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PREFACE

First of all we want to thank the institutions and persons who have
made possible for us to compose this book: The Reiyukai and its
academic branch The International Institute for Buddhist Studies
IIBS (Tokyo), Dr. Tsugunari Kubo, President of both institutions, and
Dr. Akira Yuyama, former Director of the Institute: the fellowship they
granted us allowed us to stay six months in Tokyo in 1989 and to
collect great part of the bibliographical material we needed in the
excellent library of the Institute; the Nyingma Institute at Berkeley,
California, Ven. Tarthang Tulku Rinpoche, Founder and Head ofthat
Institute, Dr. Leslie Bradbum and Dr. Jack Petranker, Research Directors
of Yeshe De Buddhist Research and Translation Project who invited
us in 1996 as visiting scholars at the Nyingma Institute and Odiyan
Buddhist Center in California, giving us the possibility to complete
there our work, Ralph McFall, Dean of the Institute, and the staff of
the Nyingma Institute and the Odiyan community who gave us all the
cooperation we needed for our work; the University of California at
Berkeley, and the Flora Lamson Hewlett Library of the Graduate
Theological Union, that generously authorized us to freely use their
libraries; and Miss Gabriela Dobler, secretary of our Institute of Buddhist
Studies in Argentina, who patiently prepared the successive drafts of
the original text of this book.

Our work is intended to be an introduction to the study of the
Yogäcära Buddhist philosophy; its commentaries and notes have the
purpose to help the reader to understand in a more complete way the
contents of the three texts we edit and translate. In the References,
we have limited to indicate the works we have utilized. Cf. for more
bibliographical information the following books:

Shinshö Hanayama, Bibliography on Buddhism, Tokyo:
The Hokuseido Press, 1961.

Pierre Beautrix, Bibliographie du Bouddhisme, Volume I, Editions
de textes, Bruxelles: Institut Belge des Hautes Études Bouddhiques,
1970.
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Hajime Nakamura, Indian Buddhism, A Survey with Bibliographical
Notes, Delhi: Motilal Banarsidass, 1987.

Karl H. Potter, Bibliography of Indian Philosophies, Delhi: Motilal
Banarsidass, 1970 (first edition).

Karl H. Potter, Encyclopedia of Indian Philosophies. Bibliography,
Delhi: Motilal Banarsidass, 1983 (second revised edition).

John Powers, The Yogäcära School of Buddhism, A Bibliography,
Metuchen, N.J. and London: The American Theological Library
Association and The Scarecrow Press, 1991.

Frank Bandurski, "Übersicht über die Göttinger Sammlungen der
von RÄHULA SÄNKRTYÄNA in Tibet aufgefundenen buddhistichen
Sanskrit-Texte (Funde buddhistischer Sanskrit-Handschriften, III )", in
Untersuchungen zur buddhistischen Literatur, Bearbeitet von Frank
Bandurski, Bhikkhu Päsädika, Michael Schmidt, Bangwei Wang,
Göttingen: Vandenhoeck & Ruprecht, 1994.

E. Steinkellner und M.T. Munch, Texte der erkenntnistheoretischen
Schule des Buddhismus, Göttingen: Vandenhoeck und Ruprecht, 1995.

We have put Dignäga's treatise in the first place, because we
consider it a brief and clear introduction to the fundamental tenet of
the Yogäcära School : the cittamàtra theory.

Buenos Aires, FERNANDO TOLA

January 2001. CARMEN DRAGONETTI
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GENERAL INTRODUCTION

The Initial Philosophical Position in Buddhism:
Realism
Between the epoch during which Buddha (566-486 B.C.)1 preached his*
Doctrine and circa second century of the Christian Era the philosophical
position of Buddhism was exclusively realism.

This period includes what is designated as Early Buddhism, and the
first centuries of development of what is designated as Hïnayâna
Buddhism. Early Buddhism extends from the moment the Buddha
began teaching his Dharma until circa 350 B.C. (more or less one
hundred years after His Parinirvänä), when the original Buddhist
Community started dividing itself in different schools or sects (nikäyä).
From circa 350 B.C. until circa the beginning of the Christian Era,
Buddhism is solely represented by a series of schools or sects:
Sthaviravädins (= Theravädins in Pali), Lokottaravâdins, Prajnaptivâdins,
Sauträntikas, Sarvästivädins, Haimavatas, Caityasailas, Pürvasailas,
Aparasailas, Mahîsâsakas, Vâtsïputrïyas, Dharmaguptakas, Kâsyapïyas,
Mahäsärighikas, Bahusrutïyas, etc. These specific names came from
the doctrines sustained by the schools or sects or from the place they
inhabited or from the name of their founder. They usually receive the
collective name of Hïnayâna. The term 'Hïnayâna': 'Little or inferior
Vehicle' was used by the Mahâyânists (those belonging to the 'Great
Vehicle') to refer to these sects. They are also referred to as constituting
the 'Nikâya Buddhism' or the Shrävakayäna or 'Vehicle of the Disciples'
(who directly listened to the words of the Buddha) or Abhidharma
Buddhism, since the diverse opinions of these sects were included in
their respective Abhidharma literature. Many of these sects continued
existing after the beginning of the Christian Era, and even in the
present time the Nikäya tradition is represented in Sri Lanka and
Southeast Asia specially by the Theraväda School.

Early Buddhism and Hïnayâna Buddhism in their realistic position
maintain that the empirical world is external to the mind, it is really
existing independently of the mind that apprehends it, it exists even
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when it is not apprehended, it can be apprehended by the mind as
it really is, it is the same for all the apprehending minds.

The Arising of the Buddhist Idealistic Position
Around the second century of the Christian Era began to appear in a
more or less developed way, in several Buddhist texts (sütras), themes
that afterwards will constitute the fundamental doctrines of the Yogäcära
Buddhist idealistic school such as cittamatra (mind only), àlayavijnàna
(receptacle-consciousness), trisvabhäva (three natures), etc. These
themes present new ideas, many of which are in clear opposition to
the previous realistic approach and show an open idealistic conception
of reality, centered around the idea that the empirical world is nothing
else than a mental creation {cittamatra).

Sütras of Idealistic Tendency
Among the Sütras that manifest the new tendency of thought there
are the following ones :

1. Samdhinirmocanasütra
Chapters V-VJI. According to É. Lamotte, p.22 of his edition, the
Chapters V-VIIof this sütra contain an "Outline of the great theses of
the idealistic school", and, p.24, "it (=this sütra) is the link between
the Prajnäpäramitä literature and the beginnings of the Yogäcära
Vijriänaväda school". He considers, p.25, that "the different parts of
the sütra have been put together during the second century CE. and
it got its present form at the beginning of the third century C.E.".

The Sanskrit text is not available. Chinese translations : Taishö 675,
676, 677, 678, 679. Tibetan translation: Töhoku 106=Catalogue 77r4.
Edition of the Tibetan text and French translation from the Tibetan:
É. Lamotte, Louvain: Université de Louvain, 1935. German translation
from Tibetan of Chapters VI and VII (partial): E. Frauwallner, Die
Philosophie des Buddhismus, 1969, pp.284-295. Edition of the Tibetan
text and English translation from the Tibetan: J. Powers, Berkeley,
USA: Dharma Publishing, 1995.

2. Lankävatärasütra
This sütra is considered to be a not very careful compilation of
diverse texts that seems to have taken place during the Illrd and IVth
centuries. In this sütra the idealistic theses are constantly and
unsystematically referred to. According to É. Lamotte, op. cit., p.25,
"the oldest portions of the Lankävatära are more or less contemporary
with die Samdhinirmocanasütra ".
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Sanskrit text: editions by B. Nanjio, Kyoto: Otani University Press,
1923 (reprint 1956); P.L. Vaidya, Darbhanga, India: The Mithila Institute,
1963. Chinese translation: Taishö 670, 671, 672. Tibetan translation:
Töhoku 107= Cataloguent. English translation from the Sanskrit text:
D.T. Suzuki, London: Routledge and Kegan Paul, 1968, together with
which must be mentioned Studies in the Lankävatära Sütra, by the
same author, London, the same press, 1972. German translation from
the Sanskrit text: Karl-Heinz Golzio, München: O.W. Barth Verlag,
1996.

These two sütras constitute the most important authoritative texts
for the Yogäcära idealistic school. Besides them we can mention the
following sütras which teach also some doctrines proper to that
school.

3. Srünälädevisimhanädasütra
This sütra refers to the doctrine of the älayavijnäna, characteristic of
the Yogäcära school. The Srïmâla must be contemporary with or
previous to the Lankävatärasütra which quotes it.

The Sanskrit text is not available. Chinese translations: Taishö 310
(Ratnaküta, 48) and 353. Tibetan translation: Töhoku 92=Catalogue
760 (48). English translation: Alex and Hideko Wayman,
The Lion's Roar of Queen Srïmâla, Delhi: Motilal Banarsidass, 1990.

4. Ghanavyühasütra
It is a late text. It also refers to the älayavijnäna.

The Sanskrit text is not available. Chinese translations: Taishö 681
and 682. Tibetan translation: Töhoku 110= Catalogue 778.

5. Dasahhümikasütra
In this sütra is found the categorical affirmation of the mental character
of everything. See note 20 for the commentary of the Vimsatikä of
Vasubandhu in this same book. According to É. Lamotte, op. cit., p.25,
the Dasabhümika could be considered somewhat anterior to the
Samdhinirmocanasütra.

Sanskrit text: editions by Ryükö Kondö, Kyoto: Rinsen Book Co.,
1983 (reprint of the 1936 edition); and P.L. Vaidya, Darbhanga, India:
The Mithila Institute, 1967. Chinese translations: Taishö 285, 286 and 287.
It is considered a part of the [Buddha] avatamsakasütra, Taishö 278
(22) and 279 (26). Tibetan translation in Buddhävatam-
sakanämamahävaipülyasütra: Töhoku 44=Catalogue76l (31). English
translation: in Thomas Cleary, The Flower Ornament Sc?ipture, Boston
USA: Shambala Publications, 1993 (reissue).
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6. Pratyutpanna-buddha-saminukhävasthita-saniädhi-sütra or
Bhadrapalasutra
In this sütra the thesis that the whole world is only mind also occurs.
According to L. Schmithausen, "On the problem of the Relation
between Spiritual Practice and Philosophical Theory in Buddhism",
p.247, "Such a coherent exposition of the idealistic thesis that the
world is nothing but mind {cittamäträ) does not occur in any other of
the early Mahäyänasütras. This fact, in combination with the earliest
terminus ante quern of our sütra (=the Bhadrapalasutra), suggests
that the Bhadrapalasutra was the first text to enunciate the thesis of
the universal idealism and to express this by the term cittamatra ".

The Sanskrit text is not available. Chinese translations: Taishö416,
417, 418 and 419- Tibetan translation: Töhoku 133=Catalogue 801.
Edition of the Tibetan text: Paul M. Harrison, Tokyo: The Reiyukai
Library, 1978. English translation from the Tibetan text: Paul M. Harrison,
The Samââhi of Direct Encounter with the Buddhas of the Present,
Tokyo: The International Institute for Buddhist Studies, 1990.

The Great Masters of the Idealistic Yogacara School
The theses such as cittamatra, älayavijnäna, trisvabhäva, etc.
contained in the mentioned sütras and which were to constitute
important elements of the idealistic doctrine of the Yogacara school,
were developed, systematized and put together in a coherent whole
logically constructed, during the third and fourth centuries C.E. by the
great Buddhist Masters Maitreyanätha or Maitreya {circa 300), Asariga
(315-390) and Vasubandhu (320-380). To these Masters we must add
Dignäga (480-540), the founder of the Buddhist school of logic and
epistemology, because of his treatise Àlambanapanksâ sa important
for the understanding of the Yogacara school. In the sixth century are
active a series of great commentators of the works of Maitreya, Asahga
and Vasubandhu; among them we mention Dharmapäla (530-561)
and Sthiramati (both middle of the sixth century) and Hiuan-tsang
(602-664), who wrote a commentary (Ch' eng wei shih lun,
Vijnaptimätratäsiddhi) on the Trimsikä of Vasubandhu on the basis
often Indian commentaries. With this last treatise, written in Chinese
by a Chinese Master, comes to an end the great period of the Indian
idealistic school of philosophy. It will be followed in India by the
brilliant development of the Buddhist school of logic and epistemology,
in which Dharmakïrti (600-660), disciple of îsvarasena (disciple at his
turn of Dignäga) and of Dharmapäla, will excel, by the syncretic
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school of Säntaraksita {circa 725-788) and Kamalasïla {circa 740-795),
and, beyond the boundaries of India, by the great achievements of
Tibetan, Chinese and Japanese Masters of Yogäcära inspiration.

We shall now refer only to authors of the great Indian period of the
idealistic school.

MAITREYANÄTHA (CIRCA 300)
The Yogäcära school of philosophy was founded by Maitreyanätha.
He was the teacher of Asaiiga. According to various ancient texts of
India, China and Tibet, Asaiiga ascended to the Tusita Heaven, where
he received direct instruction from Bodhisattva Maitreya. Maitreya
would have transmitted him also several treatises. See for instance the
accounts of Buston and Täranätha. However, the predominant opinion
today is that Maitreya, the teacher of Asaiiga, is a historical personage.
H. Sastri, "The Northern Buddhism III", in Indian Historical Quarterly
1, 1925, pp.464-472, specially pp.465-466; H. Ui, "Maitreya as an
Historical Personage", in Indian Studies in Honor of Charles Rockwell
lanman, Cambridge, Mass.: Harvard University Press, 1929,
pp. 95-101 (cf. H. Ui, "On the Author of the Mahäyäna-süträlarikära",
in Zeitschrift für die Indologie und Iranistik 6.2, 1928, pp. 215- 2 25,
specially pp.223-225); G. Tucci, On some aspects of the Doctrines
of Maitreya (nätha), pp.2 ff. (cf. G. Tucci, Storia della Filosofia
Indiana, p. 82), "Animadversiones Indicae: 1. On Maitreya,
The Yogäcära Doctor", in Opera Minora, Parte I, Roma: G. Bardi, 1971
(Universitâ di Roma, Vol. VI), pp. 195-198, etc., have established the
historicity of Maitreyanätha. See also T.R.V. Murti, The Central
Philosophy of Buddhism, p. 107 and note 6 of the same page;
E. Frauwallner, Die Philosophie des Buddhismus, pp.296 and 327.2

The principal works attributed to Maitreyanätha are:

1. The Abhisamayälankära (273 Kârîkâs)
This treatise expounds in a synthetic, systematic and rigorous way the
Path that leads to the realization of Buddhahood according to the
Pancavirnsatisâhasrikâ Prajnäpäramitäsütra. In this work are found,
as it is obvious, numerous references to theories of the Prajnäparamita
and the Mädhyamika school and to the conception of all that exists as
mere prajnapti (nominal concept, conceptual entity, nominal entity,
concept). The work ends with an exposition of the doctrine of the
Three Bodies.

