanings of the words, #, f7#, and M, in their
translations. DG-MSBh (295al1-12): AMB#EEATE SENT, H-MSBh (349¢20): AtIRMBATH
SEMR. MSBh and MSU, however, do not state that the question in MS has two meanings.

MSBh: In order to explain the basis for entering by such kinds, [the content of MS IH] is stated
[by dcarya-Asanga.] Nagao (p. 14. n. 1} reads: ... the stages of entering by means of having such
forms/figures)...

MSU: [The statement:] Wherein does [the bodhisattva] enter is asked by one who intends
to ascertain the domain [which the bodhisattva enters].

Il MSBh: Mind-taik refers to the mental discrimination (*mano-vikalpa). That [mind-talk]
becomes the cause for the arising of any Mahiyina teachings. [The statement: mind-talk ... that]
arises from having the Mshiylna teachimgs as its cause means that [mind-talk] has the
demonstrated teachings (*desand-dharma) as its objective-reference/support (*alambana).

MSU: In {the statement:] accompanied by the act of perceiving, eic., since mind-talk of
one who enters and that arises as the appearance [of Buddha's teachings and their meanings] from having
the Mahiyfina teachings as its cause is the domain to be entered, it is intended to be taught as the



103

[Answer 2: The bodhisattva] enters (I) *adhimukticarya-bhimi (the stage of zealous
application), (I) *daréana-marga (the path of insight), (II) *bhdvand-marga (the path of
cultivation), and (IV) *nisthd-mdrga (the path of fulfillment), because [on (I)
adhimukticarya-bhimi] he applies himself to the proclamation (*anusrivana) that [all
phenomena are] nothing but {mental] presentations (*vijitapti-matra), because [on (II)
darsana-marga] he experiences [that all phenomena are nothing but mental presentations]
just as-they-are (*yathavat), because [on (I} bhavanad-marga] he cultivates himself only in

the antidote (*pratipaksa) against all obstructions (*sarvavarana), and because [on (IV)

nistha-marga) he is [completely] freed of [any] obstructions ("‘ninivamr,uz).12

foundation (gzhi, *ddhara) {of one who wishes to realize on the different stages].

12 MSBh: Moreover, [the bodhisattva who| enters that very [mind-talk] by means of the very
excellent mind-talk enters * adhimukticaryd-biimi (the siage of zealous application). That is, when he
applies himself to the proclamation that all phenomena are nothing but [mental]
presentations, zealous conduct takes piace (in the bodhisattva), and consequently, it is said that that
[bodhisattva] enters therein. Since the manner in which {the bodhisattva] enters *dariana-marga (the
path of insight) must be explained, [dcArya-Asanga states that] he experiences [that all phenomena
are nothing but mental presentations] just as-they-are and [this means that] mind-talk
experiences [all phenomena as nothing but mental presentations] just as-they-are. How does that {mind-
talk] experience [that all phenomena are nothing but mental presentations] just as-they-
are? It is any experience of mind-talk in the manner: “teachings do not exist, meanings do not exist,
cognitum (*grahya) does not exist, and cognizer (*grahaka) does not exist.” Since the entrance into
*bhavana-mdrga (the path of cultivation) must be explained, [dcarya-Asanga states that] he cultivates
himself only in the antidote against all obstructioms. To cultivate himself means to be
actively engaged in the praxis of that very experience. Accordingly, whatever is experienced by non-
discrimination (*nirvikalpa), etc., that very experience removes the obstructions. In order to explain the
entrance into that *nisthd-mdrga (the path of fulfillment), (Aofrya-Asanga states that because ... he is
completely] freed of [any] obstructions. The situation (*avasthad) of a very pure wisdom wherein
there does not exist even the most minuscule obstruction (*suksumdvarana) is the entrance into *nisthd-
marga (the path of fulfillment).

MSU: One who enters that mind-talk enters *adhimukticaryd-bhimi (the stage of zealous
application), because by merely listening [to the Mah3yapa teachings many times}, he applies himself to
[the idea that] all phenomena are nothing but {mental] presentations. One enters *darsana-marga (the
path of insight), because he experiences mind-talk just as-it-is. Here, [the statement:] experiences
just as-it-is means that [the bodhisattva] experiences thus: “sentient beings do not exist, teachings do not
exist, cognitum does not exist, and cognizer does nat exist.” One enters *bhdvand-mdrga (the path of
cultivation), because by means of cultivating himself only in the very antidote against all
obstructions of afflictions (*klesa) and of what is to be known, he is purified. One enters *nisthd
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MS IIL. 4
{Question:] By means of what (*kena) [does the bodhisattva] enter?!3

[Answer: The bodhisattva enters] by generating (*adhdna) the strength of the root of
wholesomeness (*kusala-mula). [That is, the bodhisattva] enters by (1) stimulating the

mind (*cittottapana) in three ways, by (2) removing the four [obstructive] situations 14

(*sthana), and by (3) being attentive (*apramada) to practicing (*prayoga) constantly and

carefully the cultivating of calm and insight (* Samatha-vipasyana-bhavana) that have the

teachings and their meanings as their objective references/support (*alambana)."®

marga (the path of fulfillment), because he is [completely] freed of [any] obstructions. Thus.
the experience (*prativedha) [of the path} is of four kinds.

13 MSU: [The statement:] by means of what [does the bodhisattva] enter
is an inquiry about the cause (*heru) and is synonymous with [asking] by what skillful means (*updya)
(does the bodhisattva enter].

14 As Nagao says, it is not clear how gnas (probably Skt. sthana in this case) should be
understood. The Four Chinese translations have @& which originally means “place.” “spot.” etc. Nagao (p.
17, n. 3) understands gnas as H}& (case), but he says that “EHs2 (subjective points).” “#% Y 7 (state),” and
“E (propriety)” are also possible transiations. Lamotie (p. 156) understands gnas as arrét.

IS MSBh: [The bodhisattva enters] by generating the strength of the root of
wholesomeness. [That is, the bodhisattva] enters by (1) stimulating the mind in three
ways, up to by (3) being attentive to practicing constantly and carefully the cultivating.
[The statement:] generating the strength of the root of wholesomeness is. moreover, to be
contextually connected with the eight subjects explained above [in dcarya-Asanga’s text]. [The bodhisattva,
moreover, enters] by being attentive ... that have the teachings and their meanings as their
objective references/supports, etc. Therein, [the word:] constantly means “to do continually™
(*nirva-karatva); [the word:] practicing ... carefully means “to honor” (*guru-karatva); [the word:|
being attentive means to be attentive to whatever aspect/representation (*dkara) of the teaching
(*desand) that is taught whatever it may be. On the basis of stimulating the mind in three ways
that arises from the strength of the root of wholesomeness, [the bodhisattva] practices attentively
because [the bodhisattva’s praxis] is possessed of uninterrupted reverence.

MSU: That [means by which the bodhisattva enters| is explained by [the statement:] generating
the strength of the root of wholesomeness, etc. With regard to [a bodhisattva who] thinks
“although [I] possess the strength of the roct of wholesomeness, I am still desponded.” [ dcirya-Asangal
states [that one should overcome the dread by] stimulating the mind in three ways.
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MS IIL. 5A
The first [incident of] stimulating the mind is to think: “Countless sentient beings
(*sattva) who are born as human beings (*manusya-bhiita) in the countless worldly

realms (*loka-dhatu) shall realize incomparable perfect enlightenment (*anuttara sariyak-

sambodhi) at every moment.”!6

The second [incident of] stimulating [the mind] is to think: “I have obtained that
intention (*@saya) with which [I] practice fully (?*samudacara, proper/right practice) the
perfection of giving (*ddna-paramita), etc., and consequently, with little difficulty (*alpa-

krcchrena), I will become accomplished fully in the cultivation of the perfection.”!”

16 MSBh: When the bodhisattva hears that it is difficult to realize the supreme (* parama). deep
(*gambhira) and profound (*uddra) incomparable perfect enlightenment, [he] becomes fearful. The first
[incident of] stimulating the mind is the antidote of that {fearful mind|.

MSU: In [the statement:| the countless worldly realms, etc.. the first [incident of]
stimulating the mind is clear {because it| has been already clarified by the explanation.

Although Asvabhiva states that the first incident of stimulating the mind is clear. both Asanga’s
explanation and Vasubandhu's explanation of the first incident of stimulating the mind are not clear. H-
MSU differs from MSU. See H-MSU (414220-2]): RRBERFE UBARVHEL 3IHRHME Bl
e |AEBE (Tr.: The statement: countless worldly realms shows the first [incident of]
stimulating the mind. The other example has been already given. (If a bodhisattva] makes the mind active.
there is no shame/back sliding).

17 MSBh: Moreover. the bodhisattva fears the practice of perfection (*pdramitd) which is the
supreme, deep and difficult to understand (*durbodha). As the antidote of that [fearful mind], the second
[incident of] stimulating the mind is stated. In [the statement:] intention with which [I]
practice fully the perfection of giving, [the word:] intention refers to belief (*Sraddhd) and desire
(*chanda). The belief of the bodhisattva is to trust in the existence (*astitva), in one who possesses good
qualities (*gunavat), in one's capability (*sémarthya) and in perfection. The desire [of the bodhisattva] is
the wish to apply himself [to the practice] that arises from the belief. The bodhisattva who has obtained
intention having such belief and desire as its nature becomes accomplished in practicing the six [kinds of]
perfection with little difficulty.

MSU: (The statement:] [ have obtained that intention means that there is no bondage
(*pratibandhalvibandha), because there is no avarice (*mdtsarya), there is no discrimination wit: regard (o
desire (*raga-vikalpa), there is no malice (* vyapada), there is no laziness (* kausidya), there is no torpor and
drowsiness (*styana-middha) and there is no ignorance (*avidyd). Therefore, the second [incident of]
exciting [the mind] means to think: “With little difficulty, [I] will become accomplished
fully in the cultivation of the six [kinds of] perfection,” when if one obtains the most excellent
intention. [the perfections cf] giving, etc., arise naturally.
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The third [incident of] stimulating [the mind] is to think: “If one possesses
wholesome qualities (*kusala-dharma), even though wholesomeness is obstructed, then
immediately at the time of one’s death, one immediately will be born with the body
completely intact (*sanpad) just as one wishes. If that is so, why would not someone like

I who possess wholesomeness which is not obstructed (*anavarana-kusala) become

immediately one [who is born] with the body completely intact?"!8

MS III. 5B
With regard to this, there are verses:

One should not become despondent, for countless sentient beings who are

I8 MSBh: Furthermore, when the bodhisattva dwells in the expertise ( *kausalya) regarding the
examination (*pravicaya) of the Buddha’s deep and profound teachings. he thinks like this: *That [one]
should attain incomparable perfect enlightenment that belongs to each moment is difficult.” Accordingly.
because the one becomes fearful [in this manner], there is the third [incident of] stimulating [the
mind] as the antidote of that [fearful mind]. [The statement:] *I who possess wholesomeness
which is not obstructed. etc.,” [is stated] because it is connected with [the phrase:} “I am like one who
has accumulated properly the provisions of knowledge by traversing all ten stages completely.” {The
statement:] wholesomeness which is not obstructed means that the diamond-like concentration
(*vajropama-samadhi) restrains barriers/badness (*dausthulya) possessing attachment (* rdga) and destroys
the obstructions which are difficult to remove. Being freed of all obstructions immediately after [attaining]

that concentration, [the bodhisattva’s] basis (rren) will obtain the transformation of the basis (*dsrapu-
pardvrtti) by that (diamond-like concentration]. Death only is claimed to have the same quality as freedom
(*visarityojana). [The word:] perfection means omniscience regarding all features (* sarodkdrajriatd). [The
statements: by] generating the strength of the root of wholesomeness and the encouraging the
mind (gzengs bstob pa, MS has sbyong ba, stimulating the mind) in three ways are answers to [the
question:] By means of what does [the bodhisattva] enter? The bodhisattva who possesses the
strength of the root of wholesomeness is firm by means of its strength, therefore, {his] mind does
not become depressed. Moreover, because the mind is stimulated in three ways, the mind is encouraged.

For the diamond-like concentration. see MS X. 4, Lamotte, pp. 273-276. Nagao. p. 333. and
Hakamaya, pp. 93-97.

MSU: The third [incident of] stimulating the mind means to think: “If I am one who
possess wholesomeness because of wholesomeness freed of obstructions owing to the fact that [ have
removed the antidote, why would someone like I not become a Buddha [who is born] with body
[completely] intact?” This means that the mind being activated is made sharp (*tiksna).
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bomn as human beings attain perfect enlightenment at every moment."? //1//%°
Although one with a proper mind [is engaged in] the act of giving, etc., by
some intention, only [the act of] giving, etc., of those steadfast ones, [i.e.,

bodhisattvas], who have obtained that intention is said to be [the perfection of

giving, etc.)? 11211

19 MSBh: [The statement:] One should not become despondent means that the mind
should not dwell in despondency. Such is the meaning derived from thinking: [ cannot realize
incomparable enlightenment.”

MSU: The very meaning [of three incidents of stimulating the mind] is summarized by verses: for
countless sentient beings who are born as human beings attain perfect enlightenment
at every moment. etc. [The word:] despondent refers to a confused (*dkula) mind, and [this] is
synonymous with saying that [one] should not be like that [i.e., one with confused mind]. [That is. one]}
should not think that one does not have ability by thinking “I cannot [attain] incomparable supreme
enlightenment.” As stated:

Whosoever obtained the citadel of a Well-gone (*sugata) may have had fallen into a very lowly

state. Even you who have fallen into anxiety should not blame yourself, [because] a person who

[thinks [ am a] self-blamer destroys happiness.

20 Cf. MSA X. 11, p. 52, I 17-20: [One] should not become despondent. for countless sentient
beings who are born as human beings attain perfect enlightenment at every moment. //X. L1/
For three reasons, “despondence” (laya) is not proper. For those “who are born as human beings attain”
enlightenment; [They] “attain” {it] always, and countless [sentient beings] *“attain™ [it].

21 MSBh: [The statement:] with a proper mind means neither an unwholesome nor a neutral
mind. To be exact. the neutral is a distracted mind by which some do {the act of] giving. etc. Likewise,
heretics (*tirthika), etc.. do [the act of] giving, etc.. with an unwholesome mind. but [the bodhisattvas] are
not [like that], because [they] desire incomparable perfect enlightenment. Moreover. those who have
obtained the highest root of wholesomeness by [(those] intentions are steadfast ones. With regard to [the
statement:] the act of giving, etc., here, it means that because [bodhisattvas| habituate themselves in
doing the perfection of giving, etc., after having obtained whatever [intention] which is in accord with
that intention [of giving], [they] obtain the mind which is free from avarice. etc., i.e., the adherent of that
{giving]. [The statement:] only {the act of] giving, etc., of those steadfast omes, [i.e.,
bodhisattvas,] who have obtained that intention is said to be [the perfection of]
giving, etc. explains only [the act of] giving, etc. By the word etc., [everything] from [the perfection
of] moral conduct (*$ila), etc., up to the perfection of wisdom (*prajiia-paramita) is included.

MSU: [The word:] intention [in the statement:] by some intention has been explained
before. [Intention] is the cause to be engaged in [the perfection of] giving without attachment. [The
statement:| with a proper mind [means] by those with 2 wholesome mind, but not by those with an
unwholesome or neutral (*avyakrta) mind. In the manner that because even those who have
wholesomeness, unwholesomeness or neutral mind wish transmigratory existence (*bhava) and enjoyment
(*bhoga), [they] are engaged in [the act of] giving, etc., so too the bodhisattvas are not like that, because
{they] are engaged in incomparable supreme enlightenment. [The statement:] have obtained that
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At the time of one’s death, one who possesses wholesomeness will obtain,
just as one wishes, the body intact. Why would one possessed of

wholesomeness who has removed [obstructions] not obtain the [body] intact

even now?= //3//

MS IIL. 6

[The bodhisattva enters into the defining characteristics of what is to be known by
removing the four obstructive situations,] because, (1) by means of removing [improper]
attentiveness, [the bodhisattva) removes completely the attentiveness of the Sravaka and
Pratyekabuddha,n (2) by means of removing the harboring a divided mind (*vimatr) and

ambivalence (*kirnksd), {the bodhisattva] becomes doubtless regarding all doubts

intention means that with some intention that has arisen naturally and which has been explained above.
{the bodhisattvas] have obtained the cultivation of the perfections. [The statement:] of these
steadfast ones means of bodhisattvas. How so? Only [the act of] giving, etc., ... is said to
be (the perfection of giving, etc.,] because it is determined that it is not antidote. it is explained
that [bodhisattvas] are engaged in [the perfection of giving, etc..] without making effort. because the
antidotes have been overcome. [One should understand] the word ‘etc.’ means the perfection of moral
conduct, and the rest.

22 MSBh: ([The statement:] will obtain, just as one wishes, the body intact
means that [bodhisattva] will obtain, i.e., will be bomn in, the sphere of neither consciousness nor non-
consciousness (* naiva-sariyjiandsarijrigyatana). [The statement:] has removed means that [bodhisattva]
has removed obstructions. [The statement:] the [body] intact means that [bodhisattvas obtainf
Buddhahood (buddhatva).

MSU: [The statement:] At the time of one’s death, one who possesses
wholesomeness means that one who possesses wholesomeness by means of worldly wholesomeness
dies. [The statement:] will obtain, just as one wishes, the body intact means that woridly
people will be born even into the highest state of existence (* bhavdgra). [The statement:] one possessed
of wholesomeness who has removed [obstructions] means those who possess
wholesomeness by virtue of wholesomeness that has removed obstructions. [The statement:] the
[body] intact means that [the bodhisattvas attain) the Buddhahood as they desire.

23 MSU: [The statement:] by means of removing [improper] attentiveness is stated
because [the bodhisattva] rejects attentiveness of the $ravaka[yana] and of the Praryeka-buddhayina.
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(*vicikitsd) towards the Mahiyana teachings.24 (3) by means of removing attachment

(*abhinivesa) to teachings, {the bodhisattva] removes completely the attachment to the

notion of I [have heard teachings] and the notion of mine (*aharmkira-mamakara) with
regard to the teachings that [he] has heard and reflected upon,zs and (4) by means of

removing conceptual discrimination (*vikalpa), [the bodhisattva] neither pays attention to
(*amanaskara) nor conceptually discriminates (*avikalpa) any objective aspects (* nimitta)

which appear before [him] (*puratah-sthita) or which are caused to be present (*sthapita)

[in meditation].26

24 MSBh: [The statement:| by means of removing the harboring a divided mind and
ambivalence means that [the bodhisattva] removes the harboring a divided mind and
ambivalence towards the Mah3yina teachings that is deep and profound.

MSU: [The statement:] by means of removing the harboring a divided mind and
ambivalence means that [the bodhisattva] must not harbor a divided mind mistakenly and [must not|
doubt the vastness and deepness of the Mahaydna [teachings].

25 MSBh: ({By the statement: the bodhisattva] removes completely the attachment to
the notion of I [have heard teachings] and the notion of mine with regard to the
teachings that [he] has heard and reflected upon, [dcarya-Asanga| asserts removing of only
attachment to teachings. [Acdrya-Asanga states:] by means of removing attachment to
teachings [because] as far as [the bodhisattva] has [the attachment to the notion of] [ [have heard
teachings] and [the notion of] mine with regard to the teachings that {he] has heard and reflected upon, [he]
does not become aware of [the truth].

MSU: by means of removing attachment to teachings. the attachment to the
notion of I and the notion of mine with regard to the teachings that [he] has heard and
reflected upon should be removed. Because [the attachment] is an obstacle to realization, [the
bodhisartva] should not attach [(himseif] to [the notions): “[I] myself reflect upon [the teachings,"} I realize
the teachings.” “[the teachings that} I have heard are mine.” “the meaning [of the teachings] is mine.”

26 MSBh: [Acarya-Asanga states:] by means of removing conceptual discrimination,
{the bodhisattva] neither pays attention to nor conceptually discriminates any
objective aspects which appear before [him] or which are caused to be present [in
meditation], [because by doing so, bodhisattva’s] fixed mind (*samahita-citta)] dwells entirely in the
state/situation ( gnas skabs . *avasthd) of proper attentiveness that is present in non-discriminative wisdom
that has arisen from the practice (*prayoga). [Acarya-Asaiga states:] by means of removing
conceptual discrimination, [because the bodhisattva] enters [into truth] by means of skillful means of
non-discrimination to colour/form (*ripa), etc., that appear before [him] or to that which is to be
discriminated by means of not paying attention to all objective aspects that become the objective reference/
support, such as the skeleton, stc., through meditation. Otherwise, if [he] discrimirates, [he] does not enter
{into truth].
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With regard to this, there is a verse:>’

The wise, who does not discriminate whatsoever objective aspect as caused to be
present [in meditation] or as present naturally [in the external world], attains the

supreme awakening.

MS III. 7A
[Question:} By what and how [does the bodhisattva] enter??

[Answer: The bodhisattva] enters by mind-talk that arises owing to the impregnation of
listening to [the Mah3y3dna teachings many times] that is subsumed under the proper

attentiveness, that appears as [the Buddha's] teachings and (their] meanings, and that is

27 Cf. MSA XIX. 50, p. 169. il. 9-17: The wise, who does not discriminate whatsoever objective

aspect as caused (o be present [in meditation] or as present naturally [in the external world], attains the
supreme awakening. //XIX. 50/
With regard to that, [the statement:] “whatscever objective aspect as caused to be present [in meditation|”
refers to that which is conceptually constructed (parikalpita) which is objectified by the practice (based
upon] listening to, reflecting upon and cultivating [Buddha’s teachings]. [The statement:] “present
naturally™ refers to that which is conceptuaily constructed which has [arisen] without making effort. which
becomes an objective reference/support naturally (prakrtyalambani-biita). Non-causing to be present for
that [objective aspect] is cessation (vigama) and non-being objective reference/support (andlambanibhéiva).
Non-conceptual construction is the means for that and an antidote of the objective aspect (nimitta-
pratipaksa). Moreover, both are [not discriminated] in order. for at first that which is caused to be present in
meditation {is not discriminated], and then that which is present naturally [is not discriminated]. With
regard to that, a yogin who does not discriminate the mark/form of a person who follows the four kinds of
perversions (catur-viparydsa) attains awakening of the $rivaka or awakening of the Pratyeka[-buddha]. One
who does not discriminate the mark/form of all teachings [attains] the great awakening. By this, it is
thoroughly illustrated that, [in a bodhisattva who,] has understood properly the truth, i.e., who is released,
wisdom as-it-is arises.

28 MSU: [The statement:] By what and how [does the bodhisattva] enter is an inquiry
about the means [of entering] {(*karana) and what is to be done (* iti-karfavyatd). When one who enters
enters the object of entering, the means [of entering] and what is to be done — an action (*kriya)

characterized by realization is to be done in such and such a manner — become undoubtedly necessary. For
this reason, the two are described.



111

accompanied by the act of perceiving.29

[Moreover, the bodhisattva enters by means of] the four [kinds of] investigations
(*paryesana), i.e., the investigations into (i) name (*nama), (ii) object (*artha), (iii)

designation (*prajiiapti) of the intrinsic nature (*svabhava) [of entities] and (iv)
[designation of] specific attributes (*visesa) [of cntities],3° [and by means of] the four
[kinds of] wisdom of knowing reality as-it-is (*yathdbhiita-parijfiana):>' by means of
knowing (i) name as-it-is, (ii) thing as-it-is, (iii} designation of the intrinsic nature [of
entities] as-it-is, (iv) [designation of] specific attributes [of entities] as-it-is, because they

. 2
are not perce1vable.3"

29 MSBh: By what and how [the bodhisattva] enters must be stated. With regard to that,
[the statement: mind-talk that| arises owing to the impregnation of listening to [the
Mahiy3na teachings many times] means that {mind-talk] is conformable to (rjes su mthun pa.
*anuripa) the impregnation of listening to [the Mshdydna teachings many times]. The
place where [the bodhisattva] enters has been explained before (HI. 3), and because that also arises from
the impregnation of [listening toj the Mahiydins [teachings many times], it is to be seen as
that subsumed under the consummated nature.

MSU: By [the statement: mind-talk that] arises owing to the impregnation of
listening to [the Mah3yina teachings many times}], etc.. the means [of entering] is stated.

30 On the four paryesand (investigations) in other Yogicara texts, see Bbh, pp. 53, Il. 6-13.
MSA XIX. 43-55, p. 168, L. 18 - p. 170, L. |. Hi$#RM&, Taisho vol. 31, no. 1602, p. 507c14-22.

31 On the four yathdbhitta-parijfidna (wisdom of knowing reality as-it-is) in other Yogicira texis,

see Bbh, p. 53, I 14 - p. 55, 1. 3. MSA XIX. 43, p. 168, L. 24 - p. 169, (. 2. TRi#M, vol. 31, no. 1602,
pp- 507¢23-508a23.

32 Although, MS has the phrase: “the intrinsic nature as-it-is. and specific attributes as-it-is™ after
the phrase: “(iv) [designation of] specific attributes [of entities] as-it-is.” they seem to be superfluous
according to all four Chinese translations of MS. See Part Three, p. 151, n. 55 below.

MSBh: [The word:] investigation refers to examination. [The word:] wisdom of knowing
reality as-it-is refers to non-perception.

MSU: By the four [kinds of] investigations and (3) the four [kinds of] wisdom of
knowing reality as-it-is. what is to be done is shown. [The bodhisattva] investigates in the state of
the practice {*prayogdvasthd). [That is, the bodhisattva] sees an aspect (*dkara) of analysis (*nirizpana),
which means that [the bodhisattva] fully understands the entrance into an aspect of [the fact that] objective
references/ supports do not exist. A determined cognition (*niScita-jiiana) [by which the bodhisattva
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Thus, the bodhisattva who endeavours in that manner to enter [into the truth that all
phenomena are] nothing but [mental] presentations understands properly that the name
which is based upon sound (*aksara) in that mind-talk, that appears as sound and [its]
meaning, is aiso nothing but mental construction (* mano-kalpamdtra). [The bodhisattva]
understands properly that even the meaning which takes its stand on sound is also nothing
but the very mind-talk. [The bodhisattva] understands properly that even that name is

nothing more than the designation of the intrinsic nature and specific attributes [of
entitie:s].33
Next,>* when [all phenomena are] perceived as nothing but mind-talk, neither a

name nor what is designated is perceived. Nor is the designation of intrinsic nature or {the

designation of] the specific attributes perceived. Nor is the defining characteristics of an

understands that] objective references/supports do not exist is a result (*phaia) [of the four kinds of
investigations], and [it is] a wisdom of knowing reality as-it-is. With regard to that, the name
refers to form (*ripa), etc. The investigation into name is to understand that [name is| nothing but
mind-talk, because [name) exists as & designation, owing to [the fact that name] does not exist [as
something] other than mind-talk. The investigation of thing (* vastu-paryesand) is to understand that in the
manner that [five] aggregates (*skandha) and [eighteen] elements (*dhdtu) are expressed by the words
(*ndama-kdya), [things] do not exist substantively, because when the link between cause (* gotra) and that
which possesses cause (i.e.. effect) is not related, speech (*jalpa) which possesses that [link] would not be

possible. ... [The statement:] because they are not perceivable means because it is certain that
name, etc., are not perceivable.

33 MSU: [The bodhisattva] understands that whatever is a thing “named” which is an object to be
spoken about and which is to be spoken about on the basis of name. even that is nothing more than mind-
talk. [The bodhisattva,] turning about his attzchment to the external images. analyzes the internal. The
words “form,” etc., on the one hand, are of the nature of the designation having intrinsic nature and are
[those things] called body (*kaya). feeling (*vedana), etc., because [the bodhisattva.] although [it] does not
exist, designates an intrinsic nature, just as pudgala [is a designation]. [The things “matter,” etc..] on the
other hand, have the defining characteristics of designated specific attributes and [those things are] called
“impermanence” (*anitya), “suffering” (*duhkha), etc., because [the bodhisattva] designates the specific
attributes on what is not existing.

34 Here Tibetan has de’i phyir, but Pz has the sense of after that or next ( X). See Part Three, p.
153, n. 64 below.
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object [that is perceived as] possessing intrinsic nature or specific attributes perceived. [In
this manner,] by means of the four [kinds of] investigations and the four [kinds of]
wisdom of knowing reality as-it-is, [the bodhisattva] understands those mental
discriminations (*mano-vikalpa) that appear as sound and meaning to be * vijiapti-

matrata.

MS III. 8A

[Question: The bodhisattva] enters into that *vijiapti-matratd. In which state does [he]
enter? [And] what is [the entrance] like?¥

[Answer: The bodhisattva] enters into (1) a state of that-only (*tan-matrata), (2) a state of
the two, i.e., having object and subject (*sa-nimitta-drsti-dvayata), and (3) a state of
various forms {(*nanakaratd), (1) because (i) name, (ii) object, (iii) the designation of the
intrinsic nature, (iv) [the designation of] specific attributes, (v) the intrinsic nature and (vi)
specific attributes - these six kinds of topics do not exist as [external] objects, (2) because

they are present as cognitum and cognizer and (3) because [they] arise simultaneously with

the appearance of various forms.”

35 MSU: If. since objects do not exist, {the bodhisattva] enters [into the truth that ail phenomena
are| nothing but mental presentations, [then] by {the statement: “*The bodhisattva] enters into that
*pijiapti-matrata. In which state does [he] enter?.” [your position] is negated. [because in such
a case] that very {vijiapti-matrata] is thought to be an object [of the entrance].

36 MSBh: With regard to that, [the statement:] a state of that-only refers to *vijilapti-
matratd. [The statement:] a state of the two, i.e., having object and subject explains a
knowledge having ohject and subject. ... [The statement:] because [they] arise
simultaneously with the appearance of various forms means that because [they] arise with
the appearance of various [forms), such as a name, word, and letters, and [it means that] because
the objects which are based upon them arise with the appearance of various forms.

MSU: In order to negate that [objection], [Ferya-Asanga] states: that-only. An object is non-
existent not only as an external [object], but also as an object of the cognition (*vijiupti). If the object is
truly non-existent, how [do you] follow the teachings regarding the twelve spheres (dvddasayatana), etc..
and conventional usage (*vyavahdra) regarding the worldly things. Then, {3cirya-Asanga] states: the
two, i.e., having object and sumbject. When the cognition which appears as an external object.
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MS III. 8B

(The manner in which a bodhisattva] enters is in the manner that a rope (*rajju)

appears to be a snake (*sarpa) in the dark. 37 For instance, because a snake [superimposed

upon] a rope is non-existent, it is a misperception (an error, *bhrﬁntz),38 [therefore,] those
who are aware of the reality of that object, turning away from the notion of the non-existent
snake, dwell in the notion of a rope.’? Moreover, when [this notion of a rope is] analyzed

more minutely, [even the notion of a rope] is misperception (an error), because its defining
charactenistics are colour (*varna), odor (*gandha), taste (*rasa) and what is to be touched
(*sprastavya). With regard to that, just as even the notion of a rope is to be removed on

the basis of the notion of colour, etc., so too, the notion of cognition-only (*vijiapti-

aithough object does not exist, is established owing to the impregnation of words for the object
(*arthabhildpa-vdsand), the appearance of the cognition also is designated as the subject. accordingly. there
is no contradiction (* virodha/viruddha). s it the case that the bodhisattva enters into [the fact that] these
cognitions which appear as the subject and object become other? Or not? Then, [dcarya-Asanga states: the
bodhisattva] enters into various forms. By the division of form into the cognitum and cognizer.
only one mind appears in different forms variously at one time, accordingly, [the bodhisattva] enters [into
various forms]. [The word:] various means that a single cognition perceives itself (* svasarntvedana) many
forms. By explaining these three kinds of concepts, the three - i.e., the six kinds of topics, such as
name, etc., do not exist as [external] objects, etc., — has been explained.

37 MSBh: With regard to that, entering into the three natures is described by an analogy with the
rope.

MSU: An analogy of what is spoken about in the statement: What is [the entrance] like is
explained by the statement: [The manner in which a bodhisattva] enters is in the manner

that a rope appears to be a snake in the dark, etc. By the analogy. understanding of the three
natures is described.

38 MSU: [Acdrys-Asanga states:] For instance, because a snake [superimposed uponj
a rope is non-existent, it is a misperception (an error), and in the same manner. name, etc..
[superimposed upon] the other-dependent [nature] — mind-talk that appears as words and [their] meanings
that comprise the six kinds of objects, such as name, etc., - are also an error.

39 MSU: With regard to that, in the manner that [the bodhisattva,] on the basis of the notion of a
rope, turns away from the notion of the non-existent snake, because it is an error, in the same

manner, {he,] on the bas’s of the other-dependent [nature,] turns away from the notion of the imagined six
kinds of topics, such as name, etc.
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mdtra) is to be destroyed on the basis of the notion of consummated nature
(*parinispanna-svabhava), when the six kinds [of topics} — mind-talk that appears as the

six kinds {of objects}], such as letter, meaning — become negated as real objects just as the

notion of a snake [is negated].“o

MS IIL. 9

Thus, this bodhisattva by entering into the defining characteristics of objects that

appear from mind-talk enters into the imagined nature (*parikalpita-svabhﬁva).“ By

40 MSU: In the manner that when {the bodhisattva.] on the basis of colour, odor, etc., divides a
rope into parts, [he] removes even the notion of a rope. [For instance.] it is stated [in *Hastavila-
prakarana k. 1]:

[The bodhisattva] perceives a rope as a snake. Seeing/Knowing [that the snake is actually] a rope.

(he understands that such] object (i.e., snake) does not exist. Even when {the bodhisattva) sees a

portion of that [rope], [he understands that] cognition is an error. just as a snake {is an error|.

In the same manner, in [the statement:| when the six kinds [of topics] ... become negated as
real objects just as that [notion of a snake is negated]. (the words:] become negated means
1o be divided and non-existence. On the basis of the consummated [nature] characterized by the non-
existence of the six kinds of topics which are not real objects. the erroneous other-dependent [nature] is also
to be removed and is to be negated.

The *Hastavdla-prakarana is extant only in Chinese and Tibetan translations. Two Chinese
translations by Paramirtha and #% (I-Ching) attribute this work to Digniga. However. Tibetan
translation ascribes this work to Aryadeva. For the details of this work, see F. W. Thomas and H. Ui.,
The Hand Treatise, A Work of Aryadeva, JRAS 1918, pp. 267-311., E. Frauwallner, “Digniga, Sein Werk
und seine Entwicklung,” WZKSO Band 3. 1959, pp. 129-130 and 152-156., E. Akashi, BRREPERIR
(Japanese Translation of the Tibetan Translation of the Hastavalaprakarana), RDR vol. 304, 1932, pp. 1-

30., J. Nagasawa, IR F#MF X v MRFRBEAIR (Japanese Translation of the Tibetan Translation
of the Hastavalaprakarana — Comparison With Two Chinese Translations), CG vol. 4, 1955, pp. 46-55

(reprint in RiMTTEM - BMDOHR, Daitoshuppan, 1978, pp. 291-301), H. Ui, EBEEDOTHR (A Swudy
of Digniiga's works), Iwanamishoten, 1958 (reprint, 1979), pp. 336-343., F. Tola and C. Dragonetti, “The
Hastavala-namaprakaranavrtti,” JRS vol. 8-1, 1980, pp. 18-31., and W. Harada, “Dignaga 0) Hastavala-
prakarana & Vrtti - MIRESkt. BTIRDOB A" (*Dignaga’s Hastavalaprakarana and Vrtti - Japanese
Translation and Sanskrit Retranslation -), RDBKN vol. 6, 1993.

41 MSBh: [The statement:] by entering into the defining characteristics of objects
that appear from mind-talk [means that] since the object is nathing but that which is imagined. [the
bodhisattva] enters into the imagined [nature] in that manner.

MSU: [The statement:] by entering into the defining characteristics of objects that
appear from mind-talk means that although this mind-talk appears as objects, objects which are to be
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entering into [the idea that all phenomena are] nothing but [mental] presentations, he enters
into the other-dependent nature (*paratantra-svabhtiva).42

[Question:] How does the bodhisattva enter into the consummated nature?

[Answer: The bodhisattva] enters [into the consummated nature} from having turned away
from even the idea (*sarf1jii) that [all phenomena are] nothing but [mental] presentations,
at which time, in that bodhisattva who has abandoned the idea of object, that mind-taik that

has arisen owing to the impregnation of having listened to the teachings {many times] lacks
the opportunity of arising as all appearances of objects."3 Accordingly, [mind-talk] does
not arise even as an appearance of cognition-only (*vijﬁapti—mﬁtm).“

[The bodhisattva,] dwelling in the name which is non-discriminating regarding all
objects, dwells in *dharma-dhatu owing to the operation of direct intuition. At that time,

there occurs in that bodhisattva non-discriminatory wisdom wherein what is to be perceived

imagined do not exist, accordingly [the bodhisattva] enters into the imagined [nature].

42 MSU: [The statement:] By entering into [the idea that all phenomena are]
nothing but [mental] presentations means that this cogniticn-only is mistaken owing to the power
of ignorance (*avidya), and there appears a form of an object which is the error with regard to non-existing

object, accordingly [the bodhisattva] enters into the other-dependent [nature].

43 MSBh: [The statement: mind-talk ...] lacks the opportunity of arising as all
appearances of objects [is stated]. When even [mind-talk] does not arise as the appearance of
cognition-only, how is it that {mind-talk] as the appearance of that object arises. Accordingly, if
*vijfiaptimatratd is discriminated, [it] again becomes an object. Therefore, after that [understanding],
*tathatd is directly intuited. That step is inexpressible, since it is to be understood individuaily.

MSU: With regard to the entrance into the consummated [nature}, [Fcirya-Asanga| states that [the
bodhisattva who] has abandoned the idea of object. ([It] means that {the bodhisattva] negates the
idea of object. [The statement: mind-talk ...] lacks the opportunity of arising as all the
appearances of objects means that arising [of mind-talk] even by whatever is the appearances of
objects is impossible.

44 MSU: [The statement:] Accordingly, [mind-talk] does not arise even as an
appearance of cognition-only means that when the cognitum does not exist, the cognizer does not
exist, accordingly, from having made the *vijiiapti-mdtra its an object, [mind-talk] does not arise.
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and that which perceives (*alambya-alambaka) are exactly alike (* sama-sama).*> In this

manner, this bodhisattva has entered into the consummated nature.*

MS III. 10

With regard to this, there is a verse:V

Matter (*dharma), person (*pudgala), teaching (*dharma), [its] meaning
(*artha), the concise (*samasta), the extended (*vyasta), cause (*gotra), the

impure (*asuddha), the pure (*suddha) and extreme (*paryanta): [These

45 MSU: By [the statement:] dwelling in the name which is non-discriminating
regarding all objects, etc., [it is meant that] dwelling in {the fact that] this everything is name-only
(*nama-matra) when it is not affectedfinfected (*aparamrsta) by the teachings of a *sittra which are the
domain of the name. Just as it is stated:

That everything is just name-only prevents all discriminations from arising. /MAV V. [8ab//

The cognition which appears as name designates (*upacdra) the name.

[The statement: The bodhisattva ...] dwells in *dharma-dhdtu owing to the operation of
direct intuition means that [the bodhisattva] dwells [in dharma-dhatu] through the direct intuition
by oneself (*pratydtma), but not by zealous conduct (*adhimukti). [The statement:] wisdom wherein
what is to be perceived and that which perceives are exactly alike means that in the manner
that what is to be perceived does not exist, in the same manner, that which perceives also does

not exist. accordingly, the two, i.e., what is to be perceived and that which perceives. are
exactly a like.

46 MSU: [The statement:] In this manner, this [bodhisattva] has entered into the
consummated nature explaines the fulfillment (*nisthiana) of activities of one who enters. Since
entrance into the imagined [nature] and the other-dependent [nature] has remaining [to be done], activities for
entering are not fulfillment. Accordingly, [the word] “enter” is shown [in the present tense] because it is
intended to express that [the bodhisattva is still] the doer/performer.

47 MSBh: On the basis of the meaning [of the questions:] “what is the name? And how many
kinds does [the name have]?” [Acarya-Asaiga states: the bodhisattva,] dwelling in the name
which is non-discriminating regarding all objects. [In order to answer the questions,]
distinction of the name is stated by a verse.

MSU: The distinctions of the name, which possess the domain that is stated as [dwelling] in
the name which is non-discriminating regarding all objects. is stated by a verse.
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constitute] the domain of naming by virtue of their distinctions.*®

MS III 11

Thus, by entering [into the truth that all phenomena are] nothing but [mental]
presentations, this bodhisattva has entered the defining characteristics of what is to be
known. By having entered there, [he] has entered the stage of joy (*pramudita); that is,

[this bodhisattva] has fully realized *dharma-dhatu, [he has] been bomn in the lineage

48 MSBh: The name of matter refers to form (*riipa), feeling (*vedand), eye (*caksus), etc. The
name of person refers to the Buddha, goed friend (*kalyana-mitra), one who practices in accordance with
faith (*sruddhdnusdrin), etc. The name of teaching refers to siftra, etc. The name of [its| meaning
refers to the meaning based on teaching. The name of the concise refers to one who is called sentient
being (*sattva). The name of the extended refers to individual name of that very [sentient being]. The
name of cause refers to alphabet of the letters. The name of the impure refers to [the name] of ignorant
people (*prthag-jana). The name of the pure refers to [the name] of the disciple (*$atksa). The name of
extreme refers to a perception of the combined teachings.

Briefly. cognition of bodhisattva’s name is ten kinds. That is, the name of matter refers to eye,
etc. The name of person refers to self, sentient being, etc. {The name of] teaching refers to twelve
kinds of siftras. [The name of its] meaning refers to meaning of the twelve kinds of sitras. The
concise name refers to that all existences are the conditioned (*sarfiskrta) and the non-conditioned
(*asamskrta), etc. The extended name refers to form, feeling, etc., and sphere (*dkasa), etc. The name of
cause refers to the [alphabets| begining with the first letter a to the last letter ha. The name of the
impure refers to the ignorant person who possesses the object. The name of the pure refers to those who
saw the truth. The name of the extreme refers to a perception of the combined teaching by means of the
two wisdom, i.e., supramundane (wisdom] and [wisdom that is] attained subsequent to [supramundane
wisdom]. Itis like the ten stages depending upon all the various teachings. [n that case, all objects are the
objective references/supports of wisdom that perceives the combined teaching. Such kinds are domain of a
bodhisattva’s name.

MSU: {The word:] matter refers ta form, etc. {The word:] person refers to devadatta and one
who practices in accordance with the teachings (*dharmdnusdrin). etc. [The word:] teaching refers to
siitras which are the secret writings of the Buddha and songs (*geya), etc. [The word: its] meaning refers
to that which is to be stated {*abhidheya) of those [sitras], and [the meaning of the statement that] having
killed father, mother, the two, i.e., king and Brdhman, country and the victorious one who follows retinue.
a man becomes pure, etc. [The word:] the concise refers to [the statement that] all of the existences are
non-self (*andtman, nairdtmya), etc. [The word:] the extended refers to the [statement that] form is non-
self, etc. [The word:] cause refers to letter a, etc., because it is a cause of words (*pada) and speech
(*vacana), etc. [The word:] the impure refers to ignorant people, because they become those who possess
impurity due to the afflictions (*klesa), etc. [The word:]} pure refers to the respectable people (*arya).
because they remove the impure, etc. [The word:] extreme refers to the combined perception
(*sarbhinndlambana), because they perceive the combined objects (*sariibhinndrtha), such as the
perfection of wisdom (*parijfid-paramita), the ten stages (*dasa-bhiinm), etc.
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(*gotralkula) of the Tathagatas, has obtained an impartial mind (*sama-citte) regarding all
sentient beings, alt bodhisattvas and all Buddhas.*® This is his *darsana-marga (the path

of insight).

MS IIL 12

[Question:} Moreover, for what purpose does [the bodhisattva] enter into that [truth that ail
phenomena are] nothing but [mental] pre':semations?50

[Answer: The bodhisativa] enters [into the truth] in order to attain the wisdom of the

omniscient one (*sarvajiid). [This wisdom is attained by means of the following

49 MSBh: [Acirya-Asanga states: has obtained] an impartial mind regarding all
sentient beings, because [the bodhisattva] thinks that as he is released. all sentient beings are released.
... {Acdrya-Asanga states: has obtained] an impartial mind regarding all the Buddhas, because
by means of that [impartiai] mind, [the bodhisattva) has obtained the state/stage (gnas skabs) of the
*dharma-body of the Buddhas, and by means of obtzining that {impartial mind]. [be] has obtained an
impartial mind regarding all Buddhas. [The statement:] an impartial mind regarding ail
sentient beings refers to that [the bodhisattva] wishes to remove their sufferings as well as his
[suffering] by the understanding that self and others are exactly alike. [The statement:} an impartial
mind regarding all bodhisattvas refers to that intention of the practice is impartial with all
bodhisattvas. [The statement:| has obtained an impartial mind regarding all Buddhas refers to
that [the bodhisattva] sees that there is no difference between *dharma-dhatu [attained by] them and
(dharma-dhitu attained by] him in its nature.

MSU: [Acdrya-Asanga states: this bodhisattva] has fully realized *dharma-dhatu
because [the bodhisattva) has intuitively perceived that [ dharma-dhdtu). [In the statement: he has] been
born in the lineage of the Tathdigatas, the lineage of the Tath3gatas refers to *dharma-dhatu.
(That is, the bodhisattva] has been born there because [he] has realized that [dharma-dhatu], because [he|
has been born [as one who| possesses a superior wisdom that perceives that {dharma-dhatu), and because
[his] previous basis {(*piirva-dSraya) has been transformed and the other basis has arisen [in him]. ...
[Acirya-Asanga states: the bodhisattva ... ] has obtained an impartial mind regarding all
sentient beings because [the bodhisattva] sees impartiaily that all [sentient beings] are non-seif. For
instance, just as stated that all sentient beings are tathigate-garbha. [Acdrysa-Asaiga states: the
bodhisattva has obtained] an impartial mind regarding all bodhisattvas because [the
bodhisattva) thinks that the [other bodhisattvas’] basis {gnas) and his own [basis] are [equal}. [Acdrya-
Asanga states: the bodhisattva] has obtained an impartial mind regarding all Buddhas
because [the bodhisattva) thinks that the *dharma-bodies are obtained by himself too.

30 MSU: [The statement:} Moreover, for what purpose does [the bodhisattva] enter

into that [truth that all phenomena are] nothing but [mental] presentations is an enquiry
about the purpose [of entering into the truth].
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processes:] By that supramundane cognition of [the meditations of] calm and insight
(*$amatha-vipasyand) which has the combined teaching (*sambhinna-dharma) as its
objective reference/support and by a cognition that is the presentation of various forms
(*nanakdra-vijiiapti-jiidna) and that is attained subsequent to that [supramundane
knowledge] (*tat-prstha-labdha), [the bodhisattva first] removes all of the seeds of the
*alaya-vijiana together with the cause, and then increases the seeds of coming into the
contact with the *dharma-kaya. [Thus, the bodhisattva] transforms the basis, and properly
accomplishes all qualities of the Buddha, and thereupon, attains the wisdom of the
omniscient one (*sarvajfid).’!

The wisdom that is attained subsequent to [the supramundane knowledge] comes
forth as that which is naturally freed of perversion (*aviparita) because [it] sees that
everything arises from the *alaya-vijiidna and that all the characteristics of [mental]
presentations are like illusion. Accordingly, the bodhisattva is at all times free of
perversion regarding even the teaching consisting of [the doctrine of] cause and effect, just

as a magician [who is free of perversion] regarding things (*dharma) made by magic

51 MSBh: *Alaya-vijiiana possesses the seed of impure *dharmas (*samklesa-dharma).
Moreover, the word: cause (*nimitta) is used in order to explain that that seed is the cause of the
perception. Thinking in that manner, [the statement: removes all of the seeds of the *dlaya-
oijfiana together with the cause] explains removal of the seeds possessing the cause and effect.

MSU: (The statement:] all of the seeds of the *alaya-vijiana together with the
cause refers to that together with the impregnators that appear as colour/form, etc., and [it] explains the
removal of the seeds which has cause and effect. ... [ Acirya-Asanga states:] transforms the basis
[because] the pure mind and mental function arise through the realization of * tathata, or because *fathatd is
completely pure (*visuddhi). [The statement: properly] accomplishes all qualities of the
Buddha means that {the bodhisattva properly accomplishes all qualities of the Buddha,] such as [five kinds
of] forces (*bala), [four kinds of] self confidences (*vaisaradya). [The statement:] in order to attain the
wisdom of the omniscient one means in order to obtain pure and umimpeded wisdom.
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MS III. 13

[Question:] When [a bodhisattva] enters into {the truth that all phenomena are] nothing but
[mental] presentations, how should fhe] see the four [states] leading up to penetration [into
truth] (*nirvedha-bhﬁgt‘ya)53 that are supported by the four [kinds of] concentrations?
[Answer:] (1) When by means of the four kinds of investigations [a bodhisattva]
understands, although weakly, that [external] objects do not exist, [he practices] the *aloka-
labdha-samadhi (concentration by which one obtains clarity), and [it] is a support (*asraya)
for *usma-gata (the state of heat) within the context of [the four states] leading up to
penetration [into truth].54

(2) When [that] understanding increases [by means of the four kinds of investigations, the
bodhisattva practices], the *vrddhaloka-samadhi (concentration of increased clarity), and

[it] is a support for *miirdha (the state of maximum value) [within the context of the four

52 MSU: In [the statement:] The wisdom that is attained subsequent to [the
supramundane knowledge], etc., [the statement:] everything arises from the *alaya-vijiana
means that [the *dlaya-vijidna] is that which becomes the cause. [The statement:} all the

characteristics of [mental] presentations refers to those which become effect, and since [the
wisdom that is attained subsequent to the supramundane kncledge] sees the other-dependent nature as-it-is,
[it] understands those which appear as cognitum and cognizer without perversion (*viparydsa) and error.

53 On nirvedha-bhigiya, see MSA XIV. 23-27, p. 93, Il. 6-25.

54 MSBh: By the words *dloka-labdha, the understanding {of the idea] that [external)
objects do not exist is stated. The *dloka-labdha-samddhi is an observation by *samddhi that
depends properly upon [the undersianding] that [externaf] objects do not exist.

MSU: [The statement:] When ... [a bodhisattva] understands, although weakly, that
[external] objects do not exist means that {a bodhisattva] understands [that external]
objects do not exist. The [word:] *&loka refers to clearness (gsal ba, * prakdsa), and [by means of it]

it should be known that [external] objects do not exist. [Acirya-Asaiga states:] * labdha because (the
bodhisattva] wishes [the understanding that external objects do not exist]. Accordingly, the *dloka-
labdha-samadhi means [the concentration by which one] obtains clarity.
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(3) When by the four kinds of wisdom of knowing reality as-it-is [the bodhisattva] enters
into [the truth that all phenomena are] nothing but [mental] presentations and determines
that {external] objects do not exist, [the bodhisattva practices] the *tattvarthaika-desa-
pravista-samadhi (concentration of having entered into one part of a real object), and [it] is
a support for *ksanti (the state of patience) which conforms with the truth
(*satyanulomika) [within the context of the four states leading up to penetration into

truth].%8

(4) After that, the destruction of idea of cognition-only (*vijiiapti-matra-samjid) is the
*anantarya-samddhi (uninterrupted concentration), and [it] is a support for *laukikagra-
dharma (the state of mundane supreme dharma) [within the context of the four states
leading up to penetration into truth].

These concentrations (*samadhi) are to be understood as that which is akin (*antika) to

realization.”’

55 MSBh: In [the statement:] When [that] understanding [of the idea that external] objects
do not exist increases, [the word] understanding here refers to wish (*iccha) and desire (*abhildsa).

56 MSBh: In [the statement: it] is a support for *ksdnti (the state of patience) which
conforms with the truth. the truth is *dharma-nairitmya. *Ksanti which conforms with that
is a patience which conforms with the truth.