The Sanskrit text of this treatise has been preserved. It has been
edited several times: by Th. Stcherbastky and E. Obermiller, Leningrad:
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Bibliotheca Buddhica XXIII. 1929, G. Tucci, Baroda, 1932, and U. Wogihara,
Tokyo 1932-935 (reprint 1973, Sankibo Buddhist Bookstore). P.L.
Vaidya, Darbhanga, I960, published the Sanskrit text of the
Abhisamayälankärälokä of Haribhadra, which is a commentary on
Astasahasrikaprajnaparamita and includes Maitreya's kärikäs. Tibetan
translation of Haribhadra's work: Töhoku 3791=Catalogue 5189.
The Central Institute of Higher Tibetan Studies of Sarnath (Varanasi),
in its Bibliotheca-Indo-Tibetica 2, 1977, edited the Sanskrit text of
Maitreya' s karikas and the Tibetan text of Haribhadra ' s commentary
on them, known as "Sphutärthä Vrttib" (with a Sanskrit reconstruction).
Tibetan translation of Haribhadra's work: Töhoku 3793=Catalogue 5191.
Tibetan translation of Maitreya's karikas alone: Töhoku 3786= Catalogue
5184. English translation of Maitreya's karikas: E. Conze, Abhisamay-
älankära, Roma: IsME O, 1954. E. Obermiller has an Analysis of the
Abhisamayälankära, London: Luzac and Co. Calcutta Oriental Series
27, three fascicles, 1933,1936 and 1943 (ends at IV.5.3). Cf. E. Conze,
aAbhisamayälankäraixy and Wang Sen, "AbhisamayâlankâraÇiy,
in Encyclopaedia of Buddhism, Ceylon, 1961, Vol. 1, fasc. 1,
pp.114-118.

2. Dhamiadharmatävibhäga or Dharniadimrniatavibhanga-kärikä
This treatise studies the elements which constitute the phenomenic
world {dharmas) and their ultimate essence (dbarmata). The dharmas
are characterized by the subject-object duality and they, being multiple,
are mere modifications of the unique and indifferentiated true reality,
which is their essence: consciousness. They give the impression of an
independently existing external world, but when they are known in
their essence, their false and impure aspect disappear and the way to
Nirvana is free from obstacles.

Preserved in two Tibetan translations: Töhoku 4022 (in prose) and
4023 (in ver$es)=Catalogue 5523 (in prose) and 5524 (in verses). See
second part of this book, Introduction B.2. for the editions and
translations of the commentary of this treatise by Vasubandhu, which
includes the kärikäs of Maitrey a.

3. Madhyäntavibhäga or Madhyäntavibhanga (111 Karikas)
The most important treatise of Maitreya from the philosophical point
of view. In it for the first time is presented in a systematic way the
philosophical tenets of the Yogâcâra school. The empirical reality is
a mere creation of our mind (citta, injnänä) that manifests itself under
the duality subject-object, and it exists as such. Citta is the only true
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reality; the empirical reality, the unreal mental creation, is the impure
aspect of citta. Citta is sünyatä, conceived as "the absence of duality".
Other names to designate it are tathatä, suchness, thus-ness, because
of being always such (nityam tathä eva) ; bhütakoti,
the extreme point of truth, because of being free from error
(aviparyäsärthena); animitta, devoid of all characteristics
(sarvanimittäbhäva); paramärtha, supreme reality, because it is the
object of the supreme knowledge (paramajnänavisayatvät);
dharmadhätu, the fundamentals of the dbarmas, because it is the
cause of all the noble attributes (äryadharmahetutvät).

The Sanskrit text has been preserved included in Vasubandhu's
commentary. On the editions and translations of this commentary see
the Second part of this book, Introduction, under B.I. Chinese
translation of the kärikäs alone: Taishö l601. Tibetan translation of the
kärikäs alone: Töhoku 4021=Catalogue 5522.

4. Ratnagotravibhäga-Mahäyänottaratantrasästra or
Uttaratantra
This treatise is constituted by 282 kärikäs and a commentary.
According to, Takasaki, p. 62 of his translation of this treatise, "most
pipbably" the authorship of the kärikäs "is to be attributed to Maitreya"
and "the author of the commentary of the Ratna must be Säramati".
Anyhow, let us remark that according to Tibetan tradition the author
of the kärikäs is Maitreya and the author of the commentary would
be Asariga {ibidem, p. 7). But according to Frauwallner, Die Philosophie
des Buddhismus, p. 255, and "Amalavijriänam undÄlayavijnänam",
in Kleine Schriften, pp. 642-643, the author of Ratnagotravibhäga
(kärikäs and commentary) is Säramati {circa 250 CE.), agreeing in this
point with the Chinese tradition.

The basic theme of the Ratnagotravibhäga is the important
Tathägatagarbha theory, according to which the Buddha nature is
present in all beings. The treatise describes the Absolute, the
Tathägatagarbha, in very positive terms. It is conceived as being pure
mind, and designated as cittaprakrtivaimalyadhätu, "Element of purity
of the nature of the Mind". "The Ratna cannot be regarded as a work
of the Vijriânavâda" (Takasaki, quoted work, p.58), since in it "there
is no quotation from the Samdhinirmocana, nor any use of the terms
like trisvabhäva or älayavijnäna " (ibidem), or cittamätra.

The Sanskrit text is available and has been edited by E. H.Johnston
andT. Chowdhury, Patna: Vihar Research Society, 1950, and by Zuiiyü
Nakamura, Tokyo: 1967. Chinese translation: Taishô loll(kärikäs
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and commentary). Tibetan translation: Töhoku 4025 (kärikäs) and
4026 (kärikäs and commentary) ̂ Catalogue 5525 (kärikäs) and 5526
(kärikäs and commentary). English translations by E. Obermiller in
Acta Orientalia IX, parts II, III and IV, 1930, pp. 81-306, under the
title of "The Sublime Science of the Great Vehicle to Salvation", and
by J. Takasaki, Roma: IsMEO, 1966 under the title A Study of the
Ratnagotravibhäga (Uttaratantra).

5. Süträlankära or Mahäyänasüträlankära
This treatise is composed by 804 kärikäs and commentary. There is
not unanimity in relation to the authorship of the commentary and
stanzas. For instance according to the colophon of the Sanskrit text
this treatise has been said (bhäsita) by a certain Bodhisattva
Vyavadatasamaya, but it is impossible to know to whom this name or
epithet refers; according to the K' ai yuen lu catalogue (730 A. D.),
Taishö 2154 and the Sung, Yuen, Ming and Kaoli editions of the
Chinese Buddhist Canon, the commentary and the stanzas were
composed by Asahga; according to Hui chao (died 714 A. D.), disciple
of Hiuan tsang, the kärikäs were composed by Maitreya and the
commentary by Vasubandhu; according to the Tibetan tradition the
kärikäs were composed by Maitreya (nâtha) and the commentary by
Vasubandhu- opinion this one to which we adhere. C f. klakuju Ui,
"On the Author of the Mahäyänasüträlankära", and "Maitreya as an
historical personage", pp.98-99; D. Seyfort Fuegg, La théorie du
tathägatagarbha et du gotra, p. 40; S. Lévi, translation of the
Mahäyänasüträlankära, Paris: H. Champion, 1911, (Tome II), pp.7-9.

The subject matter of this treatise is the ideal of the Bodhisattva;
it depicts his career and achievements. It asserts the mental nature of
the world and the inexistence of duality in the Absolute, and expounds
the theories of the Three Bodies and of the Three Natures.

On the editions and translations of this treatise see Second Part of
this book (Vimsatikä of Vasubandhu), Introduction, under
B. Commentaries of Treatises or of commentaries by other authors (4).

On Maitreya doctrines see: G. Tucci, On some aspects of the
doctrines of Maitreya (nätha) and Asanga, San Francisco: Chinese
Materials Center, 1975 (reprint of the 1930 edition Calcutta) and
E. Frauwallner, Die Philosophie des Buddhismus, 1969, pp. 296-326.

ASANGA (315-390)
He was a brother of Vasubandhu (see Introduction to the Second Part
of this same book), a disciple of Maitreyanätha and the most famous
Master of the Yogäcära school. For those who do not accept the
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historicity of Maitreyanâtha, Asariga is the founder of the Yogäcära
School.

The principal works of Asaiiga are :

1. Abhidharmasamuccaya
It is summary work by Asariga. It explains the principal doctrines of
the Mahäyäna following the method already employed by the
Abhidharma treatises of the Hïnayâna. He analyzes in this way the
dharmas and their different kinds, the Four Noble Truths, the Nirvana,
the Path, the diverse kinds of individuals, the rules of debate, etc. In
this treatise there are some references to cittamätra, the älayavijnäna,
to the three characteristics of being (parikalpita, paratantra and
parinispanna). The Sanskrit text has been preserved and has been
edited by Prahlad Pradhan, Santiniketan: Visva-bharati, 1950. Chinese
translation: Taishöl 605. Tibetan translation: Töhoku 4049= Catalogue
5550. French translation from the Sanskrit text: Walpola Rahula,
Le Compendium de la Super-Doctrine (Philosophie) {Abhidharma-
samuccaya) d'Asanga, Paris: École Française d' Extrême Orient, 1971.

2. Mahäyänasamgraha
This treatise is a summary work of the doctrines of the Yogäcära school.
In a clear and complete way it deals with the principal themes of this
school, giving them their canonical expression: the àlayauijnàna (names,
characteristics, demonstration, kinds, moral nature); the three natures
(definitions, relations, subdivisions), the vijnaptimätratä and the
inexistence of the external object; the three bodies of the Buddha, etc.

The Sanskrit text is not available. Chinese translations: 1592, 1593,
1594. Tibetan translation: Töhoku 4048=Catalogue 5549. French
translation from the Tibetan: É. Lamotte, La Somme du Grand Véhicule
d 'Asanga, Louvain-la-Neuve: Institut Orientaliste, 1973 (includes an
édition of the Tibetan text and a reproduction of the Chinese text
1594 from Taishö). Amalia Pezzali, L Idealismo Buddhista di Asanga,
Bologna: E.M.I., 1984, gives a summary and study of this treatise.

3. Yogäcärabhümisastra
This treatise is generally considered as the magnum opus of Asaiiga,
although in some sources it is attributed to Maitreyanâtha and even it
has been thought (as for instance by E. Frauwallner, Die Philosophie
des Buddhismus, p. 265, and L. Schmithausen, "Zur Literaturgeschichte
der älteren Yogäcära-Schule") that it is a compilation work composed
by several Yogäcära authors. It is a voluminous work. It comprises five
major divisions of which the first, called Bahuhhümikavastu, is the
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most important one. At its turn this first part contains seventeen
sections, which describe the stages (bhümi), that are to be passed
through by the follower of the Mahäyäna in order to reach the ultimate
goal, the Nirvana without residue (nirupädhisesanirväna) and also
the achievements he attains in each stage. The doctrine of the
älayavijhäna is mentioned in this treatise.

The Sanskrit text has been preserved but has been only partially
edited. See F. Bandurski, "Übersicht über die Göttinger Sammlungen
der von Rähula Sähkrtyäyana in Tibet aufgefundenen buddhistischen
Sanskrit-Texte", pp.61-66, for a list of the diverse chapters or sections
of the work that have been already edited and/or translated. A very
important chapter of the treatise is the Bodhisattvabhümi, which
constitutes the fifteenth section of the first major division. The Sanskrit
text of the Bodhisattvabhümi has been edited by N. Dutt, Patna:
K.P. Jayaswal Research Institute, 1966 and by U. Wogihara, Tokyo:
Sankibo Buddhist Book Store, 1971. Chinese translation of the
Yogäcärabhümisästra: Taishö 1579- Tibetan translation: Töhoku 4035-
4042=Catalogue 5536-5543.

4. Commentary on the Samdhinirmocanasütra
The Sanskrit text has not been preserved. Tibetan translation: Töhoku
3981=Catalogue 5481. English translation by John Powers, Lewiston :
The Edwin Meilen Press, 1992.

5. Commentary on the Vajracchedikä Prajnäpäramitäsütra
Sanskrit text: edited by G. Tucci, Minor Buddhist texts, Part I, Roma:
IsMEO, 1956, pp. 51-128 (Sanskrit Text with Chinese, Tibetan and
English translations). Chinese Text: Taishö 1514. Tibetan translation:
Töhoku missing; Catalogue 5864 (Cf. Tucci's quoted edition p.7).

VASUBANDHU (320-380)
See the Introduction of the Second Part of this book.

DIGNÄGA (480-540)
See the Introduction of the First Part of this book.

DHARMAPÄIA (530-561)
Son of a minister of Kancïpura in South India. He became a Buddhist
monk and went to Nälandä. He obtained a great renown as scholar.
He became the head of the Nälandä University. Had many excellent
disciples, among whom was Sïlabhadra who was Hiuan-tsang's teacher.
He is considered as one of the great masters of the Yogäcära school.
He wrote the following commentaries:
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1. On the Àlambanaparïksâ of Dignâga (included in this book).
This work is known only in its Chinese (incomplete) translation
(Taishö 1625)

2. On the Catuhsataka of Äryadeva, not preserved in Sanskrit.
Chinese text: Taishö 1571.

3. On the Trimsikä of Vasubandhu, not preserved in Sanskrit.
Extracts of this commentary were incorporated by Hiuan Tsang
in his Teh' eng wei ehe louen (Taishö 1585).

4. On the Vimsatikä of Vasubandhu (included in this book). This
commentary is known only in its Chinese translation {Taishö
1591).

STHIRAMATI (MIDDLE OF THE SIXTH CENTURY)
Born in South India. He was the most important scholar of Vallabhï
University in Käthiäväda, which had been founded by his teacher
Gunamati. He is also considered as one of the great masters of the
Yogäcära school. Among his works we mention the following ones:

1. Commentary on the Abhidharmakosa of Vasubandhu
This text is known in its Chinese translation (Taishö 1561), under the
name of Kiu chö louen ehe yi chow Tattvärthatikä (?), and in its
Tibetan translation: Töhoku 4421=Catalogue 5875.

2. Commentary on the Abbidharmasamuccaya of Asanga
The Sanskrit text has been edited by Nathmal Tatia, Patna:
K. P. Jayaswal Research Institute, 1976. Chinese translation: Taishö l6O6,
attributing it to Sthiramati. Tibetan translations: Töhoku 4053 and 4054=
Catalogue 5554 and 5555, attributing it to Rgyal bahi sras or Jïnaputra.

3. Tïkâ on Vasubandhu's commentary on theMadhyäntavibhäga
of Maitreya
The Sanskrit text is available. For editions and translations of this ttkä
see Second Part of this Introduction, Works attributed to Vasubandhu,
B. Commentaries of treatises or of commentaries by other authors (1).
Tibetan translation: Töhoku 4032=Catalogue 5534.

4. Commentary on the Mtüamadhyamakakärikä of Nagarjuna
The Sanskrit text is not available. Chinese translation: Taishö 1567.

5. CanmicataryonthcPancaskanäbaprakarana of Vasubandhu
The Sanskrit text is not available. Chinese translation: Taishö 1613.
Tibetan translation: Töhoku 4066=Catalogue 5567.
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6. Tïka on Vasubandhu's Commentary on the Süträlankära
of Maitreya
The Sanskrit text is not available. Tibetan translation: Töhoku
4034=Catalogue 5531.

7. Commentary on the Trimsikä of Vasubandhu
The Sanskrit text has been preserved. For editions and translations of
this commentary see Second Part of this book.' Introduction, Works
attributed to Vasubandhu, A. Treatises (6). Extracts of this
commentary were also incorporated by Hiuan-tsang in his work Teh
'eng wei ehe louen (Taishö 1585). Tibetan translation: Töhoku
4064=Catalogue 5565.

HIUAN-TSANG OR HSÜAN-TSANG OR
HSÜAN-CHUANG (602-664)

He was born in Chin-lu (China). He studied in Lo-yang and Tch'ang-
ngan under various teachers. Perplexed by their different opinions he
travelled in 629 through Central Asia to India in order to look for the
Buddhist texts in the original Sanskrit, and also for the teachings of
Indian Buddhist Masters, that he could not find in China. He studied
in the Nâlandâ University Sanskrit and Buddhist philosophy, specially
the idealistic Yogäcära system, to which he finally adhered. He worked
under Sîlabhadra, the renowned Master of the Yogäcära school. In 645
he returned to China with more than 650 Buddhist texts in Sanskrit,
which contained 224 sütras, 192 sâstras of the Mahäyäna and works
belonging to different HTnayäna schools. Back to China he retired to
a monastery and dedicated the rest of his life to the gigantic task of
translating 75 Buddhist texts. The rapidity with which his task of
translation was carried on, the rigour of his terminology, the erudition
and penetration of this Master, unique in China, and who combined a
first-class Chinese culture and a perfect knowledge of Sanskrit and
Buddhist thought are really amazing.

In Repertoire du Canon Bouddhique sino-jäponais of the
Höbögirin, Index, p.250 sub Genjö (the Japanese name of Hiuan-
tsang), and in Bagchi's Le Canon Bouddhique en China II, pp.
473- 494, can be found a list of works translated by Hiuan-tsang into
Chinese.

Let us mention among Hiuan-tsang's works in a special way his
Teh' eng wei ehe louen (Taishö 1585) (Vijnaptimätratäsiddhi)
which is the translation into Chinese of the Thirty Stanzas (Trimsikä)
of Vasubandhu together with the resume or extracts from the ten
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principal commentaries (by Dharmapâla, Sthiramati, etc.) on
Vasubandhu's treatise, today lost with the exception of that of
Sthiramati. See Second Part of this book, Introduction, Works attributed
to Vasubandhu (13)- This work is a monumental contribution of
Hiuan-tsang to the knowledge of the Yogacara school.

The Name of the Idealistic School
The Buddhist idealistic school receives several names: Cittamätra,
Only Mind, as the only existing reality is Mind deprived of duality;
Vifhänamätra, understanding vijnäna in the same exalted sense as
ciUa; Vijhaptimätra in that all existing things are only cognition;
Yogäcära, due to the fact that its first adherents were persons dedicated
to the practice (äcära) of meditation (yoga) and also due to the great
importance meditation has in this school as the means to attain the
Supreme Goal. Cf. D.Snellgrove, Indo-Tibetan Buddhism, pp.97 and
125, and L. Schmithausen, "Zur Literaturgeschichte•", p.81.1, note 2.
The synonymic value given by Vasubandhu in the beginning of the
Vimsatikä to the words citta, manas, vijnäna, vijnapti, explains the
simultaneous use of the above indicated terms as names of the idealistic
school of Buddhist philosophy.

Principal Philosophical Tenets of the Yogacara School
We give now a brief survey of the principal doctrines of the Yogacara
school, fundamentally those of a philosophical character, and putting
special emphasis on the doctrines that are dealt with in the three
treatises included in this book. As a matter of course the Yogacara
school accepts many other doctrines proper of Buddhism in general
and Mahäyäna in particular. Those that are surveyed below are those
that give this school its essential identity. More information will be
given in the Introductions of each treatise included in this book.

Cittamätra : "Only Mind"
All that exists is only ideas, representations, images, imaginations,
creations of the mind, to which no real object existing outside the
mind corresponds. These ideas are the only object of any cognition.
The whole universe is a mental universe. It is similar to a dream, a
mirage, a magical illusion, where what we perceive are only products
of our mind, without a real external existence. Thus only mind
{cittamätra), only consciousness (vijnänamätra), only cognition
{vijnaptimätra) in the meaning of only ideas is the basic ontological
and epistemological tenet of the school. The assertion of only mind
opens Vasubandhu's fundamental treatise, the Vimsatikä.
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Arguments in Favour of "Only Mind"
The great Masters of the Yogäcära school endeavoured to give a
rational foundation to the thesis of only mind sustained by their school.

First of all they affirmed the possibility of the existence of
representations without an external object and having notwithstanding
the characteristics of the representations with an external objec: as
conceived by the realist. These characteristics are: determination or
non-arbitrariness in regard to place and time, indétermination or
non-exclusiveness in regard to a sole individual, and efficiency in
regard to their specific function (Vimsatika, Section II). Examples of
representations without an object, that possess these characteristics,
are: all dreams for determination or non-arbitrariness in regard to place
and time; some kind of dreams (erotic dreams) for efficiency; tie
vision by prêtas of a river of pus and excrements, where there is only
water, for the indétermination or non-exclusiveness in regard to a so ê
individual; and the experiences of beings condemned to hell for the
four characteristics.

The main argument adduced by the Yogäcära in order to found the
only mind thesis is the impossibility of the existence of an external
object. This argument is developed by Vasubandhu in his Vimsatika
(Sections XVII-XXVII) against Buddhist realists, and by Dignäga in the
first part (Sections I-VIII) of his Àlambanapanksâ against the atomists
(Hindu or Buddhist).

Other arguments are given in Trisvabhäva, kärikäs 35-36, which
are inspired in Buddhist traditional religious beliefs. See our
commentary thereon. These arguments are: 1. one and the same thing
appears differently to beings that are in different states of existence
(prêtas, men and gods); 2. the liability of the bodhisattvas and dhyäyins
(practitioners of meditation) who have attained the power over thinking
(cetovasitä) to visualize objects at will; the capacity of the yogins who
have obtained serenity of mind (samathd) and practice the analysis
of the dharmas (dharmavipasyanä) to_percerve things at the very
moment of the concentration of mind (manasikêra^wiûi their essential
characteristics of impermanence, suffering, etc.; and the power of
those who have attained intuitive knowledge (nirvikalpakajnäna)
and remain in it, which enables them not to perceive things at
all-these facts of experience show that the objects do not exist really
outside the mind, that their appearance or non appearance and the
form of their appearance depend on the mind, and that they
consequently are a product of it; and 3. if things really exist and we
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know them as they really are, then our common knowledge would be
a true knowledge and no special training would be necessary to reach
reality, to have the supreme intuitive knowledge and to attain liberation.

And finally the word of the Buddha expressed in the sütras is
adduced as an authority which grants validity to the thesis of only
mind. The Vimsatikä starts quoting the Dasabhümikasütra
(or Bhadrapälasütra). Hiuan-tsang in Tch' eng wet ehe louen 1585,
p.39 a=L. de la Vallée Poussin's translation, pp.419-423, cites several
sütras which affirm the vijnaptimätratä.

\ The Structure of the Mind.
The Explanation of Cognition without an External Object

If there is no external object, if only mind exists, how do the
representations arise in it ? To answer this question it is necessary to take
into account the conception of the mind proper of the Yogäcära school.

Mind (citta, vijnäna, manas, vijnapti. On their synonymous value
see our commentary on Vimsatikä, Section I). Mind is conceived as
a result of the philosophical analysis as having eight functions
(" aspects" or "parts"): the six kinds of cognitive activities through the
sense-organs, the ego-consciousness, and the älayavijnäna.

According to the Buddhist conception, mind is not a substantial
permanent entity (as the soul or the ätman are conceived); it is only
a series of consciousnesses, cognitions, acts of knowledge, momentary,
instantaneous, which as soon as they arise, vanish and are replaced by
other consciousnesses, cognitions, acts of knowledge. This series of
consciousnesses comes from a beginningless (anädi) eternity flowing
like a river which has no source.

The älayavijnäna or "deposit"-consciousness is the subliminal or
sub-conscious aspect of mind. In it are "deposited" the väsanäs
(-Tibetan nus pa-, "virtuality" in Dignäga) or subliminal impressions
left by all the experiences that man has had in all his previous
existences. (It would be more precise to say that the älayavijnäna is
constituted by the väsanäs, that the väsanäs are the älayavijnäna).
The älayavijnäna shares all the characteristics of mind, but it has the
peculiar feature of being in a subliminal latent level.

Given the appropriate conditions imposed by karman, the väsanäs
abandon their subliminal state and, passing to the conscious state,
become the representations, the ideas, that are essentially of two
kinds: subjective, of an ego who cognizes, and objective, simultaneous
with the previous ones, of beings and things that are the objects of
our cognitions.
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This conception of the mind and the important theory of the
àlayavijnàna (its nature and its functioning), proper of the Yogäcära
school, are at the basis of the explanation of how knowledge without
an external object is produced given by Vasubandhu and Dignaga in
the three treatises presented in this book.

Although the word àlayavijnàna is not mentioned either in the
Vimsatikâ or in the Âlambanaparïksà, evidently both treatises
presuppose the àlayavijnàna theory, since they explain the cognition
process on the basis of the vàsanàs.

Avoidance of Solipsism
If all is only mind, and mind is a series of consciousnesses, and each
individual series gives rise to a mere mental world, proper to that
series, how to explain that all these mental worlds agree, creating in
us the conviction that we live all of us in one and the same world ?
How to avoid the solipsism that always threatens the kind of idealism
propounded by the Yogäcära school ? The explanation is found in
Vimsatikâ, Section IV. All living beings see the same world at the
same moment because of the identical maturation of their karmans;
the karmic histories of these beings have similitudes and therefore the
consequences are also similar. This fact introduces organization and
order where otherwise there would be only arbitrariness and chaos.
The result is in a certain sense an objective world without external
object valid for all that participate in it.

The Three Natures
An important Yogäcära theory is the theory of the Three Natures,
explained in Vasubandhu's treatise Trisvabhàvakàrikà or
Trisvabhàvanirdesa included in this book. The term trisvabhäva
indicates the three forms of being: the dependent on other
(paratantrd), the imagined (parikalpitd) and the perfected or absolute
(parinispannd). The importance of this theory derives from the fact
that the paratantra and the parikalpita nature correspond to the
empirical reality and the parinispanna nature is the Absolute Reality.
Consequently to analyze the Three Natures is to analyze the empirical
and the absolute aspects of reality and to know their essence and their
mutual relations.

The Three Natures theory is not referred to in the Virnsatikà or the
Âlambanaparïksà. Without any doubt Vasubandhu (on writing the
Vimsatikâ) and Dignaga knew this theory which was expounded in
sütras and sastras composed before them. Given the monographic
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nature of both treatises this lack of reference to that theory is not
amazing.

The Paratantra and the Parikalpita Nature
The paratantra nature is nothing else than the series of conscious
mental representations which are produced when the väsanäs or
subliminal impressions pass from their latent state to their conscious
level. The paratantra nature is so called because it depends on the
väsanäs.

The parikalpita nature is the attribute of subject-object duality that
inexorably accompanies the paratantra nature. If the paratantra is
"what appears", the parikalpita is the form under which "what appears"
appears, i.e. duality. The parikalpita nature is so called (imagined)
because duality is only an unreal mental creation.