MSU: The *tattvarthaika-desa-pravista-samddhi is [the samddhi in which the bodhisattvaj
determines that the [external] objects do not exist. Since objective thing (*vastu) of cognitum oaly is
negated., it is called *eka-desa. Thus. [the bodhisartva is] aware of [the fact that] the [external] objects do
not exist, but [he does] not [become aware of] the idea that [all phenomena are] nothing but mental
presentations. For that very reason, that [samddhi] is a support for *ksanti (the state of patience)
which conforms with the truth. [Acirya-Asainga states:] *anugata because it is akin, and
depending upon [the idea that] cognitum does niot exist, {the bodhisattva] understands that cognizer does not
exist.

57 MSU: [The statement:] These concentrations are to be understood as that which
is akin to realization means that at the time of realization, [the bodhisattva’s basis is] transformed.



MS III. 14

[Question:] In that manner, the bodhisattva has entered the [first] stage, has obtained
*darsana-marga (the path of insight) and has entered [into the truth that all phenomena are]
nothing but [mental] presentations: How does one cultivate [oneself in the praxis] on
*bhavana-marga (the path of cuitivation)?

[Answer:] Having transformed [his] basis, that [bodhisattva], for the purpose of cultivating
[himself] for one hundred thousands niyuta koti of kalpas, practices {on bhdvand-marga)
in order to obtain the three bodies of Buddha by means of [the two kinds of cognition] —
[non-discriminating] supramundane (cognition] that has the combined [teachings] as its
objective reference/support and the cognition of calm and insight that is attained subsequent
to that [supramundane knowledge] in the bodhisaitva’s ten stages that have been

established as described [by the Buddha] and that is present as the summary of all of

[Buddha's] teachings.s3

MS IIL 15

{Question:] What difference is there between the two. i.e., realization of the $ravakas and

realization of the Bodhisattvas?”

58 MSBh: [The statement:] the combined [teachings] as its objective reference/
support refers to that the wise perceives the basis of ebjective reference/support.
Supramundane [cognition] is non-discriminating [cognition]. [The cognition ... that] is
attained subsequent to that [supramundane cognition] is [a cognition] that is established [in the
conventional world]. That is said to be [that which belongs to] the [conventional] world, because it, indeed.
conforms with the [conventional] world. ... [The statement:] having transformed [his] basis, that
[bodhisattva] refers to that [the bodhisattva] has transformed the excellent basis of wisdom that combines
[teachings] as its objective reference/support. [The statement:] obtain the three bodies of Buddha
[refers to that the bodhisattva, thinking that [ will] obtain the three bodies of Buddha, should
cultivate [himself in the practice].

59 Realization of the bodhisattva is discussed in AS too, see AS, p. 94, lI. 7-13 and ASBh § 150,
p. 123.1.3-p. i24.1 6.
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[Answer:] It should be known that the realization of the bodhisattvas is peculiarly superior
to the realization of the Sravakas in view of ten [kinds of] superiorities:

(1) [The realization of the Bodhisattvas is superior] in view of superiority of objective
reference/support (*alambana-visesa), because [it] takes the Mahidyana teachings as its
object.ﬂo

(2) [The realization of the Bodhisattvas is superior] in view of superiority of support
(*upastambha / upasevana-visesa), because [it] takes as its stand the great provisions of
meritorious acts and knowledge.‘“

(3) [The realization of the Bodhisattvas is superior] in view of superiority of penetration
(*prativedha-visesa), because [it] penetrates into the selflessness of person and things
(*pudgala-dharma-nairatmya).52

(4) [The realization of the Bodhisattvas is superior] in view of superiority of nirvana,
because [it] cognizes (dwells in) the non-dwelling nirvana (*apmtistha-nimﬁna).ﬁ

(5) [The realization of the Bodhisattvas is superior] in view of superiority of stages,

because [it] takes one out of [samsaric existences] by means of [traversing] the ten

60 MSU: Superiority of objective reference/support means that the bodhisattva perceives
the Mahiydna teachings by means of three [kinds of] wisdom, such as [wisdom)] arising from listening, etc.
[The bodhisattva does] not [perceive] the teachings of the $ravakas.

61 MSU: Provisions of meritorious acts refer to the practice of giving (*ddna), moral
conduct (*$7la) and patience (*ksanti). Provisions of knowledge is [a wisdom based upon] listening.

62 MSU: Superiority of penetration means that the $rivaka realizes only *pudgafa-
nairatmya. [However,] the bodhisattva realizes *pudgala-dharma-nairatmya.

63 MSBh: Superiority of *nirvdna means that the bodhisattvas cognize the non-dweiling
nirodna, but the §ravaka does not {cognize it].

MSU: Superiority of *nirvana means that the bodhisattva’s [nirodna] is the non-dwelling
nirvanz. Since [the bodhisattva] grasps [it] completely by the skillful means of wisdom and compassion
(*karund), (he does] not dwell in *samsdr and *nirvina. The Sravaka dwells in *asamiskrta-nirvana.
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(6) [The realization of the Bodhisattvas is superior] in view of superiority of the purity
(*parisuddhi-visesa), because (it] removes the impregnation of afflictions and purifies the
Buddha-lands (*buddha-ksetra).®

(7) [The realization of the Bodhisattvas is superior] in view of superiority of obtaining an
impartial mind regarding all sentient beings and one’s self (*sarva-sattvatma-sama-cittata-
prapti-visesa), because the praxis that makes sentient beings mature is not interrupted.®
(8) [The realization of the Bodhisattvas is superior] in view of superiority of birth [in the
family of the Buddha] (*janma-visesa), because [it] comes forth in the lineage of the
Tatbégatas.67

(9) [The realization of the Bodhisattvas is superior] in view of superiority of taking up the
rank [of a Buddha] (?*utpatti-saritbhava), because [it] is present at all times in the
assemblies of the Buddhas.

(10) [The realization of the Bodhisattvas is superior] in view of superiority of result

64 MSU: Superiority of stages means that the bodhisattva departs through the ten stages. In
the $ravaka, [such ten) stages are not established.

65 MSBh: With regard to superiority of the purity, indeed the bodhisattvas remove
afflictions together with the impregnation [of afflictions] and purifies the Buddha-lands, but

the $rivakas do not [remove afflictions together with the impregnation and does not purifies the Buddha-
land].

66 MSU: Superiority of obtaining an impartial mind regarding all sentient
beings and one’s self means that by means of obtaining an impartial mind regarding one’s
self and others, the praxis that makes sentient beings mature is not interrupted by the
bodhisattva. The Srivaka. since the discrimination of one's self and others arises [in him], practices for the
sake of one’s self, but [he] does not practice for the sake of athers.

67 MSU: Superierity of birth means that the bodhisattva is born in *dharma-dhatu that is

the lineage of the *Tathagatas and becomes the son of the Buddha, just like the one who possesses the
characteristics of a prince whe is born in the lineage of the ruler of a Cakra {*cakre-vartin). The Sravaka is

not like that, [but] is like a servant [who is born in] the lineage of the low [caste].
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(*phala-visesa), because [it] accomplishes countless qualities (*aparimita-guna) as its
result: that is, ten [kinds of] forces, [four kinds of] confidences®® and [eighteen kinds of]

exclusive qualities of a Buddha.™

MS III. 16
With regard to this, there are verses:

[The bodhisattvaj investigates [the fact that] both name and substance are

68 Ten kinds of forces of a Buddha are: (1) sthandsthina-jndna-bala. (2) karma-vipaka-jfiana-bala.
(3) ndnadhimukti-jridna-baia. (4) nand-dhatu-jidna-bala, (5) {sarntva-lindriya-pardpara-jnidna-bala, (6)
sarvatra-gamini-pratipaj/-pratipatti-jrana-bala, (7) [sarva-ldhyana-vimoksa-samadhi-samapatti-samklesa-
vyavaddna-vyutthina-jiiana-bala. (8) pirva-nivasanusmrti-jfidna-bala. (9) cyury-upapatti-jriana-bala. (10)
dsrava-ksaya-jfidna-bala. See AN, vol. V. pp. 33-36, il. 7-19, MVY. nos. 119-129.p. 9. L. 1 - p. 10, L. 3.
Bbh, p. 384, II. 18-25, etc. MSU X. 9 lists these items. See Hakamaya, p. 125, /. 18-26.

69 Four kinds of confidences of a Buddha are: (1) sarva-dharmabhisambodhi-vaisaradyam
(confidence of being perfectly eniightened as to all dharmas). (2) sarvasrava-ksaya-jridna-vaisaradyam
(confidence of cognition that all impurities are destroyed for him), (3) antardyika-dharmananyathatva-
niscita-vyakarana-vaisaradyam (confidence of having described precisely and correctly the obstructive
conditions [to religious life]), (4) sarva-sartpad-adhigamaya nairyanika-pratipat-tathatoa-vaisaradyam
(confidence of the correctness of his way of salvation for realization of all [religious] success). See Mvy,

nos. 131-134. p. 10, {f. 4-23, BHS pp. 512-513. MSU X. 9 lists these items. See Hakamaya p. 125, IL
27-39.

70 MSU: Superiority of result refers to that the result of the bodhisattva is the omament
(*alarikdra) through the provision of qualities, such as [ten kinds of] forces., a poteatiality of the action
performed with a special purpose for the sentient beings (sattvdrthakriya-sakti) without effort, and
realization of the *dharma-kaya. The result of others is non-arising of the impurity (*sdsravdnutpatti).

Eighteen kinds of exclusive qualities of a Buddha are: (1) nasti tathigatasya skhalitam, (2) ndsti
ravitam. (3) ndsti musita-smrtita. (4) ndsty asamahita-cittam. (5) ndsti ndrdtva-santjnd, (6) ndsty
apratisarikitydyopeksd. (7) ndsti chandasya hanih. (8) ndsti viryasya hanih, (9) ndsti smrti-hanih, (10)
ndsti samadni-hanih, (L1) nasti prajiidyd hanih, (12) ndsti vimukti-hdnih, (13) ndsti vimukti-jfidna-
darsana-hdnih (14) sarva-kdya-karma jiandpdroarigamartt jiananu-parivarti, (15) sarva-vak-karma-jrana-
piirvamgaman jfiandnuparivrttih, (16) sarva-manas-karma-fidna-pirvargamar jAa@nanupariorttih, (17)
atite ‘dhvany asarigama-pratihata-jridnam, (18) pratyutpanne ‘dhvany asarigama-pratihata-jfiana-
daréanari. See Mvy, nos. 135-153, p. 10, L. 24 - p. 12, . 16. MSU X. 9 lists these items. See
Hakamaya, p. 126, . 10 - p. 127. L 5.
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incidental. [Here, the bodhisattva] investigates [the fact that] the two kinds of
designations are that-on[y.” i

[Even when it is understood] by means of [the four kinds of} wisdom of
knowing reality as-it-is that [external] objects do not exist, there [still remain] three
kinds of discriminations. [The bodhisattva] understands that because those

[external objects] do not exist, those [three kinds of discriminations] do not exist.

[Thus, there is] entrance into three [natures].72 1124

71 Cf. MSA XIX. 47, p. 168, Il 18-24: [The bodhisattva] investigates [the fact that| both name

and substance are incidentai. Here, moreover, [the bodhisattva] investigates [the fact that] the two kinds of
designations are that-only. //XIX. 47//
There are four kinds of investigations of dharmas; (1) investigation of name. (2) investigation of thing, (3)
investigation of the designation of intrinsic nature [of entities], and (4) investigation of the designation of
specific attributes [of entities]. Among these [four kinds of investigations], it should be known that the
investigation of name (ndma-paryesand) is an investigation [of the fact] that name is incidental to
substance. It should be known that the investigation of substance (vastu-paryesand) is an investigation (of
the fact| that substance is incidental to name. [t should be known that the investigation of the designation
of intrinsic nature and specific attributes is an investigation [of the fact that in the combination of these
twol, designation of intrinsic nature and [designation of] specific attributes are nothing but incidental.

MSBh: [n [the statement: The bodhisattva] investigates [the fact that] both name and
substance are incidental, name is incidental to the substance and substance is incidental to name.
... Investigation is that which is to be seen by meditation.

MSU: [Acdrya-Asanga states: Here, the bodhisattva| investigates [the fact that ...]
that-only. What is the object [of investigation]? [Acdrya-Asanga] states: the twe kinds of
designations; (that is,] designation of intrinsic nature and designation of specific attributes. How {does

" the bodhisattva investigate]? “This is nothing but designation: There is only designation of conventional
usage. but in this case, the designation of intrinsic nature and [the designation of] specific attributes do not
exist.”

72 MSBh: [The statement: Thus, there is] entrance into three means that there is
entrance into three natures. With regard to that, if [a bodhisattva] sees that both name and substance
are incidental. [he] has entered into the imagined nature. If [a bodhisattva] sees that intrinsic nature and
specific attributes of name are nothing but designation, [he] has entered into the other-dependent nature. If
{a bodhisattva] does not see that very designation, [he] has entered into consummated nature. Thus, [the
bodhisattva] enters into three.

MSU: {The statement: external] objects do not exist refers to being freed of [external]
objects. [The statement:] there [still remain] three kinds of discriminations means that there
[still remain] discrimination of name, discrimination of the designation of intrinsic nature and
discrimination of the designation of specific attributes. [The statement:] because those [external
objects] do not exist means because [external] objects do not exist. [The statement:
external] objects do not exist means that [the bodhisattva] sees that three kinds of dizcriminations do
not exist. [The statement: Thus, there is] entrance into three means that there is entrance
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Now, moreover, verses of doctrine (*2vavida) from the *Yogavibhariga[-$astra):”
A bodhisattva who is fixed in meditation sees the images (*pratibimba) [as his
own] mind. The one who has abandoned the idea of objects takes hold of [his]
own idea. /L™

In that manner, [the one whose] mind dwells within, realizes that cognitum does

not exist. Then, [he] realizes that cognizer does not exist. Then, [he] comes

into three natures. By the first half of the first verse, [it is stated that the bodhisattva], having seen that
both name and substance are incidental each other. has entered into imagined nature. By the latter half of
the first verse, [it is stated that the bodhisattva], having seen that the designations of intrinsic nature and
specific attributes are nothing but discriminations, realizes the other-dependent nature. By the second verse.
[it is stated that] there exists only diserimination. but [it] is not a substantial existence, accordingly, by
seeing that discrimination also does not exist, [the bodhisattva] enters into the consummated nature.

Otherwise, since the pure and impure do not exist [in truth], [existences of] the bondage and enlightenment
are not accomplished.

73 According to Chinese tradition, the * Yogavibharigasdstra is ascribed to Maitreya(-nitha). A
Sanskrit manuscript is not extant. Tibetan and Chinese translations of this work are also not extant. The
first verse and first half of the second verse are quoted in the AS. p. 82. /I. 20-21, the ASBh, p. 100, /. 21.
and FPEMENR, vol. 9, p. 402, L. 1.

74 MSBh: With regard to [the statement: A bodhisattva ...] sees the images [as his
own] mind, [a bodhisattva] sees that the images which appear as teachings and {their] meanings are
[his own] mind. [The statement:] The one who has abandoned the idea of objects takes hold
of [his] own idea means that at that time [of meditation the bodhisattva,] having removed the idea of
objects, understands that his own mind is a representation (*2kdra) of teachings and [their| meaning.

MSU: Who is the one who, investigating in that manner. obtains the result? And for whom,
bringing into that subject which is taught in such a way, are verses stated? [To these questions, 3cirya-
Asanga states:] A bodhisattva who is fixed in meditation sees the images [as his own]
mind, etc. [That is, a bodhisattva who is fixed in meditation] sees the images of the meditation. which
appear as teachings and [their] meanings. [as his own] mind. [In a siitra,] for instance, it is stated:

I declare that mind (*vijfidna) that possesses the object appears through the cognition.

Who sees [the images as his mind]? [It is] a bodhisattva who is fixed in meditation, and [the one
possessed of] the one-pointed [mind] {*ciftaikigra). [The statement:] The one who has abandoned the
idea of objects refers to that [the bodhisattva] bas removed the idea of objects from the images.
[The statement: The one ...] takes hold of [his] own idea means that [the bodhisattva] thinks that
that very mind of mine which is fixed in the meditation appears like teachings and (their] meanings.
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into contact with the non-perception. e

MS III 18
Now, moreover, verses regarding the realization are stated in Mahayana-
sutralamkara [V1. 6-10):
Having accumulated the limitless provisions of meritorious acts and knowledge, the
bodhisattva, because [his] reflection on the teachings became determined well,

understands the objects [reflected in teachings] in accordance with speech

(alpanvayam). I/ /18

75 MSBh: [The statement:| realizes that cognitum does not exist means that [the
bodhisattva] understands that cognitum does not exist. Then, [he] realizes that cognizer does
not exist; for, because the objects to be cognized do not exist. the mind. i.e., cognizer, too, is not
reasonable.

MSU: [The statement:] In that manner, [{the one whose] mind dwells within means
that at that time, mind dweills in his very mind. [The statement:| realizes that cognitum does not
exist [means that the bodhisattva) should understand that cognitum does not exist. [Acarya-Asanga
states:] Then, [he] realizes that cognizer does not exist, because it is not admitted that when
cognitum does not exist, cognizer exists. [The statement:] Then, [he] comes into contact with the
non-perception {means that the bodhisativa] becomes aware of, i.e., realizes *tathatd that is freed of

perception of the two natures.

76 Cf. MSA VL. 6. p. 23, Il. 26-27: The first [verse] shows the entrance into that [state] because
(the bodhisattva.] relying upon the samddhi, cultivates himself in the accumulation of provisions and in the
well-determination of the reflection upon the teachings. and because [the bodhisattva] perceives and
understands the meanings of the teachings through mind-talk. [The word:] shore (* para) refers to time of
immeasurable distinction, and (the word:] limitless (ananra-para) refers to accomplishment of this shore.

MSU: Provisions of meritorious acts refer to the perfection, such as giving. etc.
Provisions of knowledge refer to the perfection of wisdom. The [perfection of]} valour (*virya)
belongs to both. When meditation (*dhyana) perceives [four kinds of] immeasurable {mind, i... love,
compassion, joy and equanimity], [it belongs to] provisions of meritorious acts. Others are
member/part of [provisions of] knowledge. ... [Acdrya-Asaiga states:] because [his] reflection
on the teachings became determined well because after *semadhi, {the bodhisattva's reflection on]
the sttras, etc., is ascertained well, and because {the bodhisattva] has no doubt (towards the teachings].

[The statement: the bodhisattva ...] understands objects ([reflected in teachings] in
accordance with speech {means that the bodhisattva] knows that the cause of objects is mind-talk. For
instance, it is like saying that *dharmas arise from the impregnation of speech, etc. ... This verse shows
*saribhara-marga (the path of provisions).
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From knowing that the objects are nothing but speech, he dwells in [the state that all
phenomena are] nothing but mind which appears as them. Therefore,

*dharma-dhatu freed of the two characteristics [i.e., cognitum and cognizer] is
directly intuited. /2
From knowing by intelligence/intellect that there does not exist something other

than the mind, [he] understands that [even] the mind does not exist. The wise,

having understood that the two {i.e., cognitum and cognizer] do not exist, the one

dwells in *dharma-dhatu which lacks them [i.e., cognitum and cognizer]. 113/

77 Cf. MSA VL 7, p. 24, ll. 1-2: By the second [verse, it is shown that] having known that
objects are nothing but mind-talk, [the bodhisateva] stays in [the state that all phenomena are] nothing but
mind which appears as them. This [state] is bodhisattva's state leading up to penetration [into truth].
Then, by other [padas. it is shown that] when ®dharma-dhatu is directly intuited. [the bodhisattva] is freed
of two characteristics. i.e.. characteristics of cogritum and cognizer. This is the state - the path of insight.

MSBh: {Acdrya-Asanga states:] he dwells in [the state that all phenomena are]
nothing but mind which appears as them because [he] understands that those which appear as
objects in that manner are nothing but mind.

MSU: [The statement:] Therefore, *dharma-dhdtu freed of the two characteristics is

directly intuited means that dwelling in [the state of] mind-only that is accompanied by the
understanding that objects do not exist. *dharma-dhdtu freed of the two characteristics of cognitum
and cognizer, - i.e.. having no two, - is directly intuited, and it is because it certainly arises. This
verse explains *prayoga-marga (the path of practice).

78 Cf. MSA V1. 8, p. 24, Il 3-4: By the third [verse], it is shown how *dharma-dhatu is directly
intuited. Then. how is *dharma-dhdtu directly intuited? Having understood by intelligence/intellect

that there does not exist objective reference/support, i.e., cognitum, other than the mind, [the
bodhisattva] understands that that very mind also does not exist because when cognitum does not
exist, cognizer does not exist. Moreover, having known that those two do not exist, [the bodhisattva] stays
in *dharma-dhdtu that lacks them. Likewise, *dharma-dhatu that is freed of the characteristics of the
cognitum and cognizer is directly intuited.

MSBh: With regard to {the statement:] From knowing by intelligence/intellect that
there does not exist something other than the mind, [he] understands that [even] the
mind does not exist, when there does not exist an object which is to be perceived other than
the mind, because that does not exist, mind, i.e., perceiver. too, does not exist. Having understood that
the two do not exist, the bodhisattva dwells in *dharma-dhdtu that lacks them. It means that the
bodhisattva is freed of those objects and the mind.

MSU: [The statement:] From knowing by intelligence/ intellect that there does not
exist something other than the mind, [he] understands that {even] the mind does not
exist connects with (the statement:] the object which 1s to be perceived does not exist other than
the mind and since that [object] does not exist. perceiver, too, is not admitted. ... [The statement:] the
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The wise expels his basis which is a thicket-like accumulation of the fauits, by the

non-conceptual wisdom which is always and everywhere followed by equality,
just as [the doctor] expels poison by a gocd medicine. 114417

The steadfast one who has been established well in the good teachings, which are
taught by the Muni, placing [one’s] thought in the fundamental * dharma-dhatu and

from knowing that activity of the memory is nothing but concept, goes immediately

to the other shore of the ocean of merits. //5//%

one dwells in *dharma-dhatu which lacks them means that [the badhisattva dwells] in [dharma-
dhatu that is] freed of cognitum and cognizer. ... By this verse, *darsana-marga (the path of insight) is
shown.

79 Cf. MSA VL. 9, p. 24, lI. 5-6: By the fourth [verse, Asanga] shows the entrance into ultimate
cognition (paramdrthika-jiidna) because the basis is transformed in the state of the path of cultivation. By

the non-discriminative cognition that is always and everywhere followed by equality, [the bodhisattva]
follows that [equality], because in the other-dependent nature [he expels] his basis which has entered into a
distant place. which is accumulation of the faults, which has the characteristics of barrier/badness, just as
[the doctor] expels poison by a good medicine.

MSBh: [The statement:] his basis which is a thicket-like accumulation of the faults
refers to the basis of his impure dharmas (*saritklista-dharma) and is the cause. (The statement:] thicket
refers to difficulty of understanding. [The statement:] accumulation of the faults means that which
has the nature of impregnation of the impure dharmas.

MSU: [The statement:] by the nom-conceptual wisdom means by virtue of the non-
discriminative wisdom. ... [The statement:] a thicket refers to difficulty of knowing and difficulty of
understanding. [The statement: accumulation of the faults] refers to a store-house (*kosa), - ie..

*alaya, - of the impregnation of the impure dharmas. ... By this verse, *bhdvand-mdrga (the path of
cultivation) is shown.

80 Cf. MSA VI. 10, p. 24, Il. 21-22: [The following is] a verse on greatness of the ultimate
cognition. That bodhisattva who has entered into the ultimate cognition regarding that which is well-
established in the good teachings which are taught by the Buddha, placing [his] thought in dharma-dhatu of
the fundamental mind that possesses the accumulated teachings as its objective reference/support,
understands that all activities of the memory which is obtained are nothing but concepts. Thus, (the
bodhisattva] goes immediately to the other shore of the ocean of merits, i.e., Buddhahood. This is greatness
of the ultimate cognition.

MSBh: With regard to [the statement:] The steadfast one who has been established in
the good teachings which are thaught by the Muni, placing [one’s] thought in the
fundamental *dharma-dhatu, [the bodhisattva] places [his] thouwght in any objective
reference/support by means of the mind having the foundation. [That is, the bodhisattva places his
thought] in *hat *tathatd. ... The summary of the meaning of these verses is: by the first [verse],

*sambhdra-mdrga (the path of provision) [is shown]; by the first half of the second [verse| * prayoga-mirga



(the path of the practice) is shown. By the [atter half {of the second verse] and third [verse| *darsanz-mdrga
(the path of insight). By the fourth [verse), *bhavand-mdrga (the path of cultivation); by the fifth * nistha-
mdrga (the path of fullfillment).

MSU: [The statement:] the fundamental refers to the Dasabhimika[-sittra]. It is because itis a
mother (*matrka) of all the siitras. [ts teachings are the entrance of [other] teachings. [The statement:]
*dharma-dhdtu refers to emptiness (*$inyata), and by means of the wisdom that is attained subsequent
to that [supramundane knowledge, the bodhisattva] thinks of [dharma-dhatu] and dwells [therein]. [The

statement:] from knowing that activity of the memory is nothing but concept refers to that
activity of the memory enters into the fundamental *dharma-dhatu.
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PART THREE
TIBETAN TEXT OF MAHAYANASAMGRAHA M
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1 Introduction to the Tibetan text
Neither the root text, the MS nor its commentaries, the MSBh and the MSU, are
extant in Sanskrit; therefore, these texts must be studied from either their Tibetan or
Chinese translations. For the purpose of this dissertation, a Tibetan text edited by utilizing
and consulting all available Tibetan editions has been made and appended. There may be
questions raised as to why yet another Tibetan text would be useful or even required when

previous scholars such as E. Lamotte,! S. Yamaguchi,? G. M. Nagao® have already

produced editions of the MS and have referenced the MSBh and the MSU in their notes.