The Parinispanna Nature
In the Älambanapanksä there is no reference to any notion of the
Absolute; this treatise limits itself to analyze the act of cognition and
to explain it from the idealistic point of view which affirms that there
is no external real object of cognition.

The Vimsatikä, in Section XVI, affirms that the dharmas exist with
the "indefinable substantiality" (anabhiläpyenätmanä) which is the
object of the knowledge of the Buddhas (buddhänäm visaya iti).
This same idea is applied to consciousness as the only existing entity
(vijnaptimätratä). In Section XXXIII the Vimsatikä refers to the
world-transcending knowledge or supermundane cognition without
any mental construction (lokottaranirvikalpajnäna), that is the only
means to reach the Tnje Reality. Thus, although the Vimsatikä does
not explicitly speak of an Absolute, anyhow, when referring to the
kind of substantiality proper of the dharmas, indescribable and object
of Buddhas' cognition, it is alluding to citta, the mind in its absolute
aspect, devoid of the subject-object duality, conceived as the essence
of all that exist-position openly adopted in the Trisvabhävakärikä.
And also, when the Vimsatikä speaks of the world-transcending
knowledge that leads to the Ultimate Reality, it is presupposing the
existence of an Absolute, that is the aim of that special knowledge.

The Trisvabhävakärikä fully develops the notion of an Absolute on
dealing with the parinispanna nature. In kärikä 3 the Absolute nature
is defined as the eternal non-existence with duality of the mind (or
dependent nature). According to kärikä 13 the Absolute nature is only
non-existence of duality, and to kärikä 25 it is the existence of the
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inexistence of duality. In other words we could say that the Absolute
is the mind devoid of duality i.e. the Pure Mind, since impurity is
nothing else that the subject-object duality (kärikä 17-21). The
Absolute nature is characterized by its full inalterability, since it has
always been, is and will always be the same: inexistence of duality
{kärikä 3). Because of this characteristic the Absolute nature is
designated in kärikä 30 with the name of tathatä: "Suchness", "the
fact of being so" (de bzin nid in Tibetan). In kärikä 37 the Absolute
nature i.e. citta devoid of duality is implicitly identified with the
dharmadhätu, the fundament or ultimate essence of the dharmas.

It is necessary to call the attention to the emphasis put on the
notions of existence and purity in the definition of the parinispanna
nature as the mind deprived of duality, the true Reality. This fact links
Trisvabhäva 's conception of Absolute with the pabbassaram cittam
(luminous mind) of the Anguttaranikäya 1,10 and the visuddham
cittam (pure mind) of Säramati. See E. Frauwallner, "Amalavijnänam
und Älayavijnänam".

Some Other Themes that Appear in the Three Treatises
We mention some other themes of the treatises that show the richness
of ideas and approaches which explains their importance for the
exposition of the Yogâcâra system of Buddhist philosophy.

In the Älambanapaiiksä
1. Refutation of the realistic and atomistic theories (Sections I -VIII)
2. Definition of object of cognition (yul in Tibetan, visaya in

Sanskrit) and support of cognition (dmigs pa in Tibetan,
älambana in Sanskrit) (Sections II and III).

3. Conception of the sense-organs as mere aspects of the väsanäs
and as non material entities, and of the knowable internal form
(which is the reactualized väsanä) as the object of cognition.
And the theory of perception based on the absence of an
external object and on the mentioned conception of the sense-
organs and the object (Section XI). Dignäga's explanation of
perception in the idealistic context seems to be more elaborated
than Vasubandhu's one in the Vimsatikä (See No. 8 under).

4. Conception of causal relation (Section X).
5. Anäditva or beginninglessness of the series of väsanäs

(Section XIII).

In the Vimsatikä
6. Refutation of the realistic and atomistic theories (Sections II-XXVTI).
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7. Peculiar conception of the hells and of the hell-guards as a
mental creation of the damned (Sections IV-X).

8. Interpretation of the traditional Buddhist conception of 1. the
internal äyatana (senses) and 2. the external äyatana (objects)
as merely being 1. the vàsanâ which reactualizes in a new
representation, and 2. the image with which that representation
arises. And the idealistic explanation of perception which results
from that interpretation (Sections XI-XXVII).

9. The neyärtha (concealed meaning to be established) — nltärtha
(clear and immediate meaning) hermeneutic principle, applied
in order to avoid the difficulties that the ancient Buddhist
doctrines of realistic inspiration caused to the new idealistic
positions (Sections XII-XIII) or in order to eliminate apparent
contradictions in the teachings of the Buddha (Section XII).

10. The pudgalanairätmya (unsubstantiality of man) and the
dharmanairâîmya (unsubstantiality of the dharmas) connected
with the idealistic interpretation of the äyatanas (Section XIV).

11. The "indefinable substantiality" of the dharmas and of the
vijnaptimätratä (consciousness as the only existing thing)
(Section XVI).

12. Refutation of the avayavin (Sections XVIII, XXVII).
13. Noteworthy analysis of the mechanism of pratyaksa

(perception) in two moments; the nirvikalpa pratyaksa
(perception that lacks any mental construction) and the
savikalpapratyaksa (perception with mental construction), with
the aim to prove that in fact all perception is without an object
(Section XXIX). It is interesting to point out that for Dignäga,
Pramänasamuccaya, Pratyaksapariccheda I, kârikâ 3 c,
perception is defined as "free from mental constructions" (mnom
sum rtog pa dan bral ba) and for Dharmakïrti, Nyàyabindu
I, 4 pratyaksa is also "free from mental constructions" and
moreover "free from error" (kalpanäpodham abbräntam
pratyaksam). The definitions of these two authors correspond,
in the analysis of Vasubandhu, to the first moment, i.e. to pure
sensation.

14. Explanation of recollection through the mechanism of the
väsanäs (Section XXXI).

15. The world transcending knowledge as a means to attain True
Reality and to become free from the väsanic sleep (=error
consisting in considering objects as real and external) (Section
XXXIII).
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16. Possibility of a consciousness as determining and influencing
another consciousness. Avoidance of isolation of consciousnesses
(Section XXXV).

17. Moral responsibility's dependence on the conscious state of
mind, which is proper only of the normal waking state (Section
XXXVII).

18. Possibility of a mental act to cause an alteration in other series
of consciousnesses (Section XXXIX).

19. The use of the word of the Buddha as a means to validate an
idealistic thesis (Section XL).

20. Possibility of the knowledge of another mind, although it is a
limited knowledge bound to the subject-object duality and
unable to grasp the true nature of the mind, as it happens also
with one's own mind (Section XLII).

21. Profoundity and richness of the only-mind theory which can be
mastered in all its extension and complexity only by the
Buddhas, the Enlightened Ones (Section XLIII).

In the Trisvabhäva
22. The analysis of the cognitive process that leads to intuitive

knowledge (saksätkriyä) of True Reality (kärikäs 31-37).
23. Achievements obtained through knowledge of the ultimate

essence of the dharmas (vibhutva : sovereignty) and through
the Bodhisattvacaryä (Course of conduct of Boddhisattvas)
{anuttam bodhi: Supreme Enlightenment) {kärikäs 37-38).

24. The Three Bodies as the essence of Enlightenment (kärika 38).

Factors that Contributed to the Arising
of the Idealistic Conception of Cittamätra

The Yogâcâra system is composed as it has been seen by a great
number of theories. In order to establish the way it was formed, it
would be necessary to study when, where and how each one of these
theories originated, and also to study when, where and how these
diverse theories where assembled giving rise to a new structure of
philosophical thought. (The same thing would have to be done mutatis
mutandis in regard to the origin of the Mahäyäna). The creation of the
Yogâcâra theories (as those of the Mahäyäna) has been a dynamic
process, covering a long period of time, and in which many factors
have participated. To these circumstances, that make difficult a study
of the origin of the Buddhist idealistic philosophy, are to be added
other facts that render that study more difficult still: the texts that must
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be used for this study are in most cases anonymous; their relative
chronology is difficult or impossible to establish; great part of Buddhist
literature is lost; many important texts are known to us only in their
Chinese and Tibetan translations, which often present problems of
interpretation.

We shall point out some factors, that seem to have contributed to
a great extent to the formation of the fundamental Yogäcära doctrine,
cittamätra. Similarly, factors, that participated in the formation of the
other theories of the Yogäcära school, could also be traced.

The Importance of Citta (mind)
Since its beginnings Buddhism has given to mind (citta, cetas, manas,
vihnäna or vijnâna) a great importance, attributing to it fundamental
functions. Mind is the determining condition for the arising of the
individual existence (nämarüpa) in the twelve members of the
Dependent Origination (paticcasamuppàda or pratïtyasamutpâda).
Human conduct depends on mind. Mind is the cause of purity or
impurity. Man is directed by mind. Karman gets its moral qualification
according to the mental state or disposition with which it has been
carried out. Individual destiny and world destiny depend on karman
and therefore indirectly on mind. Many of the moral qualities
propounded by Buddhist ethics belong to the realm of mind (sati or
smrti, appamâda or apramàda, etc.) The two pillars of the Buddhist
Path are knowledge (nâna or jnâna, pahnâ or prajna) and
compassion (karuna), and knowledge is gained through the activity
and development of mind. In the way to Liberation meditation (jhäna
or dhyäna) and concentration of mind (samädhi) play an important
role. Through a well-trained and purified mind the Supreme
Enlightenment (bodhi), the ultimate goal of Buddhist effort, is reached.

In many texts this special importance of mind is extolled as for
instance: Samyuttanikäya I, p.39 PTS; Anguttaranikäya II, p. 177 PTS;
Dhammapäda I, 1-2; Vimalaklrtinirdesa III, paragraph 34;
Äryaratnamegha quoted in Santideva's Siksasamuccaya, pp.121-122
ed. Bendalh See Lamotte's translation of Vimalaklrtinirdesa,
Introduction, pp.51-53, for other references.

The pre-eminent position that citta has in the Yogäcära is thus
coherent, with the importance it always has had in Buddhism. Yogäcära
carried one fundamental trend of Buddhist thought to its extreme
point, making mind the only existing entity and deriving everything
from it.
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"Nominalism"
Buddhist philosophy distinguished between things existing drauyasat
and things existing prajnaptisat. Dravyasat points to something that
exists as a substance, as a real entity; prajnaptisat on the contrary
points to something that has only a nominal existence, the existence
of a mere concept, that is conventionally assumed to exist but has no
objective reality. Dravyasat exists in re, prajnaptisatexists in mente.

In Milindapanho II, pp. 25-28, in the celebrated dialogue between
the king Milinda and the Venerable Nâgasena, it is declared (in the
context of the negation of an ätman) that 'Nâgasena' exists only "as
a denotation (sarikha), appellation (samannä), designation (pannatti),
as a current usage (vobäro), merely as a name (nämamattam)"
(Homer's translation). And a stanza of Samyuttanikäya (I, p. 135 PTS)
is quoted where it is said that "Just a s when the parts are rightly set
the word 'chariot' is spoken, so when there are the kandbas
(=skandbas), it is the convention (sammuti) to say that there is 'an
individual' (satto)".

The attribution of a prajnaptisat existence, nominal existence, to
diverse kinds of things is frequently met with in the Hînayâna literature.
We give some examples, which show how spread this opinion was.

The Vâtsïputrïya (Thesis 1, Vasumitra) maintained that the "pudgala"
(person, individual) is a mere denomination (prajhapti) established in
relation to the skandhas, the äyatanas and dhàtus. Cf.
MabäyänasüträlankäraXVlll, 92: prajnaptyastitayä väcyabpudgalo
dravyato na tu and commentary ad locum:prajnaptito'stïti vaktavyo
dravyato nästlti vaktavyah.

The Prajnaptiväda school (Thesis 3, Vasumitra) taught that all the
samskäras or samskrtas (all composed or conditioned things) are
prajnaptisat.

According to a text of Paramartha's commentary on Vasumitra's
treatise on the sects (Samayabbedoparacanacakra, quoted by Chügan
(Cbözen in Japanese) in his San louen hiuan yi (Taisbö 2300, p.459
b 29-c 2, the sect of the Ekavyävahärikas held that all the mundane
(laukika)and supra-mundane (Jokottara) dharmashave only a nominal
existence.

The Bahusrutîyas also declared that the Four Great Elements that
constitute matter are only nominally existent (prajnaptisat), according
to the Satyasiddbisästra of Harivarman (middle of the third century
C.E.) who expresses the point of view of that school (Taisbö 1646,
p.261 a, Section 37 and b-c, Section 38 (Sanskrit "reconstruction" and
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English translation by N.Aiyaswami Sastri, Baroda: Oriental Institute,
1975 -1978), and that the dharmas are not real and consequently are
only name (nämamätra), conventional denomination (Taishö 1646,
p. 327 a, beginning of Section 141).

The Sauträntikas or Sarikrântivâdins or Dârstântikas fully adhered to
the nominalist conception of reality. They considered prajnaptisat
many entities that for the Sarvastivädins, in their realistic inspiration,
were really existent. According to them form (samsthäna) does not
exist as a dravya (substance, thing) (Vasubandhu, AbhidharmakosaYV
3b, p.573, Bauddha Bharati ed., 1971) and according to the context
it exists only prajnaptitah (nominally, conventionally). In the
Sarvâstivâdin classification of dharmas, prâpti was an important
cittaviprayukta dharma (a dbarma non-associated with mind), whose
function was to connect any acquired object with the individual who
possessed it, specially to connect the accomplished act with the series
of consciousnesses of the individual who had accomplished it. Prâpti
allowed the Sarvâstivâdins to explain the mechanism of the casual
retribution of actions. The Sauträntikas attributed to präptiz nominal
existence {prajnaptitah) (Vasubandhu, Abhidharmakosa II ad 36 c-d
at the end, pp.217-218 of Bauddha Bharati ed.,1971), contrarily to the
Sarvastivädins who considered prâpti as having a real existence
(dravyatah). Another dbarma, to which the Sarvastivädins attributed
a real existence, was the avijnapti. Any volition (cetanâ), which is of
a mere mental nature, may externally manifest itself through a corporal
or vocal act. The gesture or words are vijnapti, " information", because
they make known the will of the person. But, at the same time, the
volition gives rise to an invisible act, which continues to exist and is
the receptacle of the moral responsibility derived from that act. This
invisible act is the avijnapti, "non-information", because, as it does not
appear, it does not give any information. For the Sauträntikas avijnapti
existed also prajnaptitah, as a nominal entity.

Even the Sarvastivädins, who represented an extreme realistic
position, maintained that all beings had a nominal existence grounded
on the series (santâti) that constitute them (Thesis 33,Vasumitra).

In the treatise Bhavasankräntiparikathä attributed to Nägärjuna,
kärikä 11 a expresses: hdi dag thams cad min tsam ste/bdu ses
tsam la rab tu gnas/rjod par byed las tha dad pahi/brjod par by a
ba yod ma yin (all things are only name (nämamätrd), they dwell
only in thought; separate from the word, what it designates does not
exist).

Many other examples of the attribution of a nominal existence to
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diverse entities can be found in the theses maintained by the
Hïnayânist sects. In fact, the nominalist conception agrees with the
non-substantialist position adopted by Buddhism since its very
beginning. This ''nominalism", which pervades the thought of the
Abhidharmic period, does not mean the negation of the existence of
beings and things, it affects the kind of existence that beings and
things possess. But anyhow it undermined the consistency of existence,
paving the way for the future conception of Voidness and Only-Mind,
in the Mahäyäna period.

Perception without External Objects
Dreams (svapna), magical creations (nirmäna), illusions (mäyä),
mirages (marici), eye disorders (timira), the whirling firebrand
(alàtacakra), the moon reflected in water (udakacandra), and other
similar phenomena interested Buddhist thinkers. They saw in them
cases of cognitive experiences in which non existing objects appeared
to the mind as if they were really existing. Thus these perceptions
were used as comparisons (upamäna) or examples (drstânta) for the
unreality of the empirical world, as for instance by Nägärjuna in
Mülamadhyamakakärikä VII, 34:yathä mäyä yathä svapno
gandharvanagaram yathä/tathotpädas tathä sthänam tathä bhanga
udährtam. Ci. Ja tche tou louen (Mahäprajnäpäramitopadesa or
Mahäprajnäpäramitäsästra), Taishö 1509, pp. 101 c and ff., for a
detailed enumeration and explanation of these upamänas, and
Lamotte's translation, pp.357 ff., for more references.

In several sütras magical creations are employed as upäya, means
to obtain some beneficial effects, as for instance
Bhadramäyäkäravyäkarana, Vimalakirtinirdesa-sütra (See E. Hamlin,
"Magical Upäya in the Vimalakîrtinirdesasûtra", in The Journal of the
International Association of Buddhist Studies, Vol. 11, No. 1, 1988,
pp. 89-121), Saddharmapundarikasütra, Chapter VII, pp. 187-188
and pp. 195-197, Kern-Nanjio edition.

Moreover, these peculiar cases of perception showed the possibility
of the existence of acts of perceptual cognition which do not comply
with the conditions required by the common notion of normal
perception: a sense organ and a real external object corresponding to
that sense organ. The Sauträntikas accepted the existence of cognitions
without an external object against the opinion of the Sarvästivädins
who argued that all congnition necessarily has a real entity as its
object. Gf. Colette Cox, "On the Possibility of a Non-existent Object
of Consciousness: Sarvästivädin and Därstäntika Theories", in The
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Journal of the International Association of Buddhist Studies, Vol.
11, No. 1, 1988, pp.31-87.

In Vimsatikä, Sections I-IH, the cases of taimirikas, persons who
have their visual sense organ afflicted by ophthalmic disorders, of
dreams and mirages are mentioned as examples of representations
without object, and in Trisvabhava, Section K, the magical creation of
an elephant by the power of the mantras is presented as a case of
representations without object.

The acceptance of representations without a real external object is
the conditio sine qua non for the arising, development and
establishment of an idealistic explanation of reality. If the possibility
of cognitions without an object did not exist (as it was maintained by
the Sarvâstivâdins), an idealistic conception has no place.

Meditation
The Pratyutpanna-buddha-sammukhävasthita-samädhi-sütra or
Bhadrapälasütra offers as instances of cognitions without really existing
external object, dreams (3 H,Harrison's edition), asubhabhävanä or
meditation on the repulsive practised by the Bhiksu (3J, ibidem), images
reflected in a mirror (3 K, ibidem), and compare to them the
visualizations of Tathägatas that occur in the meditative concentration
of the Bodhisattvas. The Samdhinirmocanasütra VIII, paragraph 7
(Lamotte's edition and translation=pp. 152-155 Power's edition and
translation) expresses the same idea in relation to images seen in
meditation: gzugs brnam de rnam par rig pa tsam du zad pahi
phyir te.

In Trisvabhävakänkä, Section M, reference is made to the "three
knowledges " thanks to which Bodhisattvas, dhyäyinsznd wise people
have also the experience of cognitions without external object.

An important difference between the cases of cognitions without
object given in the previous section and those occuring in meditation
is that these latter take place as a result of the practitioner's voluntary
resolve and the application of a yogic technique.

The experience of meditation could contribute in another way to
the constitution of the cittamâtra theory. Meditation, as a yogic process,
has as its effect to allow the meditator to get diverse attainments and
also to void his mind, to liberate it from its psychological and intellectual
contents, passing through the diverse stages of the meditative process,
in which the experience becomes gradually deeper. At the end of the
process the external world and the internal world (sensations, notions)
have disappeared for the meditator, who "enters in a state of calm and
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cessation similar to nirvana" (Ta tche ton louen, Taishö 1509, p.216
a, lines 2-3).

A complete description of the meditative process is found in the
just quoted Ta tche tou louen, pp.206a -217a= Lamotte's translation
III, pp. 1216-1309. Lamotte gives in the notes to his translation a
detailed account of references concerning meditation. In Mahävyiitpatti
Nos. 1477-1540 there is a complete enumeration of dhyänas,
samäpattis, apramänas, vimoksas, abhibhväyatanas and
krtsnäyatanas, which constitute the elements of the meditation path,
in Sanskrit, Tibetan and Chinese.

The meditative process shows that the mind, citta, can remain
alone and isolated in itself, that it can subsist without the presence of
an object, freeing itself from the subject-object duality, getting rid of
the empirical reality, and manifesting itself as the transcendent supreme
reality.

The Instantaneity of the Dharmas
Buddhism has a dynamic conception of reality. This manifests itself in
the peculiar doctrine of the dharmas. The dharmas are the elements,
the constituent factors of all that exists. All that is 'material', as human
body, is constituted by material dharmas. The mental phenomena as
perceptions, sensations, volitions, acts of consciousness are nothing
but dharmas. And man is only a psycho-physical aggregate of material
dharmas and of mental dharmas. Reality, in its integrity, is likewise
nothing else that dharmas—isolated or accumulated. Dharmas are
unsubstantial (anâtman), because (using the Western terminology)
they do not exist in se et per se or (using the Buddhist terminology)
they do not exist svabhàvena, i.e. they do not possess an own being;
they are dependent, produced by causes and conditions. And, besides
that, since the first period of Buddhist thought, dharmas were
conceived as impermanent (anitya). For Early Buddhism and for the
Hinayänist schools dharmas, although unsubstantial and impermanent,
were real. But in the Hïnayâna several sects added to the transitory
dharmas the attribute of instantaneity: dharmas not only are
impermanent, but also they disappear as soon as they arise, and are
replaced by other dharmas of the same species as long as the causes
that provoked the appearance of the replaced dharma continue to
exist. Thus reality is an accumulation of series of dharmas, in a process
of accelerate constant replacement. The result is that, as D. N. Shastri,
The Philosophy of Nyâya, p. 189, says: "the reality, according to the
Buddhist, is not static, it is dynamic, it is not being; it is becoming".
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Among the HInayànist sects that maintained the instantaneity of
the dharmas were the Sarvästivädins, the Vâtsïputrïyas, the Mahïsâsakas,
and the Kâsyapïyas, and the sects derived from them, according to
Vasumitra's I pu tsung lun lun, Taishö 2031, pp.16 c, line 2; 16 c,
lines 15-16; 17 a, lines 13-14; and 17b, line 1 (=A. Bareau, 'Trois
Traités sur les Sectes Bouddhiques attribués a Vasumitra, Bhâvya et
Vinïtadeva", m Journal Asiatique, 1954, pp.255, 257, 262 and 265,
and J. Masuda, "Origin and Doctrines of Early Indian Buddhist Schools",
in Asia Major, II, 1925, pp.50, 54, 62 and 65). The Pubbaseliyas and
the Aparaseliyas, both derived from the Mahasamghikas affirmed also
the instantaneity of the dharmas, according to Buddhaghosa's
commentary of Kathavatthu (XXII, p. 620 PTS edition). Vasubandhu
in Abhidharmakosa IV, 2 d, pp.568-569 emphatically declares that
"what is conditioned (-and all is-) is momentary" (samskrtam ksânikam),
and bhâsya ad locum: ko yam ksano näma? ätmaläbho
'nantaravinäsl, so 'syâstïti ksanikah. Yasomitra commentary ad
Abhidharmakosa II, 46 b, p.262, line 26, refers to the Vaibhäsikas with
the term ksanikavädin. On the contrary the Theravädins, according to
the quoted text of the Kathavatthu, did not accept the momentariness
of the dharmas, and this explains why they remained attached to the
realistic conception of the world.3

The new attribute of instantaneity produced an enormous effect in
the Buddhist theory of knowledge: if dharmas are not only
impermanent but also instantaneous—and dharmas constitute the
whole reality—and we do not perceive that momentariness of the
dharmas but only compact things that seem to be there as the objects
of cognition, then we do not see reality as it truly is.

Nägäijuna's Conception of Reality
One of the principal tasks of Nägärjuna is to establish the logical
impossibility of the existence of elements, manifestations, categories
of the empirical reality, as for instance: birth and destruction, causality,
movement, time, sensorial activity, the elements that constitute man,
passion and its subject, action and its agent, suffering, karman, samsara,
etc. This impossibility derives from thé fact that all is conditioned,
related, dependent, contingent, and as such lacks an own being, a
svahhàva, an existence in se et per se. Everything is sünya, "void",
svahhävasünya, "void of an own being". The abolishing analysis, to
which Nägärjuna submits the whole reality, leaves a great void,
Sünyatä, Voidness, in which nothing belonging to the empirical reality
which appears before us remains. But normal knowledge does not
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reach the true reality of Sünyatä, which is covered, concealed by an
apparitional reality, the empirical reality, beyond which normal
knowledge cannot go. We do not perceive what really exists
{paramärthasatya, Supreme Truth or Reality); we only perceive
something that is inexistent, false, illusory (samvrtisatya, concealing
truth or reality=Relative Truth or Reality), as the dreams, mirages,
magical creations etc. to which Nàgârjuna's school so frequently
compares the world in which we live. The situation in the case of
Nägärjuna is similar to that of the theory of the dharmasas maintained
in the Hînayâna: we perceive something different from what really
exists, things are not as they appear.

It seems that the theory of the instantaneity of the dharmas and
Nägärjuna's conception of reality, which stress the separation between
what is outside our mind and our mental representations, are the two
more important factors for the forthcoming of the idealistic theory that
there is nothing apart from the creations of our mind.

The Philosophical Inference
Given the preceding historical, philosophical conceptions—the
importance of the mind conceived as the determining principle of human
conduct and of man's and world's destiny; nominalism which transforms
the reality in which we exist in a collection of names and labels and
undermines the consistency of beings and things; the awareness of the
existence of many cognitions being cases of representations without a
real external object; the experience of meditation which has both powers:
to visualize objects at will and to suppress the surrounding reality and
the contents of the mind, leaving the mind empty and isolated ; the
instantaneity of the dharmas, the constituent factors of what exists, the
sole existing true reality that remains concealed to our normal knowledge
limited to perceive something that is not there and unable to perceive
what is really there; and Nägärjuna 's conception of reality which dissolves
all that exists into a Void, depriving beings and things of real existence,
making cognition an instrument condemned to grasp only illusions and
falseties, and positing the impossibility for normal knowledge to reach
reality- given these conceptions, it was not difficult for philosophically
very well trained minds, as were Buddhist thinkers, to ask themselves : if
what we perceive is not outside (the realm of the object), wherefrom
does it come? and to answer: from the mind (the realm of the subject).
Thus they rounded an inference whose premises originated in the
beginnings of Buddhism. Only Mind was the logically valid conclusion
for a reasoning that had lasted for centuries.
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The Importance of the Yogacara School of
Philosophy
The Yogacara is one of the great philosophical schools of Mahayana
Buddhism. It had strong influence not only in Buddhist circles4 but also
in Brahmanical currents of thought.5 It was introduced in China, Tibet,
Korea and Japan; its doctrines were cultivated and developed there.
Many persons adhered to its philosophical points of view. The Yogacara
produced many first class philosophers, of deep and subtle insight,
systematization liability, bold inspiration, logical rigour, who raised a
great, all encompassing philosophical construction of well defined lines
and firm structure. It gave rise to a huge literature, many of whose
works can be considered, according to universal criteria, as philosophical
masterpieces, as for instance the three treatises that this volume
contains. The Yogacara showed a great capacity for change and self-
enrichment, constantly adding new tenets to the ancient ones, refining
the traditional concepts, giving more subtlety to their arguments,
introducing more coherence in their classifications. A major glory of the
Yogacara is that it gave rise to one of the most brilliant products of Indian
genius: the Buddhist school of logic and epistemology.

Besides its philosophical activity, the Yogacara had aîso a religious
interest centered around the notion of Bodhisattva, die ideal of perfected
man, the moral and intellectual Path he must follow, the stages he
must pass through, the goals he must reach. And in this respect the
Yogacara revealed the same masterly qualities that it showed in the
accomplishment of its philosophical labours.