These previous scholars, it seems, were unable to consult the four currently available
Tibetan editions of Peking, sDe dge, Co ne, and sNar thang,* because these were not

readily available to them. Fortunately for us today, these editions have become easily
accessible, and therefore, the Tibetan edition appended to this dissertation differs from the

respected works of the earlier scholars in that it utilizes and compares all four editions.

Although a Tibetan edition of MSBh III by K. Shimokawabe is available,” it is hoped that

1 E. Lamotte, La Somme du Grand Véhicle D’ Asariga (Mahiyanasarhgraha) Tome I, Université
du Louvain, Publications de I’ Institut Orientaliste du Louvain 8, 1938 (reprint. 1973).

2 S. Yamaguchi’s hand written edition in G. Sasaki, RIRFUZE - SARM (*Comparison of
the Four Chinese Translations of the Mahaydnasamgraha), Hobunsha, Tokyo, 1931 (reprint, Rinsenshoten
1977).

3g.Mm. Nagao, XRR—HMIREBM— (*The Mahdyanasarigraha: A Japanese Translation and

Annotation}, Kodansha, Tokyo, vol. 1, pp. 1-106 for Tibetan text of Introduction and Chapters [ and I,
1982. Vol. 2, pp. 59-126 for Tibetan text of Chapters [I- X, 1987.

4 For example, E. Lamotte used the sDe dge, S. Yamaguchi used the Peking, G. M. Nagao used
both the sDe dge and the Peking editions.

5 Shimokawabe, Kiyoshi. “*An Emendation of the Tibetan Translation of Vasubandhu’s
Commentary on [iteyalaksanapravesa of the Mahidyanasarhgraha,” HBK, vol. 18, 1992, pp. 55-76.
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the rendition of the present edition will extend and expand on what K. Shimokawabe has
already contributed. For these reasons, the edited Tibetan text of MS III has been
appended to this dissertation.

For the edition appended here, the sDe dge, Tokyo edition, has been utilized as the
basic text upon which the Co ne, Peking, sNar thang, and the Taipei editions have been
compared. Variant readings, from both the Chinese and Tibetan translations of the MS and
selected passages from the MSBh and the MSU have been noted in the footnotes. The
passages from the MSBh and the MSU were selected for the explicit purpose of not only
clarifying the contents of the MS but to show the differences in interpretation of particular
passages by Vasubandhu in his MSBh and by Asvabhava in his MSU. In editing the
Tibetan text, the most likely Sanskrit original form was kept in mind and in such cases as
ambiguity in the MS reading, the comparison between MSBh and MSU often aided in
thinking through the possible Sanskrit passage that would yield such a difference in
interpretation and from which the Tibetan translation could also be edited. As for
punctuation, the shad (/) has been placed, without a space, right after a Tibetan letter (...
pa/). In the case of double shad (//), the same style has been employed (... po//) in both
prose and verse texts.

The various texts used for the appended Tibetan text are as follows:

Tibetan translation of the MS:
Theg pa chen po bsdus pa (Mahayanasarhgraha), Jinamitra, $ilendrabodhi, and Ye
shes sde , tr., Derge no. 4048, folio Ri 23a7 - 26b3, Co ne microfiche vol.
55, folio Ri 23a7 - 26b3, Peking no.5549, folio Li 26b6 - 30b4, sNar thang
no. 3540, folio Li 25a7 - 28b7, Taipei no. 4053, folio Ri 457 - 52°.
Tibetan translation of the MSBh:

Theg pa chen po bsdus pa’i 'grel pa (Mahayanasamgrahabhdsya),
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Dipamkarasrijiana and Tshul khrims rgyal ba, tr., Derge no.
4050, folio Ri 157b2 - 168a5, Peking no. 5551, folio Li 189a5 - 198b8.
Tibetan translation of the MSU:
Theg pa che po bsdus pa'i bshad sbyar (Mahayanasamgrahopanibandhana),
Jinamitra, Silendrabodhi, and Ye shes sde, tr., Derge no. 4051 folio Ri
242a5 - 251al, Peking no. 5552, folio Li 295a7 - 305b3.

Chinese translations of the MS:
(1) Shé ta ch'éng lun (HEKFEMR), Buddhasanta ({APEM D), tr., Taisho vol. 31,
no. 1592, pp. 104b15 - 105cl1.
(2) Shé ta ch'éng lun (MEAFERR), Paramartha (JEHH), tr., Taisho vol. 31, no.
1593, pp. 122625 - 124a24.

(3) Shé ta ch’éng lun shih lun XTI IR), Dharmagupta and others (X H 3t
fT¥E%,), tr., Taisho vol. 31, no. 1596, pp. 294c3 - 299al 1.

(4) Shé ta ch'éng lun pén (HEKFEMRZE), Hsilan-tsang (LHE), tr., Taisho vol. 31,

no. 1594, pp. 142b5 - 143¢20.
Chinese translations of the MSBh:

(1) Shé ta ch’éng lun shih (X FEIRM), Paramirtha (JUHH), tr., Taisho vol. 31,
to. 1595, pp. 198c16 - 212c18.
(2) Shé ta ch'éng lun shih lun EXFERMIR), Dharmagupta and others (& $ 3t

TTXE®), tr., Taisho vol. 31, no. 1596, pp. 294c3 - 299al 1.

(3) Shé ta ch’éng lun shih lun EXTEIRMIR), Hsiian-sang (KH), wr., Taisho

vol. 31, no. 1597, pp. 349b4 - 354b6.
Chinese translation of the MSU
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(1) Shé ta ch’éng lun shih lun (IEXTERMI), Hsian-sang (LHE), tr., Taisho

vol. 31, no. 1598, pp.413b6 - 419al7.

Signs employed in the following Tibetan text.

om. omit
em. to emended to
[ ] folio no.

<> addition
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2 Tibetan Text
MSIIIL 1
[DCT23a7, P26b6, N25a7] shes bya’i mtshan nyid de Itar bshad pa la shes bya’i mtshan

nyid la *jug pa [P26b7] ji ltar bita' zhe na/
mang du thos pas bsgos [C23bl] pa’i gnas/3 [N25b1] kun gzhi rnam par shes pas bsdus
pa* ma yin la/ kun gzhi mam par shes pa [DT23b1] ltar tshul bzhin yid la byed pas bsdus

pa/6 chos dang don snang ba 'byung [P26b8] ba’i tshul can gzung ba’i dngos po’i gnas Iita

1 DCTP blta; N lta

2 BS (104b15): AWM, Pa (122b26): M THEMME EEEDMAME, DG (294c7): Mt
CHEME AERERMEETR, H (14206): MBERANE AFRSESAER.

3 MSBh: [D159b2, P192al] mang du thos pas bsgos pa’i gnas :hes bya ba ni theg pa
chen {D159b%] po vongs su bsgoms pa’i bdag nyid kyi ngo bo'of/

MSU: [D242a5, P295a8] mang du thos pas bsgos pa’i gnas thes bya ba ni theg pa chen
po'i skabs yin pa’i phyir rofl theg pa chen po’i chos dang don mang du thos pas [D242a6] sems dang
sems las bvung ba’i rgyud bsgos pa yin [P295b1] te/ mang du ma thos pa la ni mngon par rtogs pa med
pa’i phyir roll 'di ltar bcom Idan 'das la 'phags pa sgra gcan zin gyis gsol bal beom Idan "das kyis bdag la
mngon par rtogs par bgyi ba'i slad dul [P295b2] gdams [D242a7] su gsoll bka’ stsal pal sgra gean zin
khyod kyis phung po pa bzung ngam/ des gsol bal beom ldan 'das ma bzung lags sofl bcom ldan 'das kyis
bka' stsal pal sgra gcan zin de lta bas [P259b3) na phung po pa nyid rje zung shig/ kun chub par gyis shig
ces bya ba la [D242b1] sogs pa'olt

4 DCT pa; PN pas

S After ltar, L places sa bon vin pa/ which is originally placed after vid kyi brjod pa rmams kyi in
the last sentence of this section.

6 MSBh: [D159b3, P192al] kun gzhi [P192a2] rmam par shes pas bsdus pa ma yin la
zhes bya ba dang kun gzhi rnam par shes pa ltar tshul bzhin yid la byed pas bsdus pa’i sa
bon yin no zhes bya ba ni ji ltar kun gzhi rnam par shes pa [P192a3] kun nas nyon mongs pa’i
chos rmams kyi rgyu yin pa de [D159b4] bzhin du de rmam par byang ba’i chos rams kyi yang rgyur "gyur
ro zhes bya ba'i tha 1shig goll tshul bzhin yid la byed pas bsdus pa shes bya ba nas [P192a4]
brtsams tef lta ba dang bcas pa’i yid kyi brjod pa rnams kyi vang ste/ tshul bzhin yid la
byed pa las chos dang don gyi mam pa 'byung bar 'gyur bas [D15%b5] rgyu yin nof/

MSU: (D242bl, P295b3] kun gzhi mam par shes pas bsdus pa ma yin zhes bya ba ni
chos kyi dbyings shin tu rmam par dag pa’i rgyu mthun pa dang de’i gnyen [P295b4] po vin pa’i phyirl de’i
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bu/? lta ba dang beas pa'i yid kyi brjod® pa mams® kyi sa bon yin [N25b2] pa’o!'%/!!

MS III. 2

rang bzhin ma yin tel “gal ba'i phyir des bsdus pa ma yin nofl kun gzhi rnam par shes pa ltar sa
(D242b2] bon yin pa ches bya ba ni ji ltar kun gzhi rnam par shes pa kun nas nyon mongs pa’i
chos [P295b5] rmams kyi rgyu vin pa de bzhin du gnas 'di vang rmam par bvang ba’i chos rnams kyi rgyu
vin tel rgyu'i dngos po tsam du dpe dang bstun pa yin gyi/ gshan du ni ma yin nol/

7 MSBh: [D159b5, P19224) tshul can gzung ba’i [P192a5] dngos po’i gnas lta bu shes
bya ba ni gzugs su gyur pa thes bya'i don tol/

MSU: [D242b2, P295b5] chos ni mdo la sogs [D242b3] pa’oll don ni de dag nvid [P295b6] kvi
brjod par bya ba bdeg med pa la sogs pa’oll 'di dag ni de’i rnam par "byung ba'i rang tshul can yin pas der
snang ba ’byung ba'i tshul can noll gzung ba’i dngos po’i gnas lta bu thes bva ba ni de
dang 'dra bar snang ba’i [P295b7] phyir roll

8 PN brjod; DCT rjod

9 MSBh: [D159b5, P192a5] lta ba dang bcas pa'i zhes bya ba ni lta bar gvur pa rnams soil
de dag nyid ni rgvu mtshan dang lta ba dang bcas pa’i rnam par shes par [P192a6] rnam par ‘jug par
"gvur roll

MSU: [D242b3. P295b7) lta ba dang bcas pa :hes [D242bd)] byva ba ni ma ba'i rnam par shes
pa dang bcas pa’'oll yid kyi brjod pa rnams ches bya ba ni vid kyi rnam par shes pa rnams sof/
yang na lta ba’i cha dang bcas pa'i gzung ba dang 'dzin pa’i [P295b8] dngos por rnam par gzhag pa
rmams tel ji skad sngar bshad pa bzhin noll

10 DCTPN kyi sa bon yin pa'o; L yid kyi brjod pa rnams so

17 BS (104bi5-17): SMMBY HFELBMFE NELTREFR ABSHFE HERR
e ATERAAEERR, Pa (122b27-29): SMAMREE FEEREEFAE NEIRBMSE E
BNFER CCEREBNERE URUREARAREESS, DG (294c8-10): BMAMBELE JERRIBEAE
NPNBREF TENAR UCEREME MUARMAREE, H (14206-9): SMMEFAEK FEMER
ik NEARREEF NTEEFE WERENE CUABREAERER.

Skt. reconstituted by L. Scmithausen: bahusrutya-bhavita @Sraya alayavijfianasamgrhita
dlayavijiidnavad bijabhitto yoniso-manasikira-sarigrhitandrt ... manojalpanam / See Alayavijiiana, On the
Origin and the Early Development of a Central Concepr of Yogacara Philosophy Part II, Studia Philologica
Buddhica, Monograph Series, IVb, The International Institute for Buddhist Studies. Tokyo, 1987, p. 374.
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"di la shes [C23b2] bya'i mtshan nyid la *jug pa su zhe na/'
sems® kyi rgyud theg pa chen po’i chos [P27al] mang du thos [DT23b2] pas bsgos pa/ 14
sangs rgyas 'byung ba tshad med pa mnyes par bya ba thob pa/ 15 gcig tu mos pa can </>
dge ba'i rtsa ba legs par bsags'® pa’i phyir [N25b3] bsod nams dang ye shes [P27a2] kyi'’

tshogs legs [C23b3] par bsags18 pa’i byang chub sems dpa’o// 19

V2 BS (104b17-18): AFMAHE, Pa (122b29-c1): FIAREABIEA, DG (294c19): RPFANEA
B4, H (142510): stPMRERARRBER.

MSU: [D242b4, P295b8] 'jug pa su zhe na [D242b3] ches bya ba ni ‘jug par bved pa mngon
par rtogs par bved pa po dpyod pas 'dri ba gleng slong ngoll

H-MSU (413c12-13): BERAREFER HBAXMIERA.

13 BS. Pa. DG. H om. sems. See n. 19.

14 MSBh: {D159b6. P192a6] de la theg pa chem pa smos pas ni nyan thos la sogs pa’i theg
pa spang ba’i don toll

15 MSBh: [D159b6, P192a6] sangs [P192a7] rgyas 'byung ba tshad med pa mnyes par
bya ba thob pa zhes bya ba ni grangs las shin tu das pa’i sangs rgyas ‘byung ba mnyes par bya
ba gang gis thob par gyur pa ste/ [D159b7] sangs rgyas mngon sum du byas (P192a8] zhes bya ba'i
tha tshig goll

MSU: [D242b5, P295b8] sems kyi rgyud theg pa chen [P296zl] po’i chos mang du
thos pas bsgos pa zhe bva ba la sogs pa lal sangs rgyas ‘byung ba (shad med pa mnyes par
bya ba ni mngon du byed pa stel "dis de thob [D242b6] pas sangs rgyas 'byung ba ishad med pa
mngon du bved [P296a2] pa thob ces bya ba’i tha tshig goll

16 DCT bsags; PN brtsams
17 DCT kyi; PN kyis
18 DCT bsags; PN brtsams

19 BS (104b18-20): AMAMSMIMSY SRMWERY ME—O% BMBEY BBLE
GITEMR, Pa (122c1-4): ARSHUMBER CAREERRLHES CARSRMELN HRLBETER
B LARRETER_ARMEER. DG (294c19-2]): AMSMATEMCH WHLRELEERY
—FICEREREE BAZEEOIRER, H (142010): AMSHATIEN CASERARRLRN
ER—FREMR CHERAMIEEES ENAEREETE.
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MS III. 3
gang du ’jug ce na/*
Ita ba dang bcas pa’i chos dang don [DT23b3] snang ba’i yid kyi brjod pa theg pa chen po’i
chos kyi rgyu las byung ba de nyid la/%* (T) mos pas [P27a3] spyod pa’i sa dang [N25b4]

() mthong ba’i lam dang (IIT) bsgom pa’i lam dang (IV) mthar phyin pa'i lam la ’jug ste/

MSBh!: [Di59b7, P192a8] gcig tu mos pa can zhes bya ba ni gang gi mos pa theg pa chen
po las bskyed par mi nus pa ste! ma thag par bshad pa'i dge ba’i rtsa ba bsags pa’i rgyu mam pa
[P192bl] gsum po dang bsod nams dang ye shes kyi tshogs legs [Di160al] par bsags pa ni mi
dge ba'i grogs po zhes bya ba'i tha tshig gol/ [D157b3, P189a6| bsod nams dang ye shes kyi
tshogs legs par bsags pa't byang chub sems dpa’o zhes bya ba'oll

The MSBhl seems not to make sense, and DG-MSBh and H-MSBh make better sense. DG-MSBh
(294¢25-29522): —FIRMRE RARPREMR TREDMZAPEREEXARR=-_Eik+ BRER
 ZERESERRAER H-MSBh (349¢4-7): CH—AREMRE MRARFEABR FRELEY
i MERMFABE=-E CARRBREEN IABLBERNEWRHAEE

MSBh2: [D157b3, P189a7] vang de ni rim pa ji lta bus bsod nams dang ye shes kyi
tshogs vongs su rdsogs par byed ce nal rgyu'i stobs dang dge [D157b4] ba'i bshes gnyven gyi stobs dang
yid la byed pa'i (P189a8] stobs dang nye bar ston pa’'i stobs kyis sofl de la tshig gnyis kvis ni stobs gnyis
la grangs bzhin du rig par bya'oll de la yid la byed pa'i stobs kyis ni gcig tu mos par [P189bl] byed
pa'oll de yang theg pa chen po'i bag chags kyi rgyu can noll [D157b5] de la gcig tu thag par mos pa yod
na sgrub pa la yang dag par 'jug gol/ sgrub pa la yang dag par gnas na dge ba'i rtsa ba nye bar [P189b2]
sogs par ‘gyur tel de ltar na yid la byed pa'i stobs kyis bsod nams dang ye shes kyi tshogs legs
par bsags par 'gyur pas go rim gyi ishul ni de ltar roll

MSU: [D242b6, P296a2] gcig tu mos pa can zhes bva ba ni gang theg pa chen po'i chos la
mngon par vid ches tel bshes gnyen ngan pa gang gis kyang dbyer mi phyed pa’oll theg pa chen po
mang du thos pa la sogs pa [P296a3] rmam [D242b7] pa 'di gsum gyis/ dge ba’i rtsa ba legs par
bsags pa’i phyir bsod nams dang ye shes kyi tshogs legs par bsags pa’i byang chub
sems dpa’ol!

20 BS (104b20): 1AM, Pa (122¢4): RERAMME, DG (295210): RREIRA, H (142b14): @

RREA.
MSBh: [D160al, P192bl] de lta bu'i mam pas 'jug pa’i gnas bstan par bya ba'i phyir smras pal
MSU: [D242b7, P296a3] gang du ’jug ce na ches bva ba ni vul dmigs kyis dbye ba [P296a4]
lhur len pas dri ba'of!

21 MSBh: [D160al, P192bl] yid [P192b2] kyi brjod pa ste </> yid kyi mam par rtog pa'oll
de ni theg pa chen po’i chos gang "byung ba'i rgyur gyur pa'oll [D157b6, P18Sb3] theg pa chen po’i
chos kyi rgyu las byung ba zhes [P189b4] bya ba ste/ bstan pa’i chos la dmigs pa thes bya ba'i don
tot!

MSU: [D242b7, P296ad] lta ba dang beas pa’i zhes [D243al} bya ba la sogs pa lal theg pa
chen po’i chos kyi rgyu las de’i rmam par *byung ba ’jug pa po'i yid kyi brjod pa ni jug par
bva ba't yul yin pas gzhi nyid du brijod {P296a5S) par "dod pa‘oll
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[C23b4] chos thams cad rnam par rig pa tsam du rjes su sgrogs pa la mos pa dang ji lta ba
bzhin du?? de rab tu [P27a4] rtogs [DT23b4] pa dang sgrib pa thams cad kyi gnyen po

sgom pa dang [N25b5] sgrib pa med pa’i phyir ro//>

MS IIL 4

22 . adds yang dag pa before ji lta ba bzhin du.

23 BS (104b20-23): GMRARPERTER BAFEER BERLFAATEEAT REBZ-

EMEN MNMNREZR NARIVRES —VNKEARMEY, P (122c4-10): ARAERNEERS
PIRMEERE REMMTHARBNEANREG LEMONDARYE SAMEH LR RREEPMEMN
REARSY —UNZRNANR NRANMMAMG NIEBE EHL-UIMS HEREERSNR DG
(295al0-11, 15-17): BRBRACERBER ALEEFEPE BRTEPABFEAPRERFT —
VEMRANMARY NEARY AU WAEMN H(142014-17): MURERAILZURERX
REHEWFLEE BRTLRNSERENT R-UZEEARE RAPRE NEERE L—UmEm
— I

MSBh: [D160al, P192b2] yang de nyid du [D160a2] yid kyi brjod pa’i bye brag gis gang dag 'jug
pade ni mos pas spyod pa’i sa la({P192b3] 'jug par 'gyurte/ 'di ltar de chos thams cad rmam par
rig pa isam du rjes su sgrogs pa la mos pa skved par byed del des na de ni der zhugs pa zhes brjod
doll de ji ltar mthong ba'i lam la [P192b4] 'jug pa de bsian par [D16023] bya ba'i phvir ji lta ba
bzhin du de rab tu rtogs pa dang zhes bya ba ste! yid kyi briod pa de ji lia ba bzhin du rab tu
rtogs pa'oll jiltar nade ji Ita ba bzhin du de rab tu rtogs zhe nal ji ltar [P192b5) chos med paf don
med pal gzung ba med pal ’dzin pa med pa'o zhes yid kyi brjod pa rtogs pa gang yin pa’efi [D160ad]
bsgom pa’i lam la 'jug pa bstan par bya ba’i phyir <f> sgrib pa thams cad kyi [P192b6] gnyen
po bsgom pa zhes bya ba stef rab tu rtogs pa de nyid goms par byed pa ni bsgom par gyur pa’oll de ita
bas na rnam par mi rtog pa la sogs pa de dag gis gang riogs pa de nyid kyis sgrib pa [P192b7 mam par
sbyong bar byed pa’oll mthar phyin [D160a5] pa’i lam la "jug pa de bstan pa’i phyir </> sgrib pa
med pa’t phyir zhes bya ba ste! shin tu rnam par dag pa'i ye shes kyi dus skabs na shin tu phra ba’i
sgrib pa yang med [P192b8] pa ni mthar phyin pa’i lam la 'jug pa’ol/

MSU: [D243al, P296a5] yid kyi brjod pa de la 'jug pa kha cig ni mos pas spyod pa’i sala
[D243a2] ‘jug stel thos pa tsam gyis chos thams cad rmam par rig pa isam nyid du mos pa’i phyir roll kha
cig ni mthong pa’i lam la [P296a6] 'jug ste/ ji lta ba bzhin du yid kyi brjod pa rab w rtogs pa’i
phyir roll de la ji lta ba bzhin du rab tu rtogs pa ni ’di yin te/ 'di ltar sems [D243a3] can med pa
dang/ chos med pa dang/ gzung ba med pa dang 'dzin pa [P29627] med par rab tu rtogs pa’oll kha cig ni
bsgom pa’i lam la 'jug ste/ nyon mongs pa dang/ shes bya'i sgrib pa thams cad kyi gnyen po
nyid du sgom pas de rnam par dag pa’i phyir roll kka cig ni [D243a4] mthar phyin pa’i lam la ’jug
[P299a8] ste/ sgrib pa med pa’i phyir rof/ de liar na rab 1 rtogs pa mam pa bzhi’ol!
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gang gis24 ‘jug ce na/®
dge ba’i rtsa ba’i stobs bskyed pa dang/ rnam pa gsum gyis26 fC23b5] sems sbyong ba
dang/ gnas bzhi [P27a5] spong ba dang/ chos dang don la dmigs pa’i zhi gnas dang lhag
mthong bsgom pa {DT23b5] rtag tu dang gus par [N25b6] byas te sbyor ba la bag yod pas

‘jug go//*

MS III. 5A

’jig rten gyi khams dpag tu med pa rnams kyi mir gyur pa’i [P27a6] sems can dpag tu med

24 MSBh. MSU gang gis: DCT ji ltar gang gis., PN gang gi

25 BS (104b24): LEFIRA, Pa (122c10): SFEIMA, DG (295228): FMMA, H (142b18): BT
A.

MSU: [D243ad, P299a8] gang gis ‘jug ce na thes bva ba ni rgyu vongs su 'dri ba stel thabs
gang gis 'jug ce na hes bva ba'i tha tshig goll

26 DCT gyis; PN gyi

27 BS (104b24-26): MBNHY “WECMBRREREY SIRATE-VIBEST RFMR

#, Pa (122c10-13): BIANNE GA=SHAELCR HZXRODKWE BZERREMESSHSTRE
BuE&BRMERY, DG (295228-b1): #ANMYE =ERALE XRORE ZRRARNERLANRSE
BREESREOSWA, H (142018-20): HRANFAENR MEBERRLE HORFZERLAER
MENTTRIRY.

MSBh: [D157b6, P189b4] dge [D157b7] ba’i rtsa ba’i stobs bskyed pa dang/ rmam pa
gsum gyis sems sbyong ba zhes bya banas/ rtag tu dang [P189b5) gus par byas te sbyor ba
la bag yod pas 'jug go thes bya ba'i bar gyis sofl dge ba’i rtsa ba'i stobs bskyed pa ni yang
Ji skad bstan pa'i tshig brgyad la sbyar bar bya’oll [D160a7, P193a3] chos dang don la dmigs pa la
sogs pa nas/ bag yod pa [D160bl] zhes bya bar [P193ad] gyis so/l dela rtag tu shes bya ba ni rtag w
byed pa nvid doi/l gus par byas te sbyor ba ni bla mar byed pa nyid doll gang gang du bstan pa'i
rmnam pa nyid de de ni bag yod pa’'oll [D158b5, P190b7] dge ba'i rtsa ba’i stobs las byung ba’
sems sbyong ba rnam pa gsum la rten nas 'di itar rtag tu gus pa dang bcas pas bag yod par shyor
ba'oll

MSU: [D243a4, P299a8] dge ba’i rtsa ba’i stobs bskyed [P296bi] pa zhes bva ba la sogs
pas [D243a5) ni de ston toll dge ba'i rtsa ba'i stobs can du gyur du zin kyang sems shum pa yang yod do
snyam pa larnam pa gsum gyis sems sbyong ba shes bya ba smos sol!
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pa dag skad cig skad cig?® [C23b6] 1a bla na med pa yang dag par rdzogs pa’i byang chub
mngon par rdzogs par tshang [N25b7] rgya’o snyam pa ni sems sbyong ba dang
(DT23b6] po’of/®®

bsam™® pa gang gis sbyin pa la [P27a7] sogs pa’i’! pha rol tu phyin pa mams la kun tu
spyod pa’i bsam pa de bdag gis thob ste/ des bdag tshegs chung ngus pha rol tu phyin pa
bsgom pa yongs su [C23b7] rdzogs [N26al] par 'gyur ro snyam pa ni sbyong ba gnyis

pa’ e

28 YLNa skad cig skad cig; DCTPN skad cig geig

29BS (104b26-cl): HMERAEERES RRSSLIERNSW=R=TW IMLE, Pa

(122c13-15): +H i ARRY FITBRAZAMRE FBHRAAKLEE L2X-—HWL, DG (295b1-
3): MEEASEBANRE IBHIBERNEANSHA=G=H BRE—WAL0, H (142021-22): &
RN RFRRARAN FEINRARLTIEEL IRFT—NEXL.