Notes for the General Introduction
1. There are great divergencies among the different Buddhist

traditions, and among modern scholars in relation to the date
of birth of Buddha. Following É. Lamotte, Histoire du
Bouddhisme Indien, Louvain: Institut Orientaliste, 1958, we
have adopted the year 486 B.C.. for the Parinirväna of Buddha
and consequently the year 566 B.C. for his birth. The modern
tendency is to shorten the interval between Buddha and the
reign of Buddhist Emperor Aioka {circa 268-233 B.C.), as shown
by the papers presented in the Symposium on Buddha's date
held in Göttingen, April 1988. On the problem of the date of
Buddha's Parinirväna and the different opinions and theories
regarding it see the proceedings of that Symposium: The Dating
of the Historical Buddha, Die Datierung des historischen
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Buddha (three volumes), edited by Heinz Bechert, Göttingen:
Vandenhoeck und Ruprecht, 1991-1997, and F. Tola and
C.Dragonetti, "Fecha del Parinirvâna de Buda", in Revista de
Estudios Budistas (México-Buenos Aires), No. 7, pp.89-106.

2. The historicity of Maitreyanâtha, the teacher of Asaiiga, is not
accepted by P. Démiéville, "Le Yogäcärabhümi de Sarigharaksa",
in Bulletin de l École Française d'Extrême Orient XLIV, 2,
1954, pp.376-387 and 434, note 9, specially note 4 of p. 381;
L. de la Vallée Poussin, L'Abhidharmakosa, Bruxelles: 1971,
Institut Belge des Hautes Études Chinoises, Vol. 1, pp.XXV-
XXVI; É. Lamotte, "Manjusrï", in T 'oung Pao 48, I960, pp. 8-
9 ; D. S. Ruegg, La Théorie du Tathâgatagarbha et du Gotra,
Paris: Adrien Maisonneuve, 1969, pp. 50-55. The same Tucci
in Minor Buddhist Text I, Roma: Is. M. E. O., 1956, p. 14 note
1, changes his opinion and adheres to the non-historicity,
expressed by Démiéville in his quoted article.

3. For the momentariness of the dharmas in Mahâyân'a see the
Second Part of this book, note 59 (to the translation of the
Vimsatika).

4. As it is the case of the Yogacara-Madhyamaka school, founded
by Sântaraksita (VIIIlh century). Cf.D.Seyfort Ruegg, The
Literature of the Madhyamaka School of Philosophy, pp.87-100.

5. For instance in the great Hindu philosopher Gaudapäda. See
V. Bhattacharya, The Âgamasàstra of Gaudapäda, Calcutta:
University of Calcutta, 1943, and L. Schmithausen, "Zur
Literaturgeschichte der älteren Yogäcära-Schule", p.811, note 3.
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DMIGS PA BRTAG PAHI HGREL PA
OF PHYOGS KYI GLAN PO
(ÄLAMBANAPARJKSÄVRTTI

OF DIGNÄGA)



To Akira Yuyama

.... whereas sand can never be numbered, and who
could ever count up all the joys that he hath given to
others ?

Pindar, Olympian Ode II 98 -100,
Trans, byj. Sandys

(The Loeb Classical Library, 1915)



INTRODUCTION

Life of Dignaga1

Dignäga was the founder of Buddhist logic and one of the most
prominent figures not only of the Yogäcära School, but also of Buddhist
philosophy in general.2 With Dignâga the philosophical research of the
Yogäcära School centers itself specially in logic and theory of
knowledge.

He is supposed to have lived around the years 480-540 A.D. He was
born in a brahman family in South India, near Kâncî, in the present
Madras Estate. He was converted to Buddhism, belonging first to the
Vatsïputrïya School of Hïnayâna Buddhism, and then to Mahâyâna
Buddhism. He was well versed in the Theravâda Tipitaka. In the
Buddhist University of Nälandä (North-east India), he followed the
teachings of Vasubandhu, under whose direction he studied the
Hïnayâna and Mahâyâna systems, specially that of the Yogäcära School
or Vijnänaväda, to which he adhered, and logic (Nyäyd), field in
which he excelled. He was the teacher of ïsvarasena, who at his turn
had as his dissciple Dharmakïrti, another of the great Indian logicians.
He often travelled throughout India engaging in philosophical debates
with his opponents specially with brahmanic masters whom he is said
to have defeated because of his mastery of logic. He was a person of
very great erudition.

Works of Dignâga
To Dignäga are attributed by tradition numerous works, most part of
which dealt with logic. The original Sanskrit text of many of them has
not been preserved, so they are known only through Tibetan and
Chinese translations. Let us indicate the most important ones with a
brief bibliographical information.3

1. Abhidharmamarmapradïpa, a summary of the Abhidharmakosa
the principal work of Vasubandhu. It is available only in its
Tibetan translation {Jöhoku 4095=Catalogue 5596). Outlined
by Hajime Sakurabe in "J i n n a ni kiserareta Kusharon no
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ichiköyösho" ("An Abridgment of the Abhidhamakosa ascribed
to Dignäga"), Tökai Bukkyö ("Journal of the Tökai Association
of Indian and Buddhist Studies"), Nagoya, 25 1956, pp. 33-36.

2. Alambanaparïksâ. Cf. infra the principal ancient and modern
editions and translations of this work.

3. The hymn Äryamahjughosastotra (Töhoku 27'12= Catalogue
3536).

4. Gunäparyantastotratikä (Töhoku 1156 and 4560= Catalogue
2045 and 5474), a commentary on the Gunäparyantastotra of
Ratnadäsa; Gunäparyantastotrapadakärikä or Gunäparyantas-
toträrthakärikä or Gunäparyantastotravastukärikä (Töhoku
1157 and 4561 ̂ Catalogue 2046 and 5475), stanzas on the
above mentioned stotra.

5. Hastavälanämaprakarana, a work that has the aim of
demonstrating the non-existence of empirical reality as it
appears. It is ascribed to Dignäga, and also to Äryadeva.The
Sanskrit original text of this work is not preserved; it is known
through its Tibetan translations (the stanzas: Töhoku 3844 and
3848= Catalogue 5244 and 5248;the commentary: Töhoku 3845
and'5849= Catalogue 5245 and 5249), and through its Chinese
translations (Taishö 1620 and 1621). F.W. Thomas and Hakuju
Ui, "The Hand Treatise", a work of Äryadeva", fournal Of the
Royal Asiatic Society, 1918,vols. 1-2, pp. 267-310, edited a
Tibetan text of this work, eclectically established on the basis
of the preserved Tibetan and Chinese texts, a Sanskrit
reconstruction and an English translation. J. Nagasawa in Chizan
Gakuhö 4, 1955, pp. 46-56, published the two Chinese
translations and a Japanese translation of the Tibetan translation
3849. Hakuju Ui, in finna chosaku no kenkyü ("Studies of
Dignäga's Works"), 1958, pp.133-165, has a Japanese
translation of the two Chinese translations. E. Frauwallner,
"Dignäga, sein Werk und seine Entwicklung", 1959, pp.152-
156 (=Kleine Schuften, pp. 828-833), edited the Tibetan text.
M. Hattori also has a Japanese translation form Tibetan in
"Dignâga ni okeru kashö to jitsuzai" ("Dignäga's views of
samvrti-sat and paramärtha-sat"), F.A.S. Zen Institute, 50,
Kyoto, 1961, pp. 16-28. F. Tola and C. Dragonetti published
in Revista Latinoamericana de Filosofia, Vol. Ill, No 2, Buenos
Aires, Julio 1977, pp. 159-175 (= Budismo Mahâyàna, Buenos
Aires: Kier, 1980, pp. 75-101) a Spanish translation from Tibetan
of this work, and in The fournal of Religious Studies, Patiala,
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Vol. VIII, 1980, No 1, pp. 18-31, and in the Boletin de la
Asociaciôn Espanola de Orientalistas, Madrid, 1985, pp. 137-
156, the Tibetan text and, respectively, an English and a revised
Spanish translation. Finally, they published in Nihilismo Budista,
Mexico: Premiâ, 1990, pp. 47-60, a new revised Spanish
translation, and in On Voidness. A Study on Buddhist Nihilism,
Delhi: Motilal Banarsidass, 1995, pp. 1-17, the revised Tibetan
text and a new English translation of this work.

6. Hetucakradamaru, the first work on logic written by Dignäga.
It is only known through its Tibetan translation (Töhoku 4209=
Catalogue 5708). The Tibetan translation has been edited by
S.C. Vidyabhusana, "Hetucakrahamaru, or Dignâga's Wheel of
Reasons, recovered from Labrang in Sikkim", Journal of the
Royal Asiatic Society of Bengali, 1907, pp. 627 -632, by D.C.
Chatterjee, "Hetucakranirnaya", Indian Historical Quarterly
IX, 1933, pp.266-272 and 511-514, with a Sanskrit
reconstruction, and by E. Frauwallner, "Dignäga, sein Werk und
seine Entwicklung", 1959, pp. 161-164 (=Kleine Schriften,
pp. 837- 840). S. Takemura, in Bukkyögaku Kenkyü ("Studies
in Buddhism"), Kyoto, Vol. 8, No 9, 1953, pp. 100-110, gives
a Japanese translation. R.S.Y. Chi, in Buddhist Formal Logic,
Delhi: Motilal Banarsidass, 1984, reprint of the Royal Asiatic
Society of Great Britain's edition of 1969, pp. XI-XII, and 2-3,
has an English translation of this brief treatise.

7. Misrakastotra, the 'Mixed' Hymn of Praise preserved only in
Tibetan (Töhoku 1150= Catalogue2041). D.R. Shackleton Bailey
edited the Tibetan text in The Satapancäsatka of Mätrceta,
Cambridge: Cambridge University Press, 1951, Appendix II,
pp. 182-198.1 tsing, Nan hai ki kouei net fa tchouan, Taishö
2125, p. 227c 7-12 (=A Record of the Buddhist Religion, J.
Takakusu's translation, Delhi: Munshiram Manoharlal, 1966, p.
158) refers to this poem as composed by Bodhisattva Dignäga.

8. Nyäyamukha, Nyäyadvära; Nyayadvaratarkasastra ?, a treatise
of logic, preserved only in two Chinese translations (Taishö
1628 and 1629). There is a Japanese translation of Hakuju Ui
in Indo tetsugaku kenkyü (" Studies in Indian Philosophy"), V,
pp. 505-694. G. Tucci published an English translation, The
Nyäyamukha of Dignäga, Heidelberg: 1930 (Materialien zur
Kunde des Buddhismus), reprint in San Francisco (U.S.A.), 1976,
by Chinese Materials Center.
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9. Nyäyapravesa, a treatise of logic, preserved in Sanskrit, in its
Chinese translation (Taishö 1630), and in its Tibetan translation
(Töhoku 4208 [translated from the Chinese version]=Catalogue
5101 [translated from the Chinese version] and 5706 [translated
from the Sanskrit original]). The Sanskrit text was edited by
A.B. Dhruva, Baroda: Oriental Institute, 1968 (2d. ed.; Ist. ed.:
1930), and reprint in Delhi: Sri Satguru, 1987, and by
N.D. Mironov, "Nyäyapravesa, I. Sanskrit text. Edited and
Reconstructed", T 'oung Pao XXVIII, 1931,-pp. 1-24.
Vidhushekara Bhattacharya edited the Tibetan text in the
Gaekwad's Oriental Series of Baroda under the title of
Nyäyapravesa of Äcärya Dinnäga, 1927. M. Tachikawa,
"A Sixth Century Manual of Indian Logic", Journal of Indian
Philosophy 1,1970-72, pp. 111-145, gives an English translation
of this treatise. The Sanskrit text and the Tibetan translation
were edited by Sempa Dorje, in Varanasi: Kendriya Ucca Tibbati
Siksha Samsthana, 1983-

10. Prajnäpäramitäpindärthasamgraha, enumerates the principal
subjects dealt with in the Astasahasrikaprajnaparamitä, as for
instance the diverse types of "voidness" (sünyatä). The Sanskrit
text is preserved. There are a Tibetan translation (Töhoku
3809= Catalogue5207) and a Chinese translation (Taishö 1518).
The Sanskrit text was edited by G. Tucci, in Journal of the
Royal Asiatic Society 1947, pp. 53-75 (= Opera Minora, Parte
II, Roma: G. Bardi, 1971, pp. 429-452) together with an English
translation. In his work Tucci included the text of the Tibetan
translation. E. Frauwallner edited also the Sanskrit text in
"Dignäga, sein Werk und seine Entwicklung", 1959, pp. 140-
144 (=Kleine Schuften, 1982, pp. 816-821). It was translated
into Japanese by Hakuju Uijinna chosaku no kenkyü ("Studies
of Dignâga's Works"), 1958, pp. 233-329, and by M. Hattori,
"Dignäga no Hannyakyö Kaishaku" ("Dignäga's interpretation
of the Prajnäpäramitäsütra"), in Osaka Furitsu Daigaku Kiyö
("Bulletin of the University of Osaka Prefecture"), series
C. 9, 1961, pp. 119-136.

11. Pramänasamuccaya, a systematic exposition of epistemology,
logic and semantics, which gathers in an Unitarian whole the
researches carried out by Dignäga in previous works. It contains
stanzas and a commentary (vrtti) by Dignäga himself. It is
preserved only in its Tibetan translations (stanzas: Töhoku
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4203= Catalogue 5700; commentary7: Töhoku A20A= Catalogue
5701 and 5702). H.R. Iyengar restored into Sanskrit the first
chapter: Pramänasamuccaya, Chapter I, edited and restored
into Sanskrit, Mysore, 1930. Munijambùvijayî, in Vaisesikasütra
of Kanada, with the Commentary of Candränanda, Baroda:
Gaekwad's Oriental Series 136, 1961 (reprint 1982),
pp. 169-219, restored into Sanskrit the parts of the treatise
related to Vaisesika and Nyâya systems, and in his edition of
Mallavâdin's Dvädasäram Nayacakram, Bhävnagar: Sri Jain
Ätmänand Sabhä, 1966 (Part I, pp. 97-140), 1976 (Part II, pp.
607-608, 629-633, 638-640, 650-651, 728-729 [note]) restored
into Sanskrit many passages of the whole treatise. H. Kitagawa,
in Indo koten ronrigaku no kenkyu-Jinna no taikei-, 1965,
edited and translated into Japanese a great part of this work
(Chapters II, III, IV and VI). M. Hattori, in Dignâga, On
Perception, Cambridge Mass.: Harvard University Press, 1968,
edited and translated Chapter I of this work with an excellent
commentary, and, in The Pramänasamuccayat/ftti of Dignâga,
with finendrabuddhi's Commentary. Chapter Five: Anyâpoha-
parïksâ. Tibetan Text with Sanskrit Fragments, Kyoto: Kyoto
University, No 21, 1982 (Memoirs of The Faculty of Letters),
edited also Chapter V (in its two Tibetan versions) with the
commentary of Jinendrabuddhi. R.P. Hayes, "Dirinäga's Views
on Reasoning (Svàrthânumâna) ", Journal of Indian
Philosophy, Vol. 8,No 3, 1980, pp. 219-277, has a study on
reasoning in Dignâga, and a translation of the first 25 stanzas
of Chapter II, On inference, and in Dignâga on the
interpretation of signs, Dordrecht-Boston: D. Reidel, 1988,
includes the English translation of Chapter II and Chapter V of
Pramänasamuccaya.

12. Samantabhadracaryâpranidhânârthasamgraha (TöhokuA0\2=
Catalogue 5513), a commentary on the Samantabhadracaryâ-
pranidhâna, the last chapter of the Gandavyühasütra.

13. Sâmânyalaksanaparïksâ (or Sarvalaksanadhyänasästrakärikä,
Nanjio 1229), a short and difficult treatise on logic preserved
only in an incomplete Chinese translation (Taishö 1623). I
tsing, Nan hai ki kouei neifa tchouan, Taishö 2125, note of
I tsing in the beginning of p. 230 a (=A Record of the Buddhist
Religion, p. 186), mentions it among the eight treatises on
logic by Dignâga.
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14. Traikälyapartksä or Trikälapartksä, deals with some aspects
of the theory of knowledge. This work has 33 stanzas. It has
been preserved in its Tibetan translation (Töhoku 4207 =
Catalogue 5705). It constitutes an imitation of the verses 53-
87 of the chapter Sambandhasamuddesa of Bhartrhari's
Väkyapadiya (W. Rau ed., Wiesbaden: F. Steiner, 1977, pp.
122-126. Cf. Frauwallner's edition of Dignäga's text for the
correspondence between both works.

The differences between the work of Bhartrhari and that of
Dignâga are not many. Among the principal ones let us mention
that Dignâga adds, as a first stanza, a stanza in which he affirms
the non-existence of the three times; he leaves aside the
stanzas 64 (63), 74-75 (72-73), 87 (85) of Bhartrhari; he adds
at the end two stanzas, that are the imitation of other two
stanzas that can also be attributed to Bhartrhari, probably taken
from another work of this same author, the lost
Sabdadhätusamiksä, and cited by the same Bhartrihari at the
end of his vrtti to the first kärikä of the first chapter of his
Väkyapadiya (M. Biardeau's edition, Paris: Publications de 1'
Institut de Civilisation Indienne, 1964, pp. 26 and 28, and E.
Frauwallner, "Dignäga und anderes", in Festschrift für Moriz
Winternitz, Leipzig, 1933, p.237'=Kleine Schriften of
Frauwallner, p.484); and, finally, he puts vijnäna(consciousness)
in the place of (Bhartrhari's) Brahman in stanza. 33, the last one
of his treatise. Frauwallner, in "Dignäga, sein Werk und seine
Entwicklung", pp. 145-152 (^Kleine Schuften, pp. 821-828),
gives' the text of the Tibetan translation, together with the
correspondent stanzas of Bhartrhari. M. Hattori, "Dignäga oyobi
sono shuhen no nendai" ("The Date of Dignäga and his milieu"),
in Tsukamoto Hakushi Shöju Kinen Bukkyö Shigaku Ronshü
("Essays on the History of Buddhism presented to Professor
Zenryu Tsukamoto on his retirement from The Research
Institute for Humanistic Studies"), Kyoto: Kyoto University,
1961, pp. 79-96, translates this work into Japanese (pp. 13-18).

15. Upädäyaprajnaptiprakarana or Prajnaptihetusamgrahasastra,
develops the thesis that things only exist as mere conventional
denominations (prajnaptisat), but not with a real existence. It
is preserved only in a Chinese translation (Taishö 1622).
H. Kitagawa, "A Study of a short philosophical treatise ascribed
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to Dignâga", in Indo Koten ronrigaku no kenkyü, Jinna no
taikei ("A Study of Classical Indian Logic. The System of
Dignâga"), 1965, appendix A. II (first published in Sino-Indian
Studies, Vol. 5, 1957, Nos. 3-4, pp. 126-138, has an abridged
English translation of this work. Hakuju Ui, Jinna chosaku no
kenkyü, pp. 167-231, has a Japanese translation. I tsing, Nan
hai ki kouei nei fa tchouan, Taishö 2125, note of I tsing in
the beginning of p. 230 a, mentions it among the eight treatises
of Dignäga that should be studied by the priest who: "wishes
to distinguish himself in the study of logic".

16. Yogâvatâra, a small treatise on the practice of Yoga from an
idealistic perspective. The Sanskrit text is available. There is a
Tibetan translation (Töhoku AOlA and 4539^Catalogue 5453
and 5575). The Sanskrit text has been edited by Vidhushekara
Bhattacharya, Indian Historical Quarterly JV, 1928, pp.775-778.
It was also edited by Frauwallner, "Dignäga, sein Werk und
seine Entwicklung", pp. 144-145 (=Kleine Schriften, pp.820-821).
It was translated into Japanese by M. Hattori in "Dignâga no
Hannyakyô kaishaku", pp. 135-136. This work of Dignäga is
included in the Yogävatäropadesa of Dharmendra of which
only the Tibetan translation is available {Töhoku 4075 and
4544= Catalogue 5458 and 5576). D. Chatterji, "The
Yogävatäropadesa, A Mahäyäna treatise on yoga by
Dharmendra", published the Tibetan translation of this work
together with a Sanskrit restoration of the same and an English
translation in Journal and Proceedings, Asiatic Society of
Bengal, new series, Vol. XXIII, 1927, pp. 249-259-

Authenticity of the works attributed to Dignäga
In regard to the authenticity pf the works attributed to Dignäga by
tradition, it seems to us that this tradition must be accepted as valid, as
long as sound arguments against the attribution are not adduced.
According to this criterion we think that the Hastavälanämaprakararia
must be eliminated from the list of works written by Dignâga taking into
account the reasons we have expressed in the introduction to our
mentioned editions of the treatise. Likewise the same must to be done
in regard to Nyäyapravesa considering the arguments adduced by Dhruva
in his edition of the work. The learned editor of this text considers that
this treatise was not composed by Dignâga but by Sarikarasvämin.
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The Älambanapariksä
The Älambanapariksä is one of the most important texts not only of
Dignâga but of the Yogäcära School of Buddhism in general. This work
together with Vasubandhu's Vimsatikä and Trimsikä are fundamental
texts of the Yogäcära School; in them we find expounded the principal
philosophical tenets of the school, centered around the thesis of the
sole existence of consciousness, the thesis of "being as consciousness".

In relation to the Âlambanaparïksâ, its authenticity affirmed by
tradition can be accepted as there are no reasons to deny it.

Editions and/or Translations of Älambanapariksä and of its
Commentaries
The small treatise Âlambanaparïksâ, which contains 8 kärikäs and
their vrtti, both composed by Dignäga, has not been preserved in
Sanskrit. There is a Tibetan translation of thé kärikäs and another of
the vrtti: Töhoku 4205 {kärikäs) and 4206 (vrtti)= Catalogue 5703
and 5704. There are also two Chinese translations of the kärikäs with
the vrtti: Taishö 1619 and 1624 (cf. Nanjio 1172 and 1173, Répertoire,
p.137).

Besides Dignäga 's own commentary two more commentaries have
been preserved: one by Dharmapäla, incomplete and only in its
Chinese version: Taishö 1625 (cf. Nanjio 1174, Répertoire, pp. 137-138),
and another by Vinïtadeva, complete and only in its Tibetan version:
Töhoku 4241 ̂ Catalogue 5739.

There are several modern editions and translations of this treatise
and its commentaries. We mention some of them:

S. Yamaguchi, "Dignäga, Examen de 1' objet de la connaissance.
{Älambanapariksä)Textes Tibétain et Chinois et traduction des stances
et du commentaire. Eclaircissements et notes d 'après le commentaire
tibétain de Vinïtadeva (en collaboration avec Henriette Meyer)", in
Journal Asiatique, Janvier-Mars 1929, pp. 1-65.

E. Frauwallner, "Dignägas Älambanapariksä. Text, Übersetzung und
Erläuterungen", Wiener Zeitschrift für die Kunde Morgenlandes 37,
1930, pp. 174-194 (=Kleine Schuften, pp.340-360). It includes the
Tibetan text of the treatise together with a German translation and an
exposition of its contents.

M. Schott, Sein als Bewusstsein. Ein Beitrag zur Mahäyäna-
Philosophie, Heidelberg: Carl Winters Universitätsbuchhandlung
(Materialien zur Kunde des Buddhismus, 20. Heft), 1935. In its second
part: B. Älambanapariksäsästravyäkhyä, it.contains a German
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translation of the incomplete Chinese version of Dharmapâla's
commentary, in which there are included the kàrikàs of Dignäga 's
treatise. The title of M. Schott's book inspired us for the title of this book.

N. Aiyaswami Sastri, Àlambanaparïksâ and Vrtti by Dinnâga. With
the Commentary ofDharmapâla. Restored into Sanskrit from the
Tibetan and Chinese Versions and edited with English Translations
and Notes and with copious extracts from Vinttadeva 's Commentary,
Adyar-Madras: The Adyar Library, 1942. It contains also the romanized
Tibetan version of the text.

S. Yamaguchi and J. Nozawa, Seshin Yuishiki no genten kaimei
('Textual Studies of Vasubandhu's Treatise on Vijnaptimätratä"), Kyoto:
Hözökan, 1953, pp. 409-484. It includes the Japanese translation of
the treatise (kârikâs and vrtti), and of Vinïtadeva's commentary, and,
as an appendix, the Tibetan text and a reconstruction of the Sanskrit
original text.

H. Ui, Jinna chosaku no kenkyü ("Studies on Dignâga's works"),
Tokyo, 1958, pp. 23-132. It includes the annotated Japanese translation
of the two Chinese versions of Dignâga's kärikäs and of Dharmapâla's
commentary, together with an extensive study.

E. Frauwallner, "Dignäga, sein Werk und seine Entwicklung", Wiener
Zeitschrift für die Kunde Süd-und Ost-Asiens 3, 1959, pp. 157-161
(=Kleine Schriften, pp. 833-837), contains the Tibetan text with some
Sanskrit fragments of the kârikâs and vrtti of Dignäga.

A. K. Chatterjee, Readings on Yogâcâra Buddhism, Varanasi: Banaras
Hindu University, 1971, pp. 40-42. It has a Sanskrit translation of the
Àlambanaparïksâ.

A. Wayman, "Yogäcära and the Buddhist Logicians", Thefournal of
the International Association of Buddhist Studies, Vol. 2, No. 1,
1979, pp. 65-78. It has an English translation of the kârikâs.

F. Tola and C. Dragonetti, "Älambanapariksä. Investigaciön sobre el
'Punto de apoyo' del conodmiento (Estrofas y Comentario) de
Dignäga", in Boletin de laAsociaciôn Espanola de Orientalistas, XVI,
Madrid, 1980, pp. 91-126 (=El Idealismo Budista, Mexico: Prernia,
1989, pp. 21-55, a revised version of the previous article without the
Tibetan text); and "Dignâga's Älambanapariksävrtti", in fournal of
Indian Philosophy 10, 1982, pp. 105-134. The articles of 1980 and
1982 contain an edition of the Tibetan text and, respectively, a Spanish
and an English translation of the Treatise.

Now in this book they offer a completely revised, corrected and
augmented version of their work on Alambanaparïksâvrtti of Dignäga.
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Some Fragments of the Älambanaparihsä Preserved in Sanskrit,
in Quotations by Other Authors
Kärikä 1 a-d. Kamalasïla, ad Tattvasangraha 2081-2083, II, p. 711
(ed. Bauddha Bharati Series-2, Varanasi, 1968), with a small variant
(grähyämsah: "a part of the object", instead of phra. rab. rdul. dag.
"the atoms"):

yady apindriyavijnaptergrähyämsah karanam bhavet/
atadäbhatayä tasyä näksavad visayah sa tu//

Kärikä 6 a-d. Kamalasîla, ad Tattvasangraha, ibidem, II, p. 710
(quoted ed.):

yad antarjneyarüpam tu bahirvad avabhäsate /
so 'rtho vijnänarüpatvät tatpratyayatayäpi ca //.

Kärikä 6 a-b. Sarikara, Bhäsya of the Brahmasütras, p.548, line 9
(ed. Nirnaya Sägar Press, Bombay, 1938):

yad antarjneyarüpam tad bahirvad avabhäsate /

Vrtti (partial) of kärikä 7b. Kamalasîla, ibidem, II, p.710
(quoted ed.):

atha vä saktyarpanät kramenäpi so 'rthävabhäsah
svänurüpakäryotpattaye saktim vijnänäcäräm
karotlty avirodhah.