MSBh: [D157b7, P189b5] de yang 'di ltar byang chub sems dpa’ mchog ru zab cing rgya che ba’'i
bla na med pa yang dag par rdzogs pa’i byang chub mngon par rdzogs par {(P189b7] “tshang rgya bar rtogs
par dka’ ba thos pa na thum par 'gyur tel de'i gnyen por [D158a2] ni sems sbyong ba dang po’al!

MSU: [D243a5, P296b1] ’jig rten gyi khams dpag tu med pa shes [P296a2] bya ba la
sags pa la sems sbyong ba dang po’o shes bya ba ni gsal [D243a6] bar byed stef bshad pa nyid kyis
gsal bar byas zin tofl

H-MSU (414220-21): R A¥E HENTOREL M 4008 RWRE.

30 DCT bsam; PN bsams
31 YLNa pa’i; DCTPN pa

32 BS (104ci-3): RFLHNSRABURT FORCH AXBRANANINE SAERS

E_WMBE, Pa (122c15-17): AKEENERRSLBLER ARERCARE ARTERSEENIER
£ ARERUBRTR BRZE_#EL, DG (295b11-13): ARLSETRERIRE BREMUENL &
ESBREHERE ZPERTEER ERRE_MA0, H (142022-25): AEERETREERRES BRC
BRNAER BRutdPARNNERRSERES EREA ARFE_AEXL.

MSBh: [D158a2, P189b7] yang byang chub sems dpa’ mchog tu zab cing rgya che ba riogs par
dka’ [P189b8] ba’i pha rol tu phyin pa sgrub pa la zhum par ‘gyur tef de’i gnyen por sems sbyong ba
gnyis pa bstante!/ bsam pa gang gis sbyin pa la sogs pa pha rol tu phyin pa rnams la
kun tu [P190al] spyod pa’i bsam pa (D158a3] zhes bya ba de la bsam pa ni dad pa dang 'dun pa’ol/
yod pa dang yon 1an dang ldan pa dang nus pa nyid dang pha rol tu phyin pa la yid ches pa nyid de ni byang
chub sems [P190a2] dpa'i dad pa’oll dad pas bskyed pa’i nan 1an byed par 'dod pa nyid ni 'dun pa’ofl de lta
bu’i dad pa dang 'dun pa’i ngo bo nvid [D158a4] kyi bsam pa thob par gyur pa’i byang chub sems dpa’ ni
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[P27a8] dge ba sgrib pa dang bcas pa yang {DT23b7] dge ba’i chos mams dang ldan na
*phral du®® shi la/ "phral du 'dod pa bzhin du lus thams cad phun sum tshogs par skye na/
bdag dge ba sgrib pa med pa’i dge [N26a2] ba dang shin tu [P27bl] Idan pa Ita "phral du
thams cad [C24al] phun sum tshogs par ci’i phyir mi "gyur snyam pa ni sbyong ba gsum

po‘o//34

tshegs chung ngu nyid kyis (P190a3] pha rol 1w phyin pa drug sgom pa yongs su rdzogs par ‘gyur roll

MSU: [D243a6, P296a2) bsam pa de bdag gis thob pa ste zhes bya ba ni bgegs med ces
bva ba’'i tha tshig goll gang gi phyir [P296b3] ser sna med pa dang ‘dod pa la rnam par rtog pa med pa
dang gnod sems med pa dang le lo med pa dang [D243a7] gnvid dang rmugs pa med pa dang ma rig pa med
pa de’i phyir tshegs chung ngus pha rol tu phyin pa [P296b4] drug po dag bsgom pa yongs su
rdsogs par ’'gyur ro smyam pa ni sems sbyong ba gnyis pa stel bsam pa khvad par du 'phags pa
thab na sbyin ba la sags pa rang gi rang gis "bvung ba’i phvir (D243bl] rol/

33 L om. ‘phral du

34 BS (104c3-6): RMERHME ERANRFA—UAE AARMBAE RERSRAARN

ER B[A-ERFE E=WEAHE, Pa (122¢c18-2];: BARREZHAE RN R—UBERTR
ER2TA EARANBLENER SARAEAELEEE —-NETTRERMERR REF=
AN, DG (295b19-22): BMARREREIAZE DREN HASHK—VRES EHBEIREER
EERRE Nues —UAZARES BEEZNGAD, H(142025-28): EREMBAME HRaRe D
EAR-TENRATE BREDEASEER ZANE TEEA-UVESR R2B=-AmXO.

MSBh: [D158a4, P190a3] yang byang chub sems dpa’ sangs rgyas rnams kyi zab cing rgva che
ba'i chos rab tu 'byed pa la mkhas par gnas pa na "di ltar sems [P190ad] par bved de! 'di [D158a5] ltar bla
na med pa yang dag par rdzogs pa’i byang chub skad cig ma geig tu gtogs pa thob par bya’o zhes bya ba ni
rtogs par dka'o zhes zhum par gyur bas de’i gnyen por [P190a5] sems sbyong ba gsum pa </> bdag
dge ba sgrib pa med pa thes bya ba la sogs pa stel gang gi phyir bdag sa bcu thams [D158a6] cad du
ye shes kyi tshogs legs par bsags pa lta zhes [P190a6] bya bar sbyar roil dge ba sgrib pa med pa zhes
bya ba ni "dod chags dang beas pa’i gnas ngan len bsrabs par byed cing dbral bar dka’ ba'i sgrib pa "byed pa
rdo rje lta bu'i ting nge ‘dzin ref [P190a7] ting nge dzin gyi bar meshams med pas sgrib [D158a7] pa thams
cad dang bral zhing de’i rten gnas gyur pa des thob par 'gvur ro shes bva’oll shi ba tsam nyid dang ni rnam
par bral ba nyid chos [P190a8] mthun pa nyid du 'dod do!! phun sum tshogs pa ni mam pa thams cad
mkhyen pa'oll [D160a5, P192b8) gang gis 'jug pa ston par byed pa ni dge ba’i rtsa ba’i stobs
bskyed pa dang/ rnam pa gsum gyis {D160a6] sems gzengs bsitod pa zhes bya ba stel dge ba’i
{P193al] rtsa ba’i stobs skved pa'i byang chub sems dpa’ ni de’i stobs kyis brtan pa’i phyir sems 'gong
bar mi "gyur tel rmam pa gsum gyis sems sbvong bas kyang sems gzengs [P193a2) bsrod pa nyid doll

MSU: {D243bl, P296bt| bdag ni mi mthun pa’i phyogs spangs pa sgrib pa med pa’i dge bas dge
ba can yin [P296b6] nal sangs rgyas [D243b2] nyid du phun sum tshogs par ci’i phyir mi ’gyur
snyam pa ni sems sbyong ba rnam gsum pa stel sems rab tu 'dzin cing mon por byed ces bya ba’i
tha tshig goll
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MS IIl. 5B
*dir [DT24al] tshigs su bcad pa/
gang phyir sems can dpag med pa//
mir gyur skad cig re re la//
[P27b2] rdzogs pa’i byang chub thob gyur pa//
de phyir [N26a3] zhum par mi bya'o//*><1//>%

bsam pa gang gis legs yid kyis/

35BS (104c6-8): RPAM ARBESR REFM MENBY ZTHERT,

Pa(122c21-24): itPBR AMTPRE SEMEN RFTARR BRTEL,
DG (295b22-24): AW TEXRAMT RERRE 22ARR ZNRABECO,
H(142b29-c2): P AB ARRAN KRBRERR 22BN STEWAR.

MSBh: [D160b2, P193a6] de’i phyir zhum par mi bya’e zhes bya ba ni sems zhum pa nyid
du sems [P193a7] gnas par mi bya’o zhes bya [D160b3] ba'i tha tshig go/l ji ltar bdag gis bla na med pa'i
byang chub mngon par rdzogs par 'tshang rgva bar mi nus zhes don de lta bur byung ba'oll

MSU: [D243b2, P296b6] don de nyid tshigs su bead pa rmams kyis [P296b7] sdud de/ gang
phyir sems can dpag med pall mir gyur skad cig re re la/l [D243b3] rdzogs pa’i byang
chub thobd gyur pall zhes bya ba la sogs pa'oll zhum pa zhes bva ba ni sems gang ba'oll de mi bva
zhes bya ba’i tha tshig stef [P296b8] bdag gis bla na med pa vang dag par rdzogs pa'i byang chub mngon
par rdzogs par tshang rgya bar mi nus soll snyam du bdag la nus pa med {D243b4] par bsam par mi bva ba
stel ji skad du/

gang dag kha cig bde bar gshegs [P297al] pa'i go "phang thob gyur pall

de vang shin tu dman pa'i gnas skabs der ni thung bar gyurf/

khyod ni nyam ngar lhung yang bdag la smad par mdzad ma gvurl!

bdag smod ro yin skyes bu skyid pa 'jig par byed!!

[P297a2] ces (D243b5] bshad pa lta bu'off

H-MSU (414b15-18): AR RETARANS2CRESER BHALXRANM TEARTAR
B

This verse seems to be the mutilated version of the Tibetan translation of stanza 8 of
Triratnadasa’s Gunaparyantastotra. The correct text (according to Prof. M. Hahn's critical edition) runs
as follows:

gang su la la dag gis bde gshegs go 'phang brnyes pa de dag kvangl!

'di bas shin tu smad pa'i gnas skabs dag w lhung ba byung nyo zhesi|

de siad khyod kyis nyam ngar lhung ba'i tshe yang bdag nyid smad ma mdzadi//

bdag la smod pa mi rung skyes bu dar ba zhum (zhugs?) par bgyis pa lagsl/

36 Cf. MSA X. 11, p. 52, i. 17-20:
manusabhuidh sarhbodhirit prapnuvanti pratiksanam/
aprameya yatah sattod layam nato "dhivdsayet/ /X 11/ /
tribhih kiranair layo na yuktah/ yato manusabhito bodhim prapnuvanti/ nityam prapnuvanti/
aprameyas ca prapnuvanti/
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[C24a2] sbyin pa la sogs byed pa yi//
bsam pa de thob brtan [DT24a2] mams kyi>"//
sbyin pa la sogs nyid du brjodl/38<’.w>
[P27b3] dge dang ldan pa*® shi ma thag//

"dod bzhin phun sum tshogs lus "thob//
spangs pa dge idan [N26a4] ’phral du yang//

37 DCT kyi; PN kvis

38 BS (104c9-10: MALFTH KIMED EMLb(em o EE ARHRL.

Pa (122c25-26): OABM REEREE BAREE HESEEN.
DG (295b25-26): MUANE METHEE BABLE FETES,
H(142c3-4): RBOER EHTHEE LBEACTH JESEN,

MSBh: [D160b3, P193a7] legs yid kyis zhes bya ba [P193a8] ni mi dge ba dang lung du ma
bsian pa'i sems ma vin zhes bva ba'i tha tshig stel 'di Itar lung du ma bstan pa ni ram par gveng pa’i
[D160b4] sems kha cig gis sbvin pa la sogs pa bved pa’oll [P193bi] de bzhin du mu stegs pa la sogs pa
mi dge ba'i sems kyis sbyin pa la sogs pa byed pa <byang chub sems dpa’ ni de lta> ma yin te/ bla na med
pa yang dag par rdzogs pa'i byang chub "dod pas soll yang na de'i bsam pas dge ba’i [P193b2] rtsa ba
mchog thob pa ni brtan pa [D160bS] rmams soff sbyin pe la sogs pa byed pa’i zhes bva ba lal de la
de'i bsam pa ci 'dra ba cig thob nas sbyin pa la sogs pa pha rol tu phyin pa goms par bvas [P193b3]
pas de'i mi mthun pa'i phyogs ser sna la sogs pa spangs pa’i sems thob pa zhes bya ba'i tha tshig goll
bsam pa de thob brtan rnams [D160b6) kyi/l sbyin pa la sogs nyid du brjod ces [P193b4]
bya ba ni sbyin pa la sogs pa kko nar brjod pa'ol/f sogs pa smos pas ni tshul khrims la sogs pa nas!
shes rab kyi pha rol tu phyin pa mams gzung ngoll

MSU: [D243b5, P297a2] bsam pa gang gis zhes bya ba'i bsam pa de ni sngar bshad zin toll
chogs pa med par sbyin pa la ‘jug pa'i rgyu yin noll legs yid kyis zhes bva ba ni dge pa’i sems rmams
kyis yin gyil mi dge (P297a3} ba dang lung du ma bstan pa’i sems rmams kyis ni ma yin [D243b6}] te/ ji
ltar 'jig rten pa dge ba dang mi dge ba dang lung du ma bstan pa mam par gvengs pa'i sems dang ldan pa
rnams kyang srid pa dang longs spyod 'dod pas sbyin pa la [P29724] sogs pa la 'jug pa ltar byang chub
sems dpa’ mams ni de ta ma yin 1ef bla na med pa vang dag par [D243b7) rdzogs pa’i byang chub don du
gnyer ba’i phyir roll bsam pa de thab ces bya ba ni rang gi ngang gis 'byung ba’i bsam pa {P297a5]
Jji skad smos pa gang gis pha rol tu phyin pa mams sgom pa de thob pa’oll brtan rnams kyi zhes bva
ba ni byang chub sems dpa’ rnams kyi ste/ gang gi phyir shyin [D244al] pa sogs pa nyid du brjod
pa yin gyi de ni mi mthun pa'i phyogs (P297a6] ni ma yin par nges par byas pas mi mthun pa'i phyogs
spong bas bsgrim mi dgos par 'jug pa nyid bstan 1ol sogs pa smos pa ni tshul khrims la sogs pa’i pha
rol tu phyin pa khong du chud par bya’oll

39 DCT pa: PN par
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phun sum tshogs de cis mi *thob//**<3//>

MSIIL 6
yid la byed pa spangs pas nyan thos dang rang sangs [C24a3] rgyas [P27b4] kyi“ yid la
byed pa yongs su spong ba [DT24a3} dang/“2 yid gnyis dang som nyi spangs pas theg pa

chen po la the tshom thams cad the tshom med pa dang/* chos [N26a5] la mngon par zhen

40BS (104c11-12): HEMRE APMFL BEABRRE AREEAT,

Pa(122c27-28): ERAKH DAPNER ZUEFE HEZFR
DG (295028-29): RARTER BOBRR RAXOE REZFER,
H(142c5-6): REARTER ABRAR BEHRKE EAZFR.

MSBh: [D160b6. P193b4] 'ded bzhin phun sum tshogs [P193bS] lus 'thab ces bya ba ni
'du shes med 'du shes [D160b7] med min skye mched kyi bar 'thob pa ste! 'gvur ro zhes byva ba'i tha 1shig
goll spangs pa zhes bya ba ni sgrib pa spangs pa’o/l phun sun ishogs de [P193b6] zhes bva ba ni
sangs rgvas nyid ces bya ba'i tha 1shig gall

MSU: [D244al, P297a6] dge dang ldan [D244a2] pa (P297a7] shi ma thag ces bva ba ni
"jig rten pa'i dge bas dge ba can shiba’oll 'dod bzhin phun sum (shogs lus 'thob ces bya ba ni
‘fig rten pa rnams srid pa’i rtse mo'i bar du yang skye bar 'gyur zhes bva ba’'i tha tshig goil spangs pa
dge {P297a8] Idan :zhes bya ba ni sgrib pa spangs pa’i dge bas dge ba dang {den pa rmams thes
[D244a3] bva ba'i tha tshig goll phun sum tshogs de zhes bya ba ni ji itar 'dod pa’i sangs rgyas nyid
doll

41 PN kyi; DCT om. kyi

4Z BS (104c13): MMM BEM, Pa (122c29-123a1); HEXRORNYE RANENERE

ik, DG (295¢28): RMEM ZRBHS BEUX H (1427 ENRNAREE KEER.
MSU: {D244a3 , P297bl] yid la byed pa spangs pas :zhes bya ba ni nyan thos dang rang
sangs rgyas kyi theg pa yid la byed pa 'dor ba'i phyir rolf

43 BS (104c13-14): RASRE—~HEMIES  BRER, Pz (123a1-2): BEEBRRARPERLE

RT L& BR-UBEBRE, DG (295c28-29): RAMP—{IEREYN BRREUX, H (142c7-8): BRX
RHERE LitEXNRBEAR

MSBh: [D161al, P193b7] yid gnyis dang som nyi spangs pas zhes bva ba ni zab cing
rgya che ba'i theg pa chen po la yid gnyis dang som nyi spangs pa’ol/

MSU: [D244a3, P297bl] yid gnyis dang som nyi spangs pas [D244a4] zhes bya ba ni
theg pa chen po'i zab pa nyid dang rgya [P297b2] che ba nyid la yid gnyis phyin ci log dang the tshom
med par bya’oli
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mtshan ma gang zhig mdun bzhag dang//
gang yang bdag nyid gnas pa mams//
kun la blo Idan mi rtog na//

byang chub [C24a5] dam pa 'thob par ’gyurl/“8

MS III. 7A
gang gis [DT24a5] ji ltar*® [P27b7] *jug ce na/>*
thos pa’i bag chags [N26a7] kyi rgyu las byung ba/ tshul bzhin yid la byed pas bsdus pa/

chos dang don snang ba </> Ita ba dang bcas pa’i yid kyi brjod pa dang/*! yongs su tshol

sarva-dharma-nimittarh vibhdvayan mahabodhim/ etena yathdtattvam parijfidya moksaya sarmovartate
yathabhuitari parijianam/ tat paridipitam/

48 BS (104c16-18): RPHM ENMFR HSASR WERSD ALZAW,
Pa(123a47): thRE BERRY —HEENM WARSR BAMLR.
DG (29622-5): kS H® RUKAHE FARNE —UF23 EARBR,
H(142c11-13): th RS MMARE YU VARSI SBLER

49 MSBRMSULNa ji ltar; DCTPNY ji skad

30 BS (104c19): UARAIA, Pa (123a8): MERMBM FEFAFEMA. DG (296225) BAAS
FA, H (142c14): BEZPIRMMEA.

MSU: [D244a7, P297b6) gang gis ji ltar 'jug ce na zhes bva ba ni byed pa dang 'd har bya
ba 'dri ba’'oll 'di liar 'jug par byed pa pos 'jug par byed pa nal byed {P29Tb7] pa dang mngon par riogs pa’i
mitshan nvid kyi bya ba 'di lta bu dang 'di Ita bu bya’o zhes bya ba 'di ltar bva ba gdon mi za bar dgos
[D244b1] par gyur tef des na gnyi ga ston tof/

H-MSU (414c23-26): £ MERMF BREEARER ENERAEAZR SAMERR
I REEANMBNBFESE BRHSEZARN.

51 BS (104c19-20): HMER BWEMFE ZWMAER, Pa (12323-10): ERMTRAEEMR

iR BRGERE ARLEERSRHN DG (296a25-26): MREAE EENFERE MUEXEENAARE
®, H(142c15-16): AMMRERR NRFERR UEURANER.

MSBh: [D161a4, P194a3] gang gis ji ltar ’jug pa de bstan par bya stel de la thos pa’i bag
chags kyi rgyu las byung ba zhes bya ba ni thos pa’i bag chags kyi ries su mthun pa'oli gang
du 'jug pa’i gnas ni sngar bstan pa stel de vang theg pa [D161a5] chen po’i bag chags [P194a5] las



151
ba bzhi ste/ ming dang don dang [P27b8] ngo bo nyid dang bye brag tu btags [C24a6]
pa'is2 yongs su tshol ba rnams dang53 yang dag [DT24a6] pa [N26al] ji Ita ba bzhin du
yongs su shes pa bzhi ste/ ming dang dngos po dang ngo bo nyid dang khyad par du btags
pa dang ngo bo nyid [P28al] dang khyad par54 yang dag pa ji lta ba bzhin du yongs su

shes pa rmams kyis 'jug ste/ de dag mi dmigs pa’i phyir rof/>

MS III. 7B

vang dag par byung ba’i phyir vongs su grub pa’i ngo bo nyid kyis bsdus pa nyid blta bar bya’oll
MSU: [D244bl. P297b7] thos pa’i bag chags kyi rgyu las byung ba zhes bva ba la sogs
pas ni [P297b8) bved pa ston o/

H-MSU (414c28-29): R EMiEAZR BRZE HEATREAEE.
52 YNa pa'i; DCTPNL pa

53 BS (10420): AR ZEEWRES, Pa((23210-11): HEEBE WMEWMELENEISED
.DG (296bl): EMAFX MIMALBUERER, H (142cd): aESE MuZWARENEIAER.

54 The four Chinese translations of MS has no the phrase: dang ngo bo nyid dang khyad par. See
n. 35 below.

53 BS (104c20-22): MAMAEMM SEEMBEMNTE EFRALY, Pa (123a12-13): BEE

NRE MIEAEATNORE EBRFAME, DG (296b4-5): AREENKD RMEWEEERBRERS
MXE WEEERIRTBYE, H (142¢c18-19): ANENTRE NEAFASENGRUNKAR WEEKE
Far@ag.

MSBh: [D161a7, P194bl] gang vang dag par dpyod pa ni yongs su tshol ba'oll gang mi
dmigs pa ni yang dag pa ji lta ba [D161bl] bzhin du yongs su shes pa’oll

MSU: [D244bl, P297b8] yongs su tshol ba bzhi dang yang dag pa ji lta ba bzhin du
yongs su shes pa bzhi thes byva bas ni 'di lrar bya ba ston tofl sbyor ba’i dus na ni vongs su tshol ba
stel nges par rtog [D244b2] pa'i mam pa'i [P298al] lta ba </> dmigs pa med pa’i rmam par 'jug pa'i yongs
su rtog pa'oll dmigs pa med par nges pa’i ye shes ni 'bras bu’i rang bzhin te/ yan dag pa ji Ita ba bzhin
du yongs su shes pa’oll de la ming [P298a2] ni gzugs zhes bya ba la sogs pa’i tha 1shig goll ming
de yongs su tshol ba ni yid kyi [D244b3] brjod pa tsam nyid du riog pa stel yid kyi brjod pa las gud na
med pas btags par vyod pa'i phyir rofl dnrgos po yongs su tshol ba ni [P298a3] ji ltar ming gi ishogs la
sogs pas phung po dang khams la sogs par brjod pa de bzhin du yongs su grub pa med par rtog pa stel rigs
dang rigs can gyi 'brel ba tha dad na de [D244b4] dang ldan pa’i brjod pa mi rung ba'i [P298a4] phvir roll
... [D244b7, P298bl]| de dag mi dmigs pa’i phyir ro thes bya ba ni [D245al] ming la sogs par m i
dmigs par nges pa'i phyir ro zhes bya ba'i tha tshig golf
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'di Itar byang {C24a7] chub sems dpa’ [N26b2] rnam [D24a7] par rig pa tsam la "jug
[P28a2] par brtson pa de [ta bu® de yi ge dang don snang ba’i yid kyi brjod57 padelayi
ge’i ming de yang yid kyi rmg58 pa tsam du zad par yang dag par rtog go// yi ge la brten
pa’i don de yang yid kyi59 !:srjod60 pa tsam du zad pa [P28a3] de nyid du yang dag par rtog
go// [C24bl, N26b3] ming de yang [DT24b1] ngo bo nyid dang khyad par du btags par
zad pa tsam du yang dag par rtog gol/!
de’i phyir yid kyi brjod pa62 tsam du zad pa nyid du dmigs shing </> ming dang bcas pa’i

don ngo bo [P28a4] nyid dang khyad par du btags pa dang bcas shing/ ngo bo nyid dang

S6 PN de Ita bu; DCT de lta bu de ltar gyur pa
57 PN brjod: DCT rjod

58 DCTPN rtog: L brjod

59 DCT kyi; PN kyis

80 PN brjod: DCT rjod

61 BS (104c22-24): MR GERALRSNE BZERAR (em. w0 7)) EE FEEXEER

BEFAGENERTR KRBT, Pa (123a13-18): EERCARNEFERENTR AMEDR
RERPEZHFLPELENR PR TERE EERSHMMERAR EREIBEERTSH TFiE
AR ABALER HEREER FOi#ER DG (296b5-9) ERNENRBAREMEMNGET RER
FREET AREFHERE NHEBAERTHER HNOREAERERNERFHER. H (142c19-23):
LSS SnRBAMRDENT DREXUREY MHAXEMEEEHERENTEZETEER #
REBRAEETIERRT.

MSU: [D244b4, P298ad] ming gi dngos po brjod par bya ba'i don gang yin pa ming la brten pa'i
brjod par bya ba de la vang yid kyi brjod pa tsam du zad par riog par byed def phyir rol gvi mam par "dzin pa
las zlog cing/ nang gi [P29825)] yan lag tu nve bar riog par byed dol!  gzugs la sogs pa zhes bya [D244b35]
ba'i tshig de yang na ni ngo bo nyid du btags pa’i rang bzhin du 'gyur tef lus dang tshor ba zhes bya ba la
sogs pa stel gang zag biags pa ltar med [P298a6] bzhin du yang ngo bo nyid du "dogs pa'i phyir roll yang
na ni khyad par du btags pa’i mishan nyid del mi rtag pa dang sdug bsngal ba zhes bya ba la sogs pa stel
med [D244b6] bzhin du kkiyad par "dogs pa’i phyir rol/

62 PN brjod; DCT rjod
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khyad par du bcas pa [N26b4] don gyi mtshan nyid du mi dmigs [C24b2] pa na/ [DT24b2]
yongs su tshol ba bzhi dang yang dag pa ji ita ba bzhin du yongs su [P28a5] shes pa bzhi
po dag gis yi ge dang don snang ba’i yid kyi mam par rtog63 pa de dag la rmnam par rig pa

tsam nyid du 'jug go//*

MS III. 8A%°

rnam par rig pa tsam nyid de la {N26b3] 'jug ces ni ji skad bya“! ci 'dra bar ni ’jug

63 DCTNa rtog: PNY rtogs, L brjod. BS: B %, Pa: BE48], DG: €%, H: E. See n. 64.

64 BS (104c24-27): REMERFRCHLERAEMTHERMBEATALC HOERROER
RAOEREBBNAERPREA, Pa (123218-22): RREMTERBEEESF ERTATRERE £
REMEHNER AREFRAAEENE CANASIREBNRE RETSIMACEIRE WAf
. DG (296b9-12): AHRAAER RIRZZBALENGENST FTRAMGENES NHMOER
ROEIRE RECELEEES @AM H (142c23-26): EHABEAET HRSRANERERAMN

ENERHRT SUESBERY FAFRTR AASERANBONER RERIUEERE EEEARE
B

65 N. Aramaki has reconstituted sections 8 and 9 into Sanskrit based upon Tibetan and Chinese
translations (N. Aramaki, SASEMOELENE (*paratantrasyabhava in the Mahaydnasarigraha).
Miscellance Indologica Kiotiensia vol. 4-5. 1963, p. 45). W. Harada (* M€ - ¥ - %) QG E AMMYE

(1) —MS IIf §§ 8-9 OMIREFEE—" (*Analogy of “Snake, Rope, Colour, etc.,” and Entrance into
Vijfiaptimatratd (1) - Japanese translation and Annotation of MS [II. 8-9), in Z:BMENIRMICE &K
BBV EMW (Buddhist Thought and History of Buddhist Culture), A Collection of Papers in Honour of
Professaor Watanabe Takao on the Qccasion of his Sixtieth Birthday, The Committee for the
Commemoration of Professor Watanabe Takao's Sixtieth Birthday, Nagata Bunshodo, Kyoto, 1997, pp.
854-827) has also reconstituted the same sections into Sanskrit based upon Tibetan and Chinese translations
and Aramaki’s Sket. text. In the followiing, Aramaki’s text is given. However, when Harada's text deffers
from Aramaki’s, Sanskrit reconstituted by Harada is shown in the parenthesis.

8A: tasyam vijiiaptimatratdydr (¢am vijlaptimdtratdm) pravisatiti katamdaydm kidréayar
(katamadm kidrsam) pravisati/ tanmdire nimittadrstidvayatve ndndkdratve ca (tanmdtratdm ca
sannimittadrstidvayatam ca nanakaratam) pravisati/ namdrthasvabhdvavisesaprejriaptisvabhiva-
visesdrthanam sadoidhdnam anarthatvdt (anarthatvac ca)/ tesam (tesams ca)
grahyagrahakabhavenopasthanat/ sardhan (sahityena ca) nanakararthabhasotpadat /

86 DCTP bya; N byed
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[P28a6] ce na/%’
de tsam [C24b3] nyid dang/ rgyu [DT24b3] mtshan dang Ita ba dang bcas pa gnyis dang/
sna tshogs kyi mam pa nyid® Ia "jug ste/5?
(I) ming dang (ii) don dang (iii) ngo bo nyid dang (iv) khyad par du btags pa dang (v) ngo
bo nyid dang (vi) khyad par gyi don rmam pa [P28a7, N26b6] drug don med pa nyid
dang/m de dag gzung ba dang 'dzin pa’i dngos por nye bar gnas [C24b4] pa dzmgf'l than

[DT24b4] cig tu sna tshogs kyi’> <mam pa'i>" don snang ba 'byung ba’i phyir ro//™

67 BS (104c27): BREHAE BEMWA. Pa (123222): REMEBAME NFEMA. DG

(296b20): HEMBARE LUTEA. H (142¢27): RILIRAMMES FAEA NFEA.

MSU: [D243a2, P298b3] gal te don med pa'i phyir rnams par rig pa tsam nyid la ‘jug na/ rnam
par rig pa tsam nyid de la 'jug ces <ni> ji skad bya zhes bva bas spong bar (P293bd} bved def
de nyid 'di'i don yin par {D245a3) bsams pa 'ofl

68 PN nyid; DCT gnyis

69 BS (104c27-28): BERA-_WEBAWA, Pa (123223-): EANRER_LZREBE, DG
(296b20-21): AN R R A B = SmEE, H (142c28): AMNEER S REEM.

70 BS (104c28-29): ZEEMEE A~EEERN, Pa (123223-24): ERALENEY ALEENES

WIEMEY, DG (296b21-22): RS HARERIAMER NEEREY, H (142c28-143al): FREHS
EARRaEERE Nt EEERS

71 BE(104c29): HATERMERUEIUREL, P (123224-25): EMEAERRATENFER B &L, DG (296b22-
23): MAERURATIMTI 4k, H (143al): FEAERIEMAIAL.

72 DCT kyi; PN kyis
73 YLNa add rmam pa'’i, according to the Chinese translations, see n. 74 below.

74 BS (104c29-105al): FEEHEMIERTER, Pa (123225-26): —BERMEEIEREER,
DG (296b23): —BS{UIBBIREE N, H (143a1-2): —FHALBRERTEENR.

MSBh: [DI161bl, P194bl] de la de tsam nyid ces bya ba ni rnam par rig pa tsam
nyid doll rgyu mtsham dang lta ba dang bcas pa gnyis zhes bya ba ni rgyu mtsham dang ita
ba dang beas pa’i mam par shes pa bsian [D161b2] ref ... [D158b6, P190b81 lhan cig tu sna
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mun khung na sbrul du snang ba'i thag pa bzhin du "jug ste/® dper na [P28a8] med pa’i

phyir thag pa la sbrul ni nor ba ste/”’ de’i [N26b7] don rtogs pa rnams ni med pa la sbrul

tshogs kyi (P191al] rnam pa’i don snang ba 'byung ba’i phyir ro ches byva ba ni ming dang
tshig dang yi ge'i sna tshogs kyi rnam pa smang ba 'byung ba’i phyir dang de la brten pa'i don
sna tshogs [P19ia2] kyi rnam pa smang ba ’'byung ba’i phyir ro/!

MSU: [D245a3. P298bd] de dgag pa'i phyir de tsam nyid ces bva ba smos soll rnam par rig
pa’i don gvis kyang don med pa nyid yin gyi/ phyi rol "ba’ chig gis ni ma yin roll gal te don med pa nyid
vin na [P298bS) skve mched bcu gnyis la sogs pa bshad pa dang 'jig rten pa'i don gyi tha snyad kyi rjes su
chugs [D245a4] ba ji ita bu che nal de’i phyir rgyu mishan dang lta ba dang bcas pa gnyis thes
bya ba ‘di smos te! don med bzhin du yang phyi rof gyi don [P298b6] du snang ba'i rnam par rig pa ni don
mngon par brjod pa’i bag chags kvi dbang gis 'grub la mam par rig pa snang ba vang lta ba zhes bva bar
btags pas "gal ba med dol!/ [D245a5) ¢i rgvu meshan dang lta bar snang ba'i rnam par rig pa 'di dag
[P298b7] rigs gzhan du gyur pa nvid ces ‘jug par byed dam! ‘on te ma vin the nal de'i phvir sna tshogs
kyi rnam pa nyid la ’jug ces bya ba smos te! rnam par shes pa geig nyid gzung ba dang "dzin pa'i
dngos por rnam pa tha dang pas dus [P298b8] gcig tw mam [D245a6] pa sna ishogs su snang ngo hes ‘jug
gof! sna tshogs zhes bva ba ni shes pa gcig nyid mam pa mang por rang gis rig goll rtog pa rnam pa 'di
gsum rnam par dgrol ba'i skabs kyis ming la sogs pa don rnam pa drug don [P299al] med pa nyid
ces bya ba la sogs pa gsum bstan tol!

75 Skt. reconstituted by Aramaki: andhakira iva rajjuh sarpena pratibhisate (andhakire sarpa-
pratibhdsa-rajjuvat {pravisati])/ tad yatha rajjau (rajjodnit) sarpo bhrdntir asattvat / tadarthdoabuddha asati
(asatydrit) sarpamatirit vydvartya rajjimatau tisthanti/ sa@ ca siuksmakdrena (siiksmakdrari1) vibhavyamana
(krtva) bhrantir varnagandharasasprastavyalaksanatodat / yathemdr matim nisritya rajjumatir api nivdrya
(tatra yatha varnadi {or etad) matinisrayd rajjumatir api nivdarya)/ tathaitesu sadvidheso (Harada adds
vyaijana) eksararthapratibhasamanojalpesu sarpamativat sadvidhesu sadartheso apakrstesu (sedvidhe
‘bhiftdrthe ‘pakrste) vijiaptimatramatir api vibhavyd parinispanna-syabhdvamatyad
(parinispannasvabhavamatinisrayd) /

76 MSBh: [D161b2. P194b4] de la ngo bo nyid [D161b3] gswm la ‘jug pa ni thag pa'i dpes bstan
tall

MSU: [D245a6. P299al] ci 'dra bar ni ’jug ces [D245a7] gan smos pa de'i dper mun khung
na sbrul du smang ba’i thag pa bzhin du 'fug ces bya ba la sogs pa smos te! dpes ngo bo
[P299a2] nyid gsum rtogs par ston tofl

77 MSU: [D245a7, P299al] dper na med pa’ phyir thag pa la sbrul ni nor ba stel de
bzhin du ming la sogs pa don rmam pa drug yin yi ge dang don du snang pa’i yid kyi {D245bl1] brjod pa
gchan gyi dbang la ming la sogs pa yang nor ba [P29923] yin noll

H-MSU (415c5-6): MBMIENRER &b L2%-H AHFTRAFERAR LISHK
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gyi blo Idog cing/ thag pa’i blor gnas so//"® de yang mam [C24b5] pa phra mor bya na nor
ba {DT24b5] ste/ kha dog dang dri dang ro dang [P28b1] reg bya'i’> mtshan nyid yin pa’i
phyir ro// de la ji Itar kha dog la sogs pa’i blo la brten te/ thag pa’i blo yang [N27al] bzlog
par bya ba de bzhin du yong su grub pa’i ngo bo nyid kyi blo la brten te/ yi ge dang don
mam pa drug [P28b2] snang ba’i yid kyigo brjod?! [C24b6] pa de dag la/ [DT24b6] sbrul
gyi blo bzhin du mam pa drug la yang dag pa’i don bsal na/ mam par rig pa tsam gyi blo

yang mam par [N27a2] gzhig par bya ba yin no//?

78 BS (105al-3): MbMBMMENEAY FMOMERXEREY NARBEEHECEME

AE. Pa (123226-28): RNMTRMMLE BNREFE VNLEEXTHY FACTHERELEFECEE
ETAE NEMENEEEE. DG (296b23-25): MM+TARE RNATE EELUFANTARBUR
AE CEURMMEZE. H (14322-4): MM AMRAE WOMELEHERR LBRALECTHEERE
EREXMMWANE.

MSU: [D245bl1, P299a3] de la ji itar thag pa’i blo la brten nas med pa la 'khrul pa'i phyir
sbrul gyi ble ldog pa de bzhin du gzhan gvi dbang la brten nas ming la sogs pa kun brtags pa’i don
rnam pa drug gi blo rnam par ldog goli

79 PN bva'i; DCT pa'i
80 DCT kyi; PN mi
81 YL brjod: DCTPNNa riog. BS: B %, Pa: ®B 4%, DG: &%, H: ®X. See n. 82 below.

82 BS (10523-6): GFNERBERMEYR APEEARTEL NRHRABELERE X

AR AREREXRECE FERLEIEER, Pa (123228-b5): HBWHMBESTREZRTR M
N EReismas SO BETETTE SNHACKE AARA UEREERSAR
A& B KRRBAERT ENERTESIRE FOEY sERNWH, DG (296b25-29): £
AHRTFR  LEEEMiEE RPaBEE ARTS aR0RNE BUFRESEEEE o
CRLANRATEREE EHNETARE HREMCEYS, H (14324-7): ELIRESMASTHIER &
FEMBIEY HERGEARNER NAERGRHIAUKAEER RRERAEES SRR Bk
FERRBNAKE R _

MSU: [D245b1, P299a3] ji itar [P299ad] kha dog dang dri la [D245b2) sogs pa la brien nas cha
shas su bshig na thag pa’i blo yang ldog stel de skad dul

thag pa sbrul du shes pa las!/{ thag par mthong nas don med doll

de vi cha mthong de la yangi | shes pa sbrul [P29925] ltar mam par ‘khrulll

ces bshad doll (*Hastavila-prakaranz k. 1)

de bzhin du rnam pa drug la yang dag pa’i den bsal [D245b3] na :zhes bva ba la bsal ba ni
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MS 1. 9**
de ltar byang chub sems dpa’ ’di yid kyi bljods“ [P28b3] pa snang ba’i don gyi mtshan
nyid la 'jug pas kun brtags pa’i ngo bo nyid la ’jug pa yin no//% [C24b7] mam [DT24b7)

par rig pa tsam la 'jug pas gzhan gyi dbang gi ngo bo nyid la 'jug pa yin no// 8 [N27a3]

phral ba stel med ces bya ba'i tha tshig golf don yang dag pa ma vin pa rnam pa drug po med pa'i [P299a6]
mtshan nyid yongs su grub pa la brten nas gzhan gyi dbang ‘khrul pa yang bzlog par bya ba vin te/ bsal bar
bya ba yin noll

83 Skt. reconstituted by Aramaki: evam ayart bodhisattvo manojalpabhasarthalaksanapravesena
parikalpitasvabhave pravistah (svabhdvam pravisati)/ vijriaptimatrapravesena paratantrasvabhdve
pravistah (paratantrasvabhdvarh pravisati)/ kathart parinispannasvabhave (parinispannasvabhavanm)
pravisati/ vijiaptimatrasamjiiam api vyavartya {(Harada adds pravisati)/ sa manojalpah (tesam
manojalpanar) srutadharmavisandnvayah (-anvayandm)/ tada (Harada adds tatra) vibhitdrthasamjrio
bodhisattvah (vibhiitdrthasamjiie bodhisattve)/ na sarvarthabhdsotpadasyavakaso 'sti/ tena
vijfiaptimdtrabhdso ‘pi notpadyate/ tatah sarvdrthanirvikalpakanamni (sarvarthanirvikalpandamni) tisthan
dharmadhatau pratyaksayogena tisthati/ tadasya bodhisattvasya samasamalambyalambakanirvikalpajiianam
(samasamalambyalambakajrianam nirvikalpam) utpadyate/ evant saty (Harada om. saty) ayari bodhisattvah
parinispannasvabhdve pravistah (parinispannasvabhavapravistah) /

84 PN brjod; DCT rjod

85 MSBh: [D161b3, P194b5] yid kyi brjod pa snang ba’i don gyi mishan nyid la
‘jug pas zhes bya ba ni don gang yin pa de kun tm brtags [D161b4] pa tsam vin no zhes de ltar kan tu
{P194b6] brtags pa la ’jug par 'gyur roll

MSU: [D245b3, P29%a6] yid kyi brjod pa snang ba’i don [D245b4] gyi mtshan nyid la
’jug pas zhes bya ba ni vid kvi brjod pa [P299a7] 'di don du snang gi kun &».ags par bva ba’i don ni med
do zhes kun brtags pa la ’jug goil

86 DG-MSBh (296c18-19): AMMNE 2 ERWMAR BAKMKE, H-MSBh (351c22-24):
EAMBRBAKGLESE BXSRIREE To-UERE HitEAKEEE

MSU: [D245b4, P299a7] rmam par rig pa tsam la ’jug pas zhes bya ba ni rnam par rig pa
tsam 'di ma rig pa’i dbang gis "khrul te don med [P299a8] bzhin du "khrul pa [D245b5] don gyi rnam par
snang ngo ches gzhan gyi dbang la ’jug goll
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yongs su grub pa’i ngo bo nyid la [P28b4] ji ltar "jug ce na/ 87 mam par rig pa tsam gyi ‘du
shes kyang bzlog nas 'jug ste/ de’i tshe byang chub sems dpa’ don gyi88 "du shes mam par
bshig pa de la yid kyi [DT25al, C25al] brjod® pa thos®® pa’i chos kyi bag chags [P28b5]
kyi rgyu las byung ba de dag [N27a4] don du snang ba thams cad 'byung ba’i skabs med

pa yin ro/’! des na mam par rig pa tsam du snang ba yang mi 'byung ste/?

87 BS (10526-3): (NMHBM EEMERABA HEA BEMERAL BUESERELA.

Pa (123b5-7): MEEE SAGNBRNRARESRNEE WAL AAMERN WAKHBE LREEAR
ARREE, DG (296c10-11): A EMMBARBEEEY WASME AMESN WAt ZEALM
&, H (14329-11): MEFEEARRUREY BARNANE BAMNY BAKGES ZEAEAN
AR

88 DCT kvi; PN gyis
89 PN brjod; DCT rjod
9C YLNa thos; DCTPN thob

91 BS (10528-10): W HEAMER MEEX GEBINE SH—UERELERS

RREE, Pa (12307-10): ERMIREC ERERSR AAMAIRREN SECTHAREE U-V&M
B BEEREARE, DG (296c12-13): EXMMRE FMEIMBFAEEE EHEIRANEY G-
B BAEERN, H(143all-13): STERERNZNTATER-E FREFECARE-UMUE BESR
&,

MSBh: [D161b4, P194b7] don du snang ba thams cad [D161bS] 'byung ba’i skabs
med pa yin no zhes bya ba ni ji ltar rnam par rig pa tsam gyi rnam par vang mi "byung na de don gyi
riiam par snang ba 'byung ba [P194b8] lta ci smos tef de'i phyir rnam par rig pa tsam nyid du britags na
yang don du "gyur basl de'i phyir de las gzhan pa de bzhin nyid mngon sum nyid du (D161b6] "gyur ba yvin
nol/

MSU: [D245b5, P299a8)] yongs su grub pa la 'jug pa'i skabs kyi don gyi ’du shes rnam par
bshig pa zhes bva ba smos tel don gyi 'du shes bsal zhes bya [P299bl] ba'i tha tshig go/! don du
snang ba thams cad ’byung ba'i skabs med pa yin no zhes bya ba ni don du snang ba gang
[D2435b6] gis kvang skved mi nus so zhes bya ba’i tha tshig goll

92 MSU: [D245b6, P299bl] des na rnam par rig pa tsam du snang ba yang mi
[P299b2] *byung zhes bya ba ni gzung ba med na dzin pa med pa’i phyir tel mam par rig pa tsam don du
bvas nas mi *byang :hes bva ba’i tha tshig goll
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gang gi®? tshe don thams cad la mam par mi rtog®* pa’i ming [P28b6] la gnas

shing/ chos kyi95 [DT25a2] dbyings la mngon sum gyi tshul gyis gnas pa de’i tshe/
[N27a5] byang chub sems dpa’ de’i dmigs par bya ba dang dmigs par byed pa mnyam pas
mnyam pa’i ye shes [P28b7] rnam par mi rtog pa "byung ste/% de Itar na byang chub sems

dpa’ 'di yongs su grub pa’i ngo bo nyid la zhugs pa yin [C25a3] no//’’

93 DCT gi: PN gis
94 pCT rtog; PN rtogs
95 DCTN kyi: P kyis

96 MSU: {D245b6. P299b1] don thams cad la rnam par mi rtag pa’i ming la gnas
shing [D245b7] :zhes bya ba la sogs [P299b3] pas ni ming gi spyod yul mdo la sogs pa’i chos gang yin
pa de dag gis ma "bags pa la "di thams cad ni ming tsam mo zhes bya bar mam par gnas shing ste/ ji
skad dul

thams cad ming tsam kho na stell rtog pa [P299b4] thams cad 'jug pa med/l (Cf. MAV V.

18ab, p. 67. 1. 1: sarvasya n@ma-matratvarh sarva-kalpapravrttaye/ /V. 18ab/ /)

ming du snang ba'i mam rig lall [D246al] ming zhes nye bar ‘dogs par byedl/
ces bshad pa lta bu'ol/
chos kyi dbyings la mngon sum gyi tshul gyis gnas so :hes bya ba ni so so rang gis [P299b3]
mngon sum du byed pas gnas kyi mos pas ni ma yin noll dmigs par bya ba dang dmigs par
byed pa mnyam pas mnyam pa’i ye shes :hes bya ba [D246a2] ni ji lrar dmigs [P29906] par
bya ba med pa de bzhin du dmigs par byed pa yang med pas dmigs par bya ba dang dmigs par
byed pa gnyis mnyam pas mnyam pa nyid doll

97 BS (105a10-13): BHMRMERTE BH—VBERAUNEE CREN ORRMEHES

HERANST £RMOFSY RMEMERALUS, Pa (123b10-14): BHARBEESFIFARE
HEER FEECEAN-UBEFHESHNE SEMCNGER EHETRFFTHEATRES RS
£ ARKYEESARRE. DG (296c13-17): BRAIMBRATAMRE DERFH—IBEP ERX
TENME ANEERERTRESESEONESE HDAFMARMNY, H (143a13-16): HREMEETLS
& ARERE-URRANE REMCERANAETE MNHEEFSESFMER ESNRCHRE
£ aHERaCEARRKYE.

MSU: [D246a2, P299b6] de itar na ’'di yongs su grub pa’i ngo bo nyid la zhugs pa
yin ne ches bya ba ni 'jug pa’i byed pa po'i spyod {(P299b7} pa med par gyur pa’i mthar thugs ston
[D246a3] to/! <kun> brtags pa dang gzhan gyi dbang la 'jug pa ni lhag ma dang bcas pa’i phyir 'jug pa’i
bya ba mthar thug pa ma yin pas byed pa po nyid du brjod par 'dod pas "jug [P298b8] par bstan pa yin noll
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MS III. 10
[DT25a3] "dir tshigs su bcad pa/98

[N27a6] chos dang gang zag chos dang don//
bsdus [P28b8] pa dang ni rgyas dang rigs/
ma dag pa dang dag dang mtha’//

rab tu dbye bas ming gi yul//”

98 MSBh: [D162al, P195a3] gang gi (she [P195a4] don thams cad la rnam par mi
rtog pa’i ming la gnas shing zhes bya ba ni de'i ming ci rnam pa ji snyed ces bya ba’i tha tshig las
de’i ming gi bye brag tshigs su bcad pas bstan tol/

MSU: [D246a3, P298b8] don thams cad la rnam par mi rotg pa’i ming la zhes gang
bshad pa yul dang beas pa’i ming de rab tu dbye ba ni tshigs [D246a4] su bcad pas ston te/

99 B$ (105a13-16): RPEM ZMELE FANAME FIFRE SUBAR.

Pa(123b14-16): EPHRB FAREZER HERERKE FIARRAR TIRIERRN,
DG (296¢29-29722): i PAR FEARLER EXRERE TIARRK RIAMEH,
H(143217-19): kP AR ZHBNE ZRREKGE FTIIRRK LRTERN

MSBh: [D162al, P195ad] chos kyi ming ni [P195a5] gzugs dang tshor ba dang mig [D162a2]
ces bya ba la sogs pa’oll gang zag gi ming ni sangs rgyas bshes gnyen dung dad pas rjes su 'brang ba
zhes bya ba la sogs pa’oll yang chos kyi ming ni [P195a6] mdo sde la sogs pa’oll don gyi ming ni chos
de dag la brten pa’i don toll bsdus pa’i ming ni sems can zhes bya ba lta bu'oll rgyas pa’i{D162a3]
ming ni de dag nyid re re nas brjod pa lta bu’oll [P195a7] rigs kyi ming ni yi ge'i phvi mo rnams soll
ma dag pa’i ming ni so so'i skye bo rnams kyi'oll dag pa’i ming ni slob pa rnams kyi'oll mthar thug
pa rnams kyi ming ni gang ‘dres pa’i chos la [P195a8) dmigs pa’ol!
{D158b7. P191a3] mdor bsdus na byang chub sems dpa'i ming la dmigs pa ni rnam pa bcu ste/ 'di lta ste
chos kyi ming ni mig la sogs pa’oll gang zag gi[D159al] ming ni bdag dang sems {P191a4] can la
sogs pa’'oll chos ni gsung rab vang lag bcu gnyis su gtogs pa’oll don ni gsung rab vang lag bcu gnyis
po de'i don gang yin pa'oll ming bsdus pa ni chos thams cad ni {P191a5] "dus byas dang 'dus ma byas
ches bya la (D159a2] sogs pa’oll ming rgyas pa ni gzugs dang tshor ba la sogs pa dang nam mkha’ la
sogs pa’oll rigs kyi ming ni dang po vi ge a nas yi [P191a6] ge ha'i mthar thug pa'i bar rol/l ma dag
pa’i ming ni don dang bcas pa’i so so'i skye bo'oll dag pa’i ming ni bden pa mthong ba rmams kyi'oll
mthar thug (D159a3] pa’i ming ni gang 'dres pa’i chos la dmigs [P191a7] pa’i 'jig rien las "das pa dang
de'i rjes las thob pa’'i ye shes gnyis kyis dmigs ste/ rnam pa sna tshogs kyi chos [P191a8] thams cad la
brten nas (D162a3, P195a8] sa bcu pa lta bu’o!l de la don thams [D162ad] cad ni 'dres pa’i chos la dmigs
pa’i ye shes kyi dmigs pa’oll de lta bu’i mam pa ni byang chub sems dpa’i ming gi yul yin [P195b1] nol/

MSU: [D246ad, P298b8] chos zhes bya ba ni gzugs la sogs pa’oll gang zag [P300al] ces bva
ba ni lha sbyin dang dad pas rjes su 'brang zhes bya ba la sogs pa'oll chos zhes bya ba ni sangs rgyas kyi
gsung rab mdo sde dang dbyangs kyis bsnyad pa’i sde la sogs pa’oll don zhes bya ba ni de'i brjod [P300a2]
par [D246a5] bya ba ste/ pha dang ma ni gsad byas shing/ rgyal po gtsang spra can gnyis dang vul "khor
'khor dang bcas bcom nasl mi ni dag pa nyid du 'gyur! zhes bya ba la sogs pa’oll bsdus pa zhes bya ba ni
chos thams cad bdag med pa zhes [P300a3] bya ba la sogs pa’oll rgyas pa zthes [D246a6] bva ba ni gzugs
bdag med pa zhes bya ba la sogs pa’oll rigs thes bya ba ni yi ge'i "bru a zhes bya ba la sogs pa stel tshig
dang ngag gi rgyu vin pa'i phyir roll ma dag pa zhes bya ba ni so so’i skye bo [P300a4] rmams te/ nyon
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MS IIL 11
de Itar na byang chub sems dpa’ "di shes bya’i mtshan nyid la mam par rig pa tsam nyid du
"jug pas [P29al] zhugs pa yin [C25a4] te/ der [DT25a4] zhugs pas sa [N27a7] rab tu dga’
ba la zhugs pa yin te/ chos kyi dbyings legs par rtogs pa yin/ de bzhin gshegs pa’i rigs su
skyes pa yin/ [P29a2] sems can thams cad la sems mnyam pa dang byang chub sems dpa’

thams cad la sems mnyam pa dang {C25a5] sangs rgyas thams cad la [DT25a5, N27bl]

sems mnyam pa thob pa yin te/ 100 e ni de’i mthong ba’i lam yin no// 10t

mngons pas dri ma can du gyur pa'i phyir roll dag pa zhes bya ba ni [D246a7] ‘phags rnams tel dri ma
spangs pa’i phyir roll mtha’ thes bya ba ni bsdus pa la dmigs pa stel shes rab kyi pha rol ru phyin pa
dang sa beu [P300a5] la sogs pa bsdus pa’i don la dmigs pa'i phyir roll

100 MSBh: [D162a4, P195bl] sems can thams cad la sems [D162a5] mnyam pa yin
zhes byva ba [P195b2] ni gang gi phyir bdag ji lta ba bzhin du sems can thams cad mya ngan las bzla'o zhes
sems pa'oll ... sangs rgyas thams cad dang (MS has la) sems mnyam pa [D162a6] ches bva ba ni
gang gi phyir sangs rgvas rnams kyi chos kyi sku'i gnas skabs des thob par [P195b4] gvur pa ste! de thob
pas sangs rgyas thams cad dang (MS has la) sems mnyam pa thob par gyur pa’'ofl [D159a3,
P191a8] sems can thams cad [D159ad} la sems mnyam pa nyid ni bdag dang gzhan mnyam pa nvid
du rtogs pas bdag la ji lra ba bzhin du de dag la yang sdug bsngal [P191bl] zud par ‘dod pa’oll byang
chub sems dpa’ thams cad dang (MS has la) sems mnyam pa nyid ni byang chub sems dpa’
thams cad dang sbyor pa’i bsam pa mnyam pa’oll sangs [D159a5] rgyas thams cad dang (MS has la)
[PI91b2] sems mnyam pa thob pa ni de dag dang chos kvi dbyings kvi bdag nvid tha mi dad par
mthong ba'oll

MSU: [D246a7, P300aS] chos kyi dbyings legs par rtogs pa yin :hes bya ba ni de
mngon sum du [D246bl| bved pa'i phyir roll de bzhin gshegs pa’i rigs su skyes pa yin :hes bva
ba lade bzhin gshegs [P300a6] pa’i rigs ni chos kyi dbyings yin tel de rtogs pa dang de la dmigs pa’'i
ve shes khvad par can bskyed pa dang sngon gyi gnas gyur pa dang gnas gzhan bskved pa'i phyir der skyes
pa yin [D246b2] re/ ... [D246b3, P300b| sems can thams cad la sems mnyam pa thob [D246b4]
pa yin hes bya ba ni thams cad la bdag med par mnyam pa nyid du mthong ba'i phyir te/ ji skad du sems
can thams cad ni de [P300b2] bzhin gshegs pa'i snying po’o thes gsungs pa lta bu'oll byang chub
sems dpa’ thams cad la sems mnyam pa :hes bva ba ni de dag gi gnas gung vin pa de [D246b5]
‘dag gi vang yin no snyam pa'i phyir roll sangs rgyas thams cad [P300b3]la sems mnyam pa
thob pa vin te zhes bya ba ni de dag chos kyi sku gang yin pa de bdag gis kvang thob po snyam pa’i
phyir roll

101 BS(105217-20): MR UBRBREREAY BBAR FACZELEREYE BLiRELE

MER W—-UIREFHFL A-UERSL RHREMRBTT, Pa (123b17-21): MEEEESHAMRRS
MAREBE BALESAVREY: HAREIN BMETARBNER B-URELFIR—UERL
E A—URSOELFEE HBREEERR, DG (297218-22): {tEMNEARMEMARTE BAR
migly HARE: BARENRLENER B-UREFERL B—UERTEEL B—TURERL
HEDEEREM NN, H (143220-23): A EWEANMNIES BARDE SALSAGESE BEINEN
ZR #—-UAKERLE A-—VUEEFROLE A—-UBSFRLEHDZIBEERN.



MS III. 12

[P29a3] ci’i phyir yang mam par rig pa tsam de la ’jug ce na/ 102

"dres pa’i chos la dmigs pa ’jig rten las "das pa'i zhi gnas dang lhag mthong gi shes pa de
dang de’i rjes 1a'% thob pa sna tshogs kyi 104 mam par [N27b2] rig [DT25a6, P29a4] pa’i
shes pas/ kun gzhi mam par shes pa’i sa bon rgyu mtshan dang bcas pa'oS thams cad

spang nas/ chos kyi sku la reg pa’i sa bon spel te/ gnas gyur nas </> sangs rgyas Kyi 106
chos thams cad yang dag par "grub [P29a5] pa'i sgo nas/ thams cad mkhyen pa’i ye shes

[C25a7] thob par bya ba’i [N27b3] phyir [DT25a7] jug go//'?

102 B (105220): SBLLFMAX A PMEITAR, Pa (123b22): WREREMAMME, DG (297b3): AR
FIANEER, H (143224): WRBAIRAAMEE.

MSU: [D246b6, P300b4| ci'i phyir yang rnam par rig pa tsam de la 'jug ce na zhes
bva ba ni dgos pa 'dri ba ste/

103 YLNa la; DCTPN las

104 Na adds rmam pa'i after tshogs kyi. according to the four Chinese translations, See n. 107
below.

105 Na adds ..."i rgvu mrshan according to MSBh. See n. [07 below.
106 DCT kyi: PN kyis

107 B$ (105220-23): MESWEHMPRE ANAREEE AHE—UEL Bk EBFHS

EMETHRRCNS —-USEMg AU, Pa (123b22-27): GREAERIEG R RSSIEW
# AESNERFARRAMBERY BERXFERERT-URERIET BERMENEIHREE
F BWk BR—UREE KE—UIWER QAMEN, DG (297b3-7): BM:AEEY Lt EBMHR
$EBWY FRMBWEMWY RAADENNBR—-VRBEFE SRAWEABTH Wb B
E-IhE RA-UIWEL AR H (143224-28): AR HE P RES At ERERES
BEREFMABRREETF BRENZIAET RAFREK BRRN-UNE BRBEB-UER AN
=

MSBh: [D162a7, P195b6] gang kun gzhi rnam par shes pa kun nas nyon mongs pa'i chos
rnams kyi sa bon can noll yang rgyu mitshan smos pa ni de'i [D162bl] sa bon de dag gi dmigs
[P195b7] pa’i rgyu mishan bstan pa’i don tol! de ltar byas nas sa bon de dag rgyu dang ’bras bu dang bcas
par spangs pa bstan par ‘gyur roll

MSU: {D247a2, P300b8] kun gzhi rnam par shes pa’t sa bon rgyu mishan dang bcas
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rjes la thob pa’i ye shes 1%8 de ni kun gzhi mam par shes pa <las>'® thams cad rab skye
ba dang rnam par rig pa’i mtshan ma thams cad la sgyu ma Ita {P29a6] bu nyid la sogs par
kun tu Ita bas rang bzhin gyis phyin ci log <pa med>'"? par 'byung ngo// des na byang
chub sems dpa’ de sgyu ma [N27b4] byas pa’i [C25b1] chos [DT25bl} mams la sgyu ma
mkhan bzhin du rgyu dang 'bras bur bcas pa ston pa la yang dus {P29a7] thams cad du

phyin ci log med pa yin no//!!!

MS III. 13

pa thams [P301al] cad ces bya ba ni gzugs [D247a3] la sogs par snang ba'i bag chags sgo bar bved pa
dang bcas pa rnams tel rgyu dang 'bras bur beas pa’i sa bon rnams spangs pa bstan tol/ ... [D247a4,
P301a2] gnas gyur nas ches bya ba ni de bzhin nyid rtogs pas sems dang sems las byung ba rnams dri
ma med par "byung (P301a3] ba ‘am/ de bzhin nyid rmam par dag pas tel siobs dang mi ‘jigs pa la sogs pa
sangs rgyas kyi chos thams cad <yang dag par> 'grub pa’i sgo nas soll thams cad
[D247a5] mkhyen pa’i ye shes thob par bya ba’i phyir zhes bya ba ni [P301ad] dri ma med cing
thogs pa med pa'i ye shes brnyes par bya ba'i phyir roll

108 MSULaYNa ve shes; DCTPN shes pa. The four Chinese translations have 8 (wisdom, ye
shes). Seen. 111 below.

108 MSBh las; DCTPN om. las
110 MSBh pa med; DCTPN om. pa med

111 BS (105223-26): HEFAE —UFLBMERNONAY SREHT RRBEENOE

Fiff BREERRRAY —UIRFHSER. Pa (123¢7-c2): HSNBERAANE REBRRFE-VINE
RENETHE UMESRAGRES OB FENOSR-VONETERS R-UEERERT®
EERSRRES, DG (297014-17): WRREARR RENBMAL-VEREET DROOFY a28F
NS REMNOBROET BFRRBETEBER —UIBSFA®RR, H (143228b2): XiWWR -
HRRFAE—TTHET RNOFEREAN RXBXRNOSRAOEREET RREEARREES.

MSU: [D247a5. P301ad] rjes la thob pa’i ye shes de zhes bya ba la sogs pa la kun gzhi
rnam par shes pa <las> thams cad rab tu skye ba :hes bya ba ni rgyur gyur pa rnams sol/
{P301a5) rmam par rig pa’i [D247a6] mishan ma thams cad la zhes bya ba ni 'bras bur gyur ba
rnams la stef gzhan gyi dbang gi ngo bo ryid ji lta ba bzhin du mthong ba’i phyir gzung ba dang 'dzin par
snang ba mams la phyin ci log dang nor ba med [P301a6] par riog goll
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mam par rig pa tsam nyid la 'jug pa de la ting nge "dzin bzhi la gnas pa'i nges par "byed '
pa’i cha dang mthun pa bzhi ji ltar blta zhe (N27b5] na/*3
yongs su tshol ba [C25b2] bzhi po de dag [DT25b2] gis [P29a8] don med par bzod pa
chung ngu’i tshe snang ba thob pa’i ting nge 'dzin te/ nges par "byed pa’i cha dang mthun
pa dro bar gyur pa’i gnas yin no// 4

115

bzod pa’ '~ chen po'i tshe </> snang ba mched pa’i ting nge 'dzin te </> rtse mo’i gnas

so//!18

112 DCT byed: PN byed

113 BS (10526-27): BURAPNBRET FEUEMIEE =M, Pa (123c34): BEHEAMN
#i+ ANA=RN LEEAAISBRGELE SESEAER. DG (297b25-26): REAMBRGHOE=
B BEEEEAKE SATR, H(143b3-4): REEAMMME AEE=Nt LOEMREMNKE
SEmA.

114 BS (105227-29): MERE IERFERWAPMNA=H  BHE, Pa (123c4-6): ANRBSE

RTREBNZXA=NA LETERFBAGE, DG (297b25-28): ARECREN TAREIBA=R
# BETARSAEL, H (14304-6): ERAERER TARKITAHA=EE RENRBITHRL.

Harada's Skt. reconstitution of this paragraph (Harada, ibid, p. 838, n. 20): tdbhi$ catasrbhih
paryesandbhir arthdbhdva-mrdu-ksinti-veldyam aloka-labda-samddhir dsrayo nirvedha-
bhaglyasyosmagatasya/

MSBh: [D159a6. P191b3] don med par shes pa ni snang ba thob pa :zhes bya ba'i sgras
bstantoll snang ba thob pa’i ting nge ‘dzin zhes bva ba [P191b4] ni don med pa la vang dag par
brten pa'i ting nge ’dzin gyis mthong ba'of/

MSU: [D247b4, P301b3] don med par bzod pa chung ngu’i tshe shes bva ba ni don
med par bzod pa chung ngu'of/ snang ba ni gsal ba stel don med par [D247hS] shes par byva'oll de
‘dod pa'i [P301b3] phyir thob pa siel des na snang ba thob pa’i ting nge ’dzin ni snang ba
thob ces bya ba'i tha tshig golf

115 L adds don med par before bzod pa. according to H and MSBh. See n. 116 below.

116 BS (105229): WBHXRARTH L Pa (123c6-7): RELSBAMSAR=RE AAFT

BESEBEL, DG (297028-29): S LBHHA=EA BMTTHEESFEL. H (14304-6): RESRER
PHAMZREE RFNRBAEL.

Skt. reconstituted by Harada (Harada, ibid., p. 838, n. 20): adhimdtra-ksanti-veldydrm
orddhalokasamadhir asrayo mirdhanah/

MSBh: [D159a6. Pi91b4] don med par bzod pa chen po’i tshe zhes bya ba la de ia bzod pa
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(P29b1] yang dag pa ji Ita ba [N27b6] bzhin du yong su shes pa bzhi po dag [C25b3] la
rnam par rig [T25b3] pa [D25b3] tsam nyid du zhugs pa dang/ don med pa la nges pa ni/ de

<117

kho na’idon gyi "'’ phyogs gcig la zhugs pa’i rjes su song ba’i L8

ting nge 'dzin te/ bden
pa’i [P29b2] rjes su mthun pa'i bzod pa’i gnas so//' '

gang gi "og tu [N27b7] mam par rig pa tsam gyi'*® "du shes mam par ’jig pa de ni/ de ma
thag pa’i [C25b4] ting nge ’dzin te/ [DT25b4] 'jig rten pa'i chos kyi mchog gi gnas su

blta’o//'?!

ni ‘dod pa stel mngon par [D159a7) 'dod pa’oll
117DCTP gyi: N gyis
118 rjes su song ba'i should be deleted?

119 B (105229-b2): BBTORMA AMET LRERTL RRPA—T=H HEH2.
Pa (123¢7-9): REBANRE BERCAMKNTIRES EARBE-SAT=RR LREIBWIKE.
DG (297b29-c2): HEEENKMRBAMN REEEAA HARRE-I=R11 RGRIFREKLE.
H(143b7-9): HaNBNRXERCAME REECCARE AARB-I=Rt ENNIEL.

Skt. reconstituted by Harada (Harada, ibid., p. 836, n. 27): catursu yathabhita-parijrianesu
viffiapti-matratd-pravisto ‘rthabhdva-niscitas tattvarthaika-desa-pravist{anugatla-samadhih satyanulomayah
ksanter asrayah/

MSBh: [D159b1, P191b7] bden pa’i rjes su mthun pa’i bzod pa’i gnas ches bva ba la
chos bdag med pa ni bden pa zhes bya'oll de’irjes su mthun pa gang [D159b2] vin pa’i [P191b8] bzod
pa ni bden pa’i rjes su mthun pa’i bzod pa’ol/

MSU: [D247b7. P301b8] don ni gang yang med do zhes bya bar nges pa ni de kho na’i don
gyi phyogs gcig la thugs pa’i ting nge ‘dzin tol! gzung ba tsam gyi dngos po 'gog pa’i
[D248al] phyir phyogs gcig nyid dei 'di [P302al] ltar don med par khong du chud pa yin gyil mampar
rig pa fsam yang med par ni ma vin nofl de nyid kyi phyir de ni bden pa’i rjes su mthun pe’i bzod
pa’i gnas yin noll rjes su mthun pa ni nye ba’i phyir tef [P302a2] des gzung ba med pa la brten
(D248a2] nas 'dzin pa yang med par rtogs par 'gyur ba'i phyir rol!

120 DCT gyi: PN gyis

121 BS (105b2-3): G BMERERBR AR KEMEXR, Pa (123c10-12): £ =RBH
HMETHRNEY WZRENSNE EOLtE—Eit, DG (297¢2-3): k= RARSHNERREN =g

M E—EFEIE, H (14309-10): EEEMAEMBREM=Pe REE L&
Skt. reconstituted by Harada (Harada, ibid., p. 830, n. 35): yasmad irdhvarit (or yasyanantarari)
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ting nge 'dzin "di [P29b3] dag ni mngon par rtogs pa dang/ nye ba pa yin par blta bar

bya'o//'?

MS III. 14

de ltar sa la zhugs te mthong ba'i {N28al] lam thob pa’i byang chub sems dpa’ mam par
rig pa tsam nyid la zhugs pa bsgom pa’i lam la ji Itar [C25b5] sbyor zhe na/ 123

[D25b5] ji ltar mam [P29b4] par gnas pa bstan pa byang chub sems dpa’i sa beu'?* mdo
sde thams cad bsdus pa nyid du nye bar gnas pa mams la 'dres pa la [N28a2] dmigs pa 'jig
rten las 'das pa dang de’i rjes la thob pa’i zhi gnas dang lhag mthong gi shes [P29b5] pas/
bskal pa bye ba khrag khrig brgya [C25b6] stong [DT25b6] phrag mang por goms par
byas pa’i phyir de gnas gyur nas/ sangs rgyas kyi sku mam pa gsum thob par bya ba’i

phyir sbyor ro// 125

vijrigpti-mdtra-samjna vibhavyate sa dnantarya-samadhir laukikagra-dharmasyasrayo drsyate/

122 BS (105b3-4): MILEE=REA MM, Pa (123c1]): MIB=HE REEANRTS BiH

(€, DG (297¢3-4): LH=R} RELEREN, H(143b10-11): BRNRRZ PG LANE

Skt. reconstituted by Harada (Harada. ibid.. p. 830. n. 35): ete samadhayo ‘bhisamayantika
dragtavyah/

MSU: [D248a2, P302a2] ting nge ‘dzin 'di dag ni mngon par rtogs pa dang nye ba
<pa> yin par zhes bya ba ni mngon par rtogs pa'i dus na 'byung ba yvin par zhes bva ba'i [P302a3]
tha tshig goll

123 BS (105b45): NAARMBNN BERALR TN, Pa (123c12-14): SERNLEAY

HEMAN MABAMNE ZFAEESRMTARSN, DG 297c161-17): MEABLER AMMEYLERR
WM =FIREEN, H (143b12-13) MEXWMCARSCHRANCAME RENTEEET.

124 PN om. pa; DCT pa

125 B§ (105b5-8): BAFARIRHE W—USSEARWEN LASHER RARBEREN

ERETRRN ERNE BRR-ERN BWKST. Pa (123c14-20): MAKER FRILIENER
i BAf-UNRFRAKTZBELSAN SAFRANTIR SEEREANEHESNE LRSS
AEBFRERCERANE aRERNETREXNPEEBEE HERSHAEE BR-ERSIE
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MS IHI. 15
nyan [N28a3] thos mams kyi 126 mngon par rtogsm pa gang yin pa dang [P29b6] byang
chub sems dpa’ rnams kyi mngon par rtogs pa gang yin pa ’di gnyis bye brag ci yod ce
na/t 28
[DT25b7] nyan thos [C25b7] kyi mngon par rtogs pa las khyad par bcus byang chub sems

dpa’i mngon par rtogs pa khyad par du 'phags [N28a4] par [P29b7] blta bar bya ste/ 129

dmigs pa'i khyad par ni </> theg pa chen po’i chos la dmigs pa’i phyir ro// 150 nye bar

#M57. DG (297¢17-20): RSB+ —VSSRERAEE BEZRE HiMREATRERN
&3 BRESTRERaBHRESR BWMEKEB-ERNSE. H (143b13-16): RIOFARET +0B—4
BERRR BdEiteRERRE EXKRTTRER & 34 BREIN WM& SnEm=
BARAMYBT.

MSBh: [D162b3, P196a6] 'dres pa [D162b6] la dmigs pa zhes bva ba ni mkhas pas dmigs
pa’i gnas la dmigs pa’oll ’jig rten las 'das pa zhes bva [P196a7) ba ni mam par mi rtog pa'a/l de’i
rjes [a thob pa ches bya ba ni mam par bzhag pa stef de ni 'jig rten pa zhes brjod par bva stel 'di ltar 'jig
rten pa dang rjes su mthun pa’i phyir [DL62b7] ro/f ... de gnas gyur nas zhes bya ba ni 'dres pa la
dmigs [P196b1] pa'i ve shes kvi bye brag gnas gvur pa'cll sangs rgyas kyi sku rnam pa gsum
thob par :hes bya ba ni [D163al| sangs rgyas kyi sku rnam pa gsum thob par 'gyur ba :hes
sbyar bar bva'olf

126 DCT kyi: BN kyis
127 pcT rtogs; PN rrog

128 BS (105b8-9): HHRNMRMN:E XU RER L =B ETEHM, Pa (123c20-21): BRMRARE
ERil - RABFEE, DG (297¢29-198a1): BMAES FRAESR H=FHMMER, H(143b16-17):
SMRNTENRAE AR,

123 BS (105b9-10): WABASR HREBAH+—AMEED, Pa (123c2(-22): BNEE RN

A+—EE% FEB+—, DG (298al-2): RMECH+EES REMECRBEE. H (143b17-18): BE
ENPARNR ©+—-EEZEE.

130 BS (105b10-11): —%SM SKMEH, Pa (123c22-23): —HAREY MBAFIBN,
DG (29822): —FFiRAER AIEEBRME, H (143b18-19): —HARRER LIAXSEERARY.

MSU: [D248aS, P302a7] dmigs pa’i khyad par ni theg pa chen po'i chos la byang chub sems
dpa’ thos pa las byung ba la sogs pa'i shes reb gsum (D248a6] gyis dmigs te! nyan thos kyi theg pa’i chos
la ni ma vin noll
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brten'3! pa’i khyad par ni/ bsod nams dang ye shes kyi [DT26al] tshogs chen pos brten 132
pa’i phyir ro// 133
rtogs pa’i khyad par ni/ [P29b8] gang zag dang chos la bdag med par rtogs pa’i phyir
ro//'3*
[N28a5] mya ngan las "das pa’i khyad par ni/ mi gnas pa’i mya ngan las 'das pa yongs su

"dzin pa’i phyir ro//'¥

131 YLNa brten; DCT brran. PN brtas
132 Y1Na brten; DCTPN brtan

133 BS (105b11): ZHFEM ANBHMATH, Pa (123c23-24): ZHKIEER MEXEAW
BRABKILE, DG (298a2-3): ZHF %A AKHERREESY, H (143b19-20): ZHRIFER LIXHERZ
BRAB R

MSU: [D248a6, P302a8] bsod nams kyi tshogs ni sbyin pa dang tshul khrims dang bzod pa
la sbyor ba rnams soll ye shes kyi tshogs ni thos pa la sogs pa stel

134 BS (105b12): ZEMMREEMBMA, Pa (123c24-25): ZHARER MARNEZRER,
DG (298a3-4). =i BBER ARAZEBR, H (143020-21): ZBRE5  SESEHS M REL

MSU: [D248a7, P302bl] rtogs pa’i khyad par ni nyan thos ni gang :ag la bdag med pa tsam
mngon par rtogs par byed dol/ byang chub sems dpa’i ni gang zag dang chos la [P302b2] bdag med pa
mngon par rtogs par byed doll

135 BS (105b12-13): MEZRM MOCREDRA, Pa (123c25-26): EEIRER MEEER
BRLIBER, DG (29824-5): M2REZ WEMETIRN, H (143b21-22): HAZRER WIEWEER
Rk

MSBh: [D163al, Pi196bl] mya ngan las 'das [P196b2] pa’i khyad par ai zhes bya ba ni
‘di lrar byang chub sems dpa’ rmams mi gnas pa'i mya ngan las ‘das pa ‘dzin par byed kyi nyan thos ni ma
yin noll

MSU: [D248a7, P302b2] mya ngan [D248bl] las ’das pa’i khyad par ni byang chub sems
dpa’ rams kyi ni mi gnas pa'i mya ngan las 'das pa stel shes rab dang snying rje’i thabs kyis yongs su Zin
pas [P302b3] 'khor pa dang myang na las 'das pa'i mtha’ la mi gnas pa’i phyir roll nyan thos ni "dus ma
byas kyi mya ngan las ‘das pa la [D248b2] gnas soll
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sa’i khyad par ni/ sa bcus [DT26a2] nges par 'byung ba’i phyir ro// 136
[P30al, C26a2] yongs su dag pa'i khyad par ni/ nyon mongs pa’i bag chags spong ba
dang sangs rgyas Kyi shing yongs su sbyong [N28a6] ba’i phyir ro// 137
sems can thams cad dang bdag sems mnyam pa nyid {P30a2] thob pa’i khyad par ni </>
sems can yongs su smin par byed par sbyor ba rgyun [DT30a3] mi gcod pa’i phyir ro// 138
skye ba’i khyad par ni </> de bzhin gshegs pa’i rigs su skye ba’i phyir ro// 139

skye 'byung [C26a3] gi khyad par ni/ [N28a7] sangs rgyas kyi [P30a3] "khor gyi dkyil

136 BS (105b13): EXEM +HSEH, Pa (123c26-27): EHHER METHB LM DG
(298a5): AR h-HMIHRERR, H (143622-23): ARBES KB R,

MSU: [D248b2. P302b3] sa’i kiyad par ni bvang chub sems dpa’ ni sa bcu po dag gis nges
par 'bvung ngoll {P302b4] nyan thos rams la ni sa rnams par gshag pa med dol/

137 BS (105b13-14): AEFW FHEESERSABLK, Pa (123c27-28): AtHXFEN M

BAKER RAPSLBES, DG (29825-6): AXFR MEMRARE (em. w0 37P) & H (143b23-
24): RtaARER HAEEIARLN

MSBh: [Dl63al. P196b2] yongs su dag pa’i khyad [D163a2] par ni zhes [P196b3} bva ba
la 'di ltar byang chub sems dpa’ rnams bag chags dang bcas pa’i nyon mongs pa rnams spong ba
dang sangs rgyas kyi zhing yongs su sbyong ba yin gyi nyan thos rnams ni ma yin nol/

138 BS (105b14-15): tX—VIMERBECH (LREFTFIRA, Pa (123c22-23): ABR—IR
E£REFLER MBRMREFRNTHEBRR, DG (29826-7): tR—UIRERE S FFLEFLRMR
EFTRKREH, H (143023-24): ABARMEROER RMRFWMTRELY

MSU: [D248b4. P302b6] sems can thams cad dang bdag sems mnyam pa nyid thob
pa’i khyad par ni byang chub sems dpa’ ni bdag dang gzhan mnyam pa nyid thob pas sems can
yongs [P302b7] su smin par bya ba’i sbyor ba rgyun mi gcod do/l nyan thos ni bdag dang
gzhan tha dang du skye pas bdag gi don nyid la sbyong gyi/ gzhan gyi don [D248b3] la mi sbvong ngoll

139 BS (105b15-16): ABES  EERAL, Pa (123c28-29): W BEAR MEIKRBEY,
DG (298a7-8): N4&#%F] SRR, H (124a]): heiERR EMRERY.

MSU: [D248b5, P302b7] skye ba’i khyad par ni byang chub sems dpa’ ni de bzhin gshegs
(P302b8] pa'i rigs chos kyt dbvings su skyes nas sangs rgyas su “gyur tel "khor los sgyur ba’i rigs su skyes
pa't gzhon nu rushan dang ldan pa bzhin nofl nyan thos ni de lta ma yin te/ ma rabs kvi rigs bran khor gyi
[D248b6, P303al] bu bzhin noll
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"khor du dus thams cad du skye "byung yongs su 'dzin pa’i phyir ro// 140
"bras bu’i khyad par ni </> stobs bcu dang mi ’jigs pa dang sangs [DT26a4] rgyas kyi chos

ma ’dres pa [C26a4] ’bras bu yon tan tshad med pa [P30a4] ’grub pa’i phyir ro// 141

MS IIi. 16

"dir tshigs su bcad [28b1] pa/
ming dang dngos gnyis phan tshun du/
glo bur yin par yongs su btsal//
btags pa rnam pa gnyis po la//

140 BS (105b16-17): AEARES S MAR—BRER, Pa (12dal-3¢): +HENERN WP

ARFAMM (em. 10 MBRERARERER, DG (29828-9): A{LRER ABMMEP—VIRLARNY, H
(143b25-26): +THZERT REHBXRENFERBLEY.

141 BS (105b17-18): +¥RE +NEWBHATHMEMBNBRIN, Pa (12434): +—E1R
#3 MHHERRAKE ERRENBERRY, DG (29829-10): +RER +HERBERAMIEREN
SRR, H (143b26-28):+—HRER +HREFAMERABIHERLHL.

MSU: [D248b7, P303a2) ’bras bu’i khyad par [P 303a3] ni byang chub sems dpa’'i "bras bu
ni stobs la sogs pa yon tan gvi tshogs kyis brgyan pa lhun gyis grub par sems can gyi don byed nus pa
chos kyi (D249al) sku thob pa’oll cig shos kyi 'bras bu ni zag pa dang bcas pa’i skye ba med pa’oll
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de tsam nyid du btsal bar bya// M2 115193

yang dag ji bzhin [P30a5] yongs shes pas//
[DT26a3, C26a5] don med par ni rtog gsum dang//

de med phyir yang de med par//

142 Cf. MSA XIX. 47, p. 163:

dgantukatva-paryesd anyonyam nama-vastunoh/

prajfapter dutvidhasya atra tan-matratvasya caisanz/ /
caturvidhd paryesand dharmanam/| nama-paryesand vastu-paryesand svabhdva-prajiapti-paryesand visesa-
prajfiapti-paryesand caf tatra némno vastuny agantukatva-paryesand nama-paryesand veditavyd/ vastuno
ndmny dgantukatva-paryesand vastu-paryesana veditavyd( tad-ubhayabhisarhbandhe svabhava-visesa-
prajiiaptych prajiiaptimatratoa-paryesand svabhdva-visesa-prapiapti-paryesand veditavyd/

MSBh: [D163a2, P196b5] ming dang dngos gnyis [D163a3] phan tshun dull glo bur
yin par yongs su btsal zhes bva ba la ming ni don la glo bur ba yin la! don ni ming la [P196b5] glo
bur ba ste/ ... yongs su btsal ches bya ba ni mnyam par bzhag pas blta bar bva’oll

MSU: [D249a2, P303a5)] de tsam nyid du btsal bar [P303a6] bya// vul gang du zhe nal
btags pa rnams [D249a3] pa gnyis po la/l zhes bya ba smos tef ngo bo nyid du btags pa dang khyad
par du btags pa’oll ji ltar the nal “di ni biags pa tsam ste tha snyad biags par zad kyi ‘di la ngo bo nyid
{P303a7] dang khyad par du btags pa ni med do zhes bya bar sbyar rofl

143 BS (105b18-21): bR REHEE REEFR WRERE FP-FR.
Pa(12424-6): ttPBME SZBERE FENSE BEER_%ER BE_ES
DG (298al4-16): LBl HBEZRE ZZERT HE_MR _ENFE
H(143b29-c2): kA= @ EWERET AEESE ROFEE SESRME



mthong ba gsum la 'jug [N28b2] pa yin//'*<2//>!43

MS III. 17
'di Ita ste </> yang mal "byor gyi 146 ram par dbye ba las gdams pa’i tshigs su bcad pa/ 147

byang [P30a6] chub sems dpa’ mnyam gzhag pas//
gzugs brnyan yid du mthong ba ni//

don [D26a6] gyil“8 "du shes bzlog nas su//

144 MSBh: (D163a7. P197a2] gsum la 'jug pa zhes bya ba ni ngo bo nyid gsum la ’jug
pa’oll de la ming dang don gnyis phan tshun [P197a3] glo bur ba nyid du mthong bar gyur na kun tu
brtags pa’i ngo bo nyid la shugs pa vin noll ming gi ngo bo nvid briags pa dang khvad par du brtags pa
tsam du mthong ba na gzhan gvi [D163bl| dbang gi ngo bo nyid [P197a4] la shugs pa vin no/l brtags pa
de nvid ma mthong ba na yong su grub pa la shugs pa vin tel de lta bu ni gsum la 'jug pa yin nol/

MSU: [D249a4, P303a7] dorn med par :hes bva ba ni don dang bral ba'c!l rtog gsum zhes
bva ba ni ming du rtog pa [P303a8] dang ngo bo nyid du btags par rtog pa dangi khyad par du biags par
rtog pa'oll de med phyir zhes bya ba ni don med pa’i phyir roll don med par zhes bya ba ni rtog
pa rnam pa {D249a5] gsum med par mthong ba'all gsum la [P303bl) 'jug pa yin thes bva ba ni ngo
bo nyid gsum la ’jug pa’'oll i1shigs su bead pa dang po’i phyed kyis ni ming dang dngos po gnyis geig
la gcig glo bur vin par mthong nas kun brtags pa'i ngo bo nyid la zhugs pa [P303b2] vin noll tshigs su
bead pa dang po’i [D249a6] phyed ‘og mas ni ngo bo nyid dung! khvad par du brtags pa riogs pa tsam nyid
du mthong nas gzhan gvi dbang gi ngo bo nyid mngon par rtogs pa vin nofl tshigs su bcad [P303b3] pa
gnyis pa rangs pas ni rtog par zad kvil dngos por ni ma yin no thes riag pa rnams kvang med par mthong
bas vongs su grub pa la ‘jug gol! [D249a7] gzhan du na ni dag pa dang ma dag pa med pas bcings pa dang
[P303bd] thar ba mi "grub boll

145 BS (105622-23): IR MEHF= REEHAE HEZFU.

Pa(12da7-8): RRHEXR MEAHZ EARER BAZRHG,
DG (298a17-18): #titERE =HNRE ETRBHA DA=EME
H(143c3-4): REBSR HE75= S| wmA=M.

146 pCT gvi: PN om. gyi

147 BS (10524): RERSS BNISM, Pa (12429): RERHB WABBERY. DG (298b6):
AEXBR MBSERRE. H (143c5): AARB-@ NIDRMNRE

148 DCT gyi; PN gyis
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rang gi'®® "du shes [C26a6] nges par gzung//" 0<1//5'%!

de ltar nang du sems [N28b3] gnas so//
gzung ba med pa [P30a7] rab rtogs byos//

de phyir *dzin pa med rtogs byos*%/

des na dmigs pa med 1a'3 reg//'3<0//>1d

149 DCT gi; PN gis

150 MSBh: [D163bl, P197a5] gzugs brnyan yid du mthong ba nill zhes [D163b2)] bya ba
la chos dang don du snang ba gang yin pa'i gzugs brayan de yid yin no zhes mthong [19726] ba o/f
[D163b2, P19726| don gyi 'du shes bzlog nas sull rang gi 'du shes nges par giungl/!
[P197a7] zhes bya ba ni de’i dus [D163b3) na don gyi 'du shes bor nas rang gvi sems nyid chos dang
don gyi rmam pa de yin par gzung ches bya ba'i tha tshig goll

MSU: [D249a7. P303bd] su zhig de itar yongs su tshol nas 'bras bu thob pa dang su la de skad
bstan pa de'i dbang du byas nas tshigs su bcad pal byang chub sems dpa’ mnyam gzhag pasi/
gzugs [P303b5] brnyan yid du mthong ba nill [D249bl] zhes bya ba la sogs pa’oll chos dang don
du snang ba ting nge 'dzin gvi gzugs brnyan gang yin pa de yid yin par mthong ba stel ji skad du

rnam par shes pa ni dmigs pa (P303b6] rnam par rig pas rab w phye ba can nol/
ches ngas bshad do zhes der gsungs pa lta bu'ol/
sus mthong zhe na/ byan chub sems dpa’ mnyam [D249b2] gzhag pas// zhes bya ba stel sems rise
gecig pas (P303b7) solf donr gyi 'du shes bzlog nas sull zhes bya ba ni gzugs brnyan de las don gyi
'du shes bsal nas solf rang gi 'du shes nges par gzungll zhes bya ba ni bdag gi mnvam par gzhag
pa'i sems [P303b8] 'di nyid chos dang don lta bur so sor [D249b3] snang ngo snvam di"oll

151 BS (10525-26): MRt BEENE BHEST WHAUSE.
Pa(124al0-11): FEEMBM ROMEE RENAEE HEREHA,
DG (298b7-8). REMLP MAXLE EREZ (ERRAN,
H(143c6-7): BERES REMEDL BERXR FHReaf
Cf. AS, p. 82, ll. 20-21: pratibimbart manah pasyan bodhisattoah samahitah/ vydvarttya visaye sanmtjranm
svasamjriam upadharayan/ /

152 PN byos: DCT kyis
153 DCT la; PN par

154 MSBh: [D163b4, P197a8] gzung ba med par rtogs par byos// zhes bya ba ni [197bl}
gzung ba med par shes par gyis shig ces bya ba’'i tha 1shig goll de’i phyir ’dzin pa med rtogs
byosi! zhes bva ba ni gang gi phyir gzung bar bya ba’i don yod pa ma yin pas 'dzin par byved pa’i sems
nyid [P197b2] kyang rigs pa ma yin pa [D163b5] nyid du "gyur roll

MSU: [D249b3, P303b8] de ltar nang du sems gnas soll zhes bva ba ni de’i tshe de’i sems
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MS III. 18
"di Ita ste/ theg pa chen po’i mdo sde’i rgyan las/ gzhan yang mngon par [DT26a7] rtogs

pa’i tshig su bcad pa dag [P30a8] 'byung ba/ 136

byang chub [C26a7] sems dpa’ 157 (N28b4] bsod nams ye shes kyi//
tshogs rnams mtha’ yas pha rol med bsags te//

chos la sems pa'?® legs par rnam "> nges hyir//
p ges p

don gyi mam pa brjod pa’i rgyus byung [P30bl] rtogs// 1601161

nyid la sems gnas pa yin no zhes bva ba'i tha 1shig go/! gzung ba med par [P304al] rab rtogs
byosll zhes bya ba ni gzung ba med par shes par bva ba'oll de phyir ’dzin pa med rtogs byos//
zhes bva ba ni gzung ba med na 'dzin [D249b4] pa mi 'thad pa’i phvir ro/l des na [P304a2] dmigs pa
med la regl! ces bya ba ni de gnyi ga'i ngo bo nvid dmigs pa dang bral ba'i de bzhin nyid khong du chud
de rab t rtogs pa’oll

155 BS (105b27-28): 040 RA MEHGTR KEWER |APMM. Pa (124a12-13): B
ERA AFIGER RBEDRZE SW_%®. DG (29809-10): MALGA MANESR NEELRE

MMMAA, H (143c8-9): MBEAL MRMIER REWMFE SWRFEW, CL AS. p. 82, 1 22-23:
evam dtmasthacitto 'sau grahyabhdvarh vibodhayet/ tatas ca grihakabhiavarh nopalambharit spriettatah/

156 BS (105b29): EAHMNR FMARITRREDE, Pa (124214): ARAAREBERFTHEE

BN, DG (298b21-22): AHEMAR NAREZEREHFHAK. H (143c10): AN RMME Mm%
ETRRN.

157 PN dpa’; DCT dpas
158 DCT pa;: PN dpa’
159 DCT rnam; PN snang

160 Cf. MSA. VI. 6, p. 23:

saribhrtya sari:bhdram ananta-paran jianasya punyasya ca bodhisattvah/
dharmesu cintd-suviniscitatodj (Lévi has suvinisritatod)) jalpa-anvayam artha-gatir paraiti/ /V1. 6/ /
ekena saritbhrta-saitbharatvari dharma-cintd-suviniscitatvar samadhi-niscitya bhdvanat mancjalpac ca
tesarn dharmdndm artha-prakhydndvagamat tat-pravesarh darsayati/ asarkhyeya-prabheda-kalam param
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brjod pa tsam du don ni nges [DT26b1] shes nas//

de "dra ba yil62 sems tsam nyid la gnas//

[C26b1] de [N28b5] bas gnyis kyi mtshan nyid bral ba yi'8%/

asya paripdranam ity anantapdrani/

MSU: [D249b4, P304a2] bsod nmams kyi tshogs ni sbyin pa la sogs pa pha rol t (P304a3]
phvin pa gsum moll ye shes kyi tshogs ni shes rab kyi pha rol tu phyin pa’ofl brison (D249b5] 'grus
ni gnyi gar grogs solf bsam gtan ni tshad med pa la dmigs pa ni bsod nams kyi tshogs [P304ad] sol/
gzhan ni ye shes kyi yan lag goll ... chos la sems pa [P304a6) legs par rnam nges phyirll zhes
bya ba ni ting nge 'dzin gyi rjes la mdo'i sde la sogs pa la shin tu nges pa’i phyir e/ the ;shom med
[D24967] pa’i phyir ro/i don gyi rnam pa brjod pa’i rgyus byung [P304a7] rtogs// ches bya ba
ni dont rnams kyi rgyu ni vid ki brjod pa yin par shes pa stel ji skad du chos mams brjod pa'i bag chags las
byung ste ches bya ba la sogs pa gsungs pa lta bu’oll ... [D250al, P304a8] rshigs su bcad pa 'dis ni tshogs
kyi lam bstan tof!

161 BS (105c1-2): AMEBTT DBEBE ZERAT SETARS,

Pa(124215-16): EREAARRE —EREKRER CEBM.LRMEm 0 B) ETHRASTHE.
DG (298b23-24): ERARRAR ATHEZRE ZPERBRE ATEATIE,
H(143cl1-12): SE Rl ERENEAN REIERERC JTEAWEN

162 DCT yi; PN yis

163 DCT yi; PN yis
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chos kyi dbyings ni mngon sum nyid du "gyur// 1640/1165

sems [P30b2] las gzhan med par ni blos rtogs nas//
de phyir sems kyang med pa nyid du rtogs//
blo dang Idan pas gnyis po med rtogs [DT26b2] nas//

de dang mi ldan chos kyi dbyings la [N28b6] gnas//'%<3//>167

164 Cf. MSA VL. 7. p. 24:

arthan sa vijfiaya ca jalpa-matrin sarmtisthate tan-nibha-citia-matre/
pratyaksatam eti ca dharma-dhdtus tasmad viyukto dvaya-laksanena/ /V1.7//
dviftyena manojalpa-matran arthan viditvd, tad-dbhdse citta-matre "vasthanam iyari bodhisat{t|vasya
nirvedha-bhigtyavasthd/ tatah parena dharma-dhatoh prayaksato gamane dvaya-laksanena viyukto grahya-
grihaka-laksanena fyar darsana-méargavastha/

MSBh: [D164b3, P198a2) de 'dra ba’i sems tsam nyid la gnas shes bva ba ni gang gi
phyir de ni 'di ltar don du snang ba 'di dag ni sems tsam nyid do zhes bya [P198a3] bar shes pa’oli

MSU: [D250al. P304bl] de bas gnyis kyi mtshan nyid bral [D250a2] ba yi/l chos kyi
dbyings ni mngon sum nyid [P304b2] du ’gyuri! :hes bya ba ni don ined par rtogs pa sngon du
'gro ba'i sems tsam la gnas nas bzung ba dang ‘dzin pa'i mtshan nyid gnyis dang bral ba gnyis su med
pa'i chos kyi dbyings mngon sum du ’'gyur tel nges par [P304b3] skves pa'i phyir roll tshigs su
bead [D250a3] pa 'dis ni sbyor pa’i lam bstan tol/

165 B§ (105¢3-4): RMERT BE@RL ZRREH BLM-HE,
Pa(124al7-18): CHESESS MELMEMT HMTARER EM_ERE"
DG (298b25-26): RAMANER HEMENOR MAFEENT SRM_EIE,
H(143c13-14): SNMBNAR ENGREWOEEENRRER LR _HEHR.

166 Cf. MSA VI. 8. p. 24:

ndsti iti cittat param etya buddhya cittasya nastitvam upaiti tasmat /

dvayasya ndstitvam upetya dhiman saritisthate ‘tad-mati-dharma-dhatau/ / V1. 8/ /
trttyena yathdsau dharma-dhdtuh pratyaksatam eti tad darsayati/ katham casau dharma-dhatuh
pratyaksatam eti/ cittad anyad alaribanam grahyar nastity avagamya buddhya tasyapi citta-matrasya
ndstitodvagamanam grahya-bhave grahakabhdvat/ dvaye cdsya ndstitvam viditod dharma-dhatau
avasthanam tad-vatir (Lévi has "tadgatir) grahya-grahaka-laksanabhyam rahita evari dharma-dhatuh
pratyaksatiim iti/

MSBh: [D164b4, P198ad] sems las gzhan med par ni [D164b5] blos rtogs nas/ide
phyir [P198a5] sems kyang med pa nyid du rtogsl/ zhes bva ba la sems las gzhan pa'i dmigs
par bva ba’'i don med la de med pas dmigs par byed pa’i sems kvang med pa nyid "thob ste/ [P198a6] de
gnyis kyi med pa nyid byang chub sems dpas rtogs nas/ de dang mi ldan chos kyi dbyings [D164b6]
la gnas/! zhes bya ba stel don de dag dang sems bral bar gyur ces bya ba'i tha tshig goil

MSU: [D250a3, P304b3] sems las gshan med par ni blos rtogs nas/! de phyir sems
kyang med pa nyid du [P304b4] rtogs// zhes bya ba ni sems las gzhan pa dmigs par bya ba'i don
med del de med pas dmigs par byed pa yang mi [D250ad4] 'thad de zhes bya bar shyar rofi ... de dang mi
Idan chos kyi dbyings la gnas// zhes bya ba ni gzung ba dang 'dzin pa dang bral ba la zhes byva ba'i
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rtog168 med shes stobs {C26b2] mnyam [P30b3] pa’i rjes song bas//
blo dang ldan pas kun nas rtag par yang//
de’i gnas thibs po nyes pa169 bsags pa sel//
rtsi sman chen pos dug ni sel ba bzhin// 170 cqr>171

thub pas gsungs pa’i legs chos legs [DT26b3] bzhag pa//
rtsa ba [P30b4] chos [N28b7] dbyings bcas la des blo bzhag//

tha tshig goll ... [D250a5. P304b6] tshigs su bead pa ‘dis ni mthong ba’i lam bstan tol/

167 BS (105b5-6): MLOEER BOOKE N-BAE FERER.
Pa (124219-20): TMRLMER BEAAOHEE WARL-FH WEE_RER.
DG (298b27-28): LIFLOSMEH i BEAFEN WETHSRE NGB ERS,
H (143c10-16-17): MR ESIY BWOEE UETR-EE BE-BRER

168 PN rtog; DCT rtogs
163 MSBhMSU pa; DCTPN par

170 Cr. MSA VL. 9, p. 24:

akalpana-jiiana-balena dhimatah samanuydtena samantatah sada/

tad-asrayo gahvara-dosa-saricayo mahagadeneva visam nirasyate/ /V1.9/ /
caturyena bhavand-marg@vasthayam dsraya-parivartanat paramarthika-jridna-pravesam darsayati/ sada
sarvatra samatinugatendvikalpa-jfiana-balena yatra tat-samatanugatarit paratantre svabhive tad-dsrayasya
ditrinupravistasya dosa-saritcayasya dausthulya-laksanasya mahagadeneva visasya nirasanat/

MSBh: [D164b7, P198a8) de’i gnas [P198bl] thibs po nyes pa bsags pa ches bva ba ni
kun nas nyon mongs pa'i chos de’i gnas te rgyu’oll thibs po zhes byva ba ni rjes su rtogs par dka’ ba nyid
doll [D164bl] nyes pa bsags pa [P198b2] zhes bya ba ni kun nas nvon mongs pa’'i chos rnams kyi bag
chags kvi ngo bo zhes bya ba’'i don toll

MSU: [D250aS. P304b6] rtogs med shes stobs zhes bva ba ni rmam par mi rtog pa’i ye shes
kyi mthus soll ... [P304b8) thibs po ni shes par dka’ shing rtogs par dka' pa ste/ [D250a7, P305al]
{nyes pa bsags pa ni] kun nas nyon mongs pa'i chos kyi bag chags kyi mdzod kun gzhi'oll ... tshigs
su bead pa 'dis ni bsgom pa’i lam [P305a2] bstan tol/

171 B (105¢7-8): RHhdy FNRET BAARS NNBIEE,
Pa (124a21-22): A MERA EFSTE—1 #XK(em. o HABERY EREERE,
DG (298b9-cl): WEMADIR S FEMTREE FEWNSNER NAMRERE,
H(143c17-18): REMANEH BATKRNMT BESEALRE NARERRE.



178
dran pa’i {C26b3] rgyud ni rtog pa tsam shes nas//

yon tan rgya mtsho’i pha rol brtan'”? myur "gro//' <5517

172 DCT brian; PN bstan

173 Cf. MSA VL. 10. p. 24

muni-vihita-sudharma-suvyavastho matim upadhiya sa mitla-dharma-dhatau /

smrti-gatim avagamya kalpa-mdtrarm vrajati gundrnava-param asu dhiraft/ /V1. 10//
paramdrtha-jAana-mahdtmye slokah/ buddha-vihite sudharme suvyavasthapite sa paramartha-jfidna-
pravisto bodhisat{t}vah sampindita-dharmdlambanasya miila-cittasya dharma-dhdatan matim upanividhaya
yd smrtir upalabhyate tdm sarvdam smrti-pravrttinm kalpana-matram avagacchaty evam gundrnavasya
parant buddhatvam dsu vrajatity etat paramdrtha-jidnasya mahatmyarit/

MSBh: [D164bl, P198b2] thub pas gsungs pa’i legs chos legs bzhag pall rtsa ba
chos kyi dbyings la des [P198b3] blo bzhagi! ces bya ba la rtsa ba dang bcas pa’i sems kyis
dmigs pa gang (D164b2] la blo nges par gzhag stel de bzhin nvid de la’olf ... ishigs su bcad pa de mams
kyi bsdus pa’i don ni dang pos [P198b7] ni tshogs kvi lam moll gnyis pa’i phyed kyis ni sbyor ba’i lam
mo// phyed phyi ma dang gsum pas ni mthong ba'i lam mofl bzhi pas ni bsgom pa’i lam moll nga pas
ni mthar phyin pa’i [P198b8] lam moll

MSU: [D250bl, P305a2] rtsa ba zhes [P305a3] bva ba ni sa becu pa stef mdo sde thams cad kyi
ma mo yin pa'i phyir roll [D250b2) de'i chos rnams ni chos gang dag la de ‘jug pa’c/l chos de dag gi
dbyings ni stong pa nyid del de la rjes la thob pa'i ve shes kvis dran pa [P305a4] bzhag ste’olf dran pa’i
rgyud ni rtog pa tsam shes nas// zhes bya ba ni dran pa’i rgyad ni rtsa ba’i ches kyi
dbyings la 'jug pa’olf

174 BS (105¢9-11): £REBERGEE DR BELRRSTONEN WMHUERERHBR,
Pa(124223-24): MBEARRT ROFENER CHESHSE NERRRAZ,
DG (298c2-3): £RMBRBEE: ROKHERT CHLTEARH EXRTEEMN
H(143c20 21): BRDERRT TRAMZRE THSAEHRT AETEHEHN
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