Adopted Text
For our work we have adopted the text of the Tibetan translation of
the Sde-dge edition of the Tibetan Buddhist Canon: Bstan-hgyur,
Tshad-ma, Ce. 86 a5-87 b2(Töhoku 4206). In some places, that we
indicate in notes, we have for clearness sake preferred either the readings
of the Peking edition: Bstan-hgyur, Vol. 130, Mdo-hgrel (Tshad-ma)XCV,
73-2-5 up to 73-5-4, pp. 177 b5 -179 a5 (Catalogue 5704) or the readings
of Vinîtadeva's commentary, according to the Sde-dge edition: Bstan-
hgyur, Tshad-ma, She. 175 a3-187 b5 (Töhoku 4241) and/or Peking
edition: Bstan-hgyur, Vol. 138, Mdo-hgrel (Tshad-ma) CXII, 45-5-7 up
to 51-4-7, pp. 183 a7-197 b7 (Catalogue 5739).

The Tibetan title of the work is Dmigs pa brtag pahi hgrel pa
which corresponds exactly to the Sanskrit Älambanapanksävrtti.

The translation into Tibetan was done by the pandit Säntäkaragupta
and the lotsava Tshul-khrims rgyal-mtshan according to the Sde-dge
edition. The Tibetan translation is excellent because of its clearness



Àlambanapariksâvrtti of Dignäga 13

and conciseness; we perceive, by its mere reading, that it is an
extremely faithful version of the lost Sanskrit text; this impression is
corroborated by the comparison of the fragments preserved in Sanskrit
with the corresponding parts of it.

We have divided the text into sections with subtitles. And we have
adopted the same procedure in the translation and in our commentary
on the text.



DOCTRINARY COMMENTARY OF
ALAMBANAPARIKSAVRTTI

Previous Remarks
Let us begin indicating that Dignäga himself gives in paragraph 2 the
definition of the "object of cognition" (yul in Tibetan, visaya in Sanskrit),
term that appears in kärikä I c; and that he gives in paragraph 5 the
definition of "support of cognition" (dmigs-pa in Tibetan, älambana
in Sanskrit), term that appears in the first paragraph.

The definition of "object of cognition" is the following one:
something is object of the cognition when 1. its own being4 is grasped
with certainty by the cognition, 2. because the cognition comes forth
appearing under the form5 of that own being.

The definition of "support of cognition" is the following one:
something is support of the cognition when 1. that thing produces a
cognition, 2. which appears under the form ofthat thing. In this way
that thing is the determining condition of the cognition.

Both terms indicate very similar concepts. In both definitions we
find the agreement between the thing (to which the cognition refers)
and the representation (which is produced in the mind).

Any thing, whose own being is not grasped, as it happens with the
atoms (see Section II, kärikä I a-d, and paragraphs 2 and 3, in the
translation and in our commentary), cannot be object of a cognition.

And whatever cannot be the object of a cognition, it cannot be its
support—as it happens with the atoms, because there is no agreement
between the thing (of atomic size) and any representation in the
mind (of not atomic size).

Any inexistent thing, to which cannot be attributed an own being
that could be grasped and which as such cannot be the cause of
anything, as it happens with the second moon (see Section III, kärikä
II h, and paragraph 7), cannot be support of the cognition.

And whatever cannot be the support of a cognition, cannot be its
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object—as it happens with the second moon, because it is not possible
that there be an agreement between any representation in the mind
and an inexistent thing, and also because an inexistent thing cannot
be a cause of knowledge. See paragraphs 3 and 7 of the treatise and
our commentary thereon, where the relation between "support" and
"object" of cognition is indicated.

Section I: Paragraph 1
Paragraph 1 expresses the realistic position of the atomists, Hindus

or Buddhists6: there are external objects which act as support for the
sensorial cognition. According to this realistic position the support
must be either the atoms or the conglomerates or aggregates formed
by those atoms.

Section II: karika I a-d and paragraphs 2-3
This section refers to the first alternative.
Paragraph 2 contains the definition of the object of cognition, which
we have given in the Previous remarks of our commentary.

Dignäga accepts, in karika I a-b and in paragraph 3, that the atoms
could be the cause of the sensorial cognition, considering that a
cognitive act or process originates in the mind of a person only
because the atoms are in front of him. If in front of that person there
were no atoms, there could not be things, that are objects of knowledge,
and no knowledge could be produced. The atoms are in this way a
determining condition of that cognition, in the same way as the sense
organs are, the sense organs without which there could not be a
cognitive act or process. But the atoms are not the object of the
cognition because of the reasons that are formulated in karika I c-d
and in paragraph 3-

Karika I c-d expresses that the atoms are not the object of cognition,
because the representation that is produced in the mind does not
correspond to the own being of the atoms. The atoms are not perceived,
they are not the object of knowledge, although this one is originated
through the concealed presence (we can say) of the atoms. They
collaborate as a cause in the arising of cognition, in the same way as
the sense organs, which nevertheless are not the objects of cognition.

Paragraph 3 expresses that the atoms do not agree with the
definition of object of knowledge ("they are not thus"), of course
because of the fact indicated in karika I c-d referred to in the previous
paragraph.

Paragraph 3 ends indicating that the atoms cannot be the cognition's
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support. And this is right, because something that cannot be the object
of a cognition cannot be the support of the same, as we have already
said in the Previous remarks of this commentary.

Section, III: Kärikä II a-b and Paragraphs 4-7
In paragraphs 4-7 and in kârikâ II a-b Dignâga examines the second
alternative which considers the conglomerates or aggregates of atoms
as the cognition's support.

Dignâga gives in paragraph 5 the definition of support of cognition,
to which we have referred in the Previous remarks of this commentary.

The conglomerate fulfills only the second of the two requirements
of the definition, since, in the conglomerate's case, the cognition
appears under the form of, i.e. bears the representation of a
conglomerate (paragraph 4 and kärikä II at the end), but does not
comply with the first requirement. In fact, the cognition of a
conglomerate does not proceed from a conglomerate (kärikä lia}, a
conglomerate is not the cause of the conglomerate's cognition
(paragraph 7 at the end), simply because a conglomerate does not
exist (kärikä II b and paragraph 7 at the end)7 and we must understand
that something that is inexistent cannot be the cause of anything else.

In kärikä II b and in paragraph 7 Dignâga presents, as a case similar
to the conglomerate's one, the case of the second moon which is
perceived, instead of a single moon, owing to a defect of the eyes,
and he explains that it cannot be the object of the cognition. Although
the present section centers on the notion of "support of cognition ",
nevertheless Dignâga concludes that the second moon cannot be the
object of the cognition. We have also here the relation of both concepts.
And, as we have already indicated in the Previous remarks of this
commentary, the second moon cannot be the cognition's support, not
only because it is not the object of the cognition (since it has not an
own being that can be grasped), but also because something inexistent,
as it is, cannot be the cause of anything eise.

Another example will help to a better understanding of Dignâga 's
thought. We see a compact and dark mass, a forest, because our vision
has not sufficient power to penetrate up to the trees, trunks, branches
and leaves, which are the only (relatively) real thing in this case, and
which are what we perceive under the appearance of a compact and
dark mass. The compact arid dark mass does not exist as such; we
perceive it only owing to a deficiency, a weakness of our vision. The
same thing happens with the conglomerate formed by atoms. The
real thing in this case are the atoms; the conglomerate is only a
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construction of our mind, something unreal, due to the deficiency, the
weakness of our sight, which cannot reach up to the atoms.

See in Section VI some other examples that illustrate the non-
existence of the conglomerate as such.

Section IV: kärikä II c-d and paragraph 8
This section presents the conclusion that has been reached up to now:
nothing external can be the object of the perception; neither the
atoms nor the conglomerate can be support of the cognition, because
they do not fulfill the two requirements indicated by the definitions
of the terms "object" and "support"; each one fulfills only one of the
two requirements. The atom can be the cognition's remote cause, but
the cognition does not bear the representation of an atom; and as to
the conglomerate, although in the mind a conglomerate's image is
formed, nevertheless a conglomerate is not the cause ofthat cognition,
because it does not exist.

Section V: kärikäs HI a-d and IV ab and paragraphs 9-12
In kärikä III a-d and in paragraphs 9-11 a new thesis is presented
from a realistic position in order to save the conglomerate as the
cognition's object. This thesis affirms that the atoms possess the "nature
of cause", that is to say: the capacity to produce a cognition that
"appears under the form [not of themselves, but] of a conglomerate"
(paragraph 10). Since the only thing that really exists are the atoms
and the existence of conglomerates formed by them is not accepted,
the capacity to give rise to a cognition that bears the representation
of a conglomerate is attributed not to the conglomerates (because
they are inexistent) but to the atoms that exist. Consequently we must
understand that, when kärikä HI a-b refers to "the forms of
conglomerate", presenting them as the efficient cause of a
conglomerate's cognition, it is referring to the conglomerate's forms
that belong to the atom.

Those who hold the thesis that the atom possesses the indicated
capacity, argue that all the objects, including of course the atom itself,
possess several forms, several aspects under which they present
themselves to us (paragraph 9). We grasp one or another of those
forms. For instance, the solidity of something, even if it exists, is not
an object of the visual perception (paragraph 11), which on the
contrary grasps other forms or aspects of that thing. Consequently,
there is no contradiction between the fact that the conglomerate's
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form that the atom possesses, and under which it can manifest itself,
is grasped, and the fact that its atomicity (i.e., its infinitely small spheric
form) is not grasped. When kärikä III c-d refers to the form of the
atoms, it is referring to the atomicity of the atoms, as we see by
paragraph 11.

According to Dignäga's opponent the atom would have among its
forms, first, its "atomicity", its infinitely small spheric form, and secondly
its conglomerate's form, which allows it to produce a conglomerate's
representation in the mind. The atom in itself, isolated, cannot be
grasped because of its infinitely small size; in other words, its " atomicity"
which is one of its aspects, is not perceptible, even if it exists; in other
conditions, as for instance if we had a more powerful sight, the atom
could be an object of visual perception. Something similar happens
with the conglomerate's form of the atom, which is another of its
aspects of manifestation: normally, when the atom is isolated, this
conglomerate's form is not perceived; in order that it be, it is necessary
some special conditions: the atoms must be united, connected and
then, and only then, the atom appears under its conglomerate's form
and produces in the mind a conglomerate's representation.

We can therefore think according to the indicated arguments that
the atom is the cognition's support, because it is something which
produces a cognition that bears the representation of one of its forms,
of one of the aspects under which it can present itself to us.

In kärikä IV a -b and in paragraph 12 Dignâga refutes the previous
thesis. He only says that, even if the atoms have really the capacity
to produce a conglomerate's representation in the mind, nevertheless
there could not be different representations as, for instance, a
representation of a cup and another representation of a vessel. Since
the atoms notwithstanding their number are all identical, they would
produce in all the cases the representation of the same conglomerate,
without the specific differences, as those which distinguish a vessel
from a cup. It could be said that atoms would produce the
representation of conglomerate and nothing else, i.e., of an abstract
unspecified conglomerate, which is something that does not exist.

Section VI: kärikäs IV c-d and V a-b and paragraphs 13-15
In kärikä IVc, completed by paragraph 13, we have a new position
in defence of realism. According to this position there is a difference
in the perceptions of a vessel of a cup, etc., because among the
vessel, the cup, etc. there is a difference, which originates in the
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differences of the respective forms of each part of the vessel, the cup,
etc., as the neck, the basis, etc. In other words the differences of the
parts produce the differences of the things to which they belong, and
the differences of the perceptions of the parts produce the differences
of the perceptions of the things.

With this position the opponent tries to eliminate the objection of
Dignâga that the images of all the conglomerates, produced by the
conglomerate form possessed by the atoms (as maintained by the
opponent in the previous section), would be all identical.

Dignâga, in the last line of paragraph 13, in kàrikàs IV d and V
a-b, and in paragraphs 14-15, refutes the opponent's position
expressing that it is possible to admit that the differences among the
vessel, the cup, etc., produced (as the opponent thinks) by the
differences of their parts, exist; but nevertheless these differences do
not exist in the atoms, which are the only real thing and the last part
of every thing (according to the atomistic thesis), because all atoms
are spheric and there is not diversity among them; these differences
among the vessel, the cup, etc. exist therefore only in the vessel, in
the cup, etc., which exist only by human convention.

The right, curved or wavy surface or line, etc., which distinguish the
parts of the vessel, the cup, etc., are not found in the atoms, since they
have all the same form, even if they are made of different matter
(earth, fire, etc.); they are found in the objects themselves which are
unreal, which exist only by convention, as Dignaga will explain in the
next paragraph.

Some examples may illustrate the previous explanations. With
identical and square bricks we can build walls that have right, curved
or wavy surfaces or lines; these surfaces or lines are not in the bricks
but in the walls built with them.

Let us mark in a white sheet of paper black points, forming squares,
rectangles, etc. Each black point will produce in our mind the image
of a black point and nothing else. The images produced by each black
point will be all of them identical among themselves. The squares,
rectangles, etc. we see are not in the atoms, they are only in our mind
owing to the special nature of our senses. If our senses were stronger,
we could see the atoms in themselves, and the squares, rectangles,
etc. would disappear-in the same way as the compact and dark mass,
the forest, disappears, as we come nearer to it.

We can approach Dignâga's thought from another point of view.
The realist opponent has argued that the differences among the parts
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produce the differences of the things. We may ask now: What produces
the differences among the parts (which must be considered as wholes
in relation to their sub-parts)?, and the answer of the opponent would
have to be: The differences of the sub-parts (parts of the parts)
produce the differences of the parts, and, at their turn, the differences
of the parts of the sub-parts produce the differences of the sub-parts,
and so, successively and gradually, we reach the atoms which constitute
the last part of all.

But atoms are all identical among themselves, all of them are of
infinitely small size and of spherical form, there is not among them any
difference. Then the atoms, which do not possess any difference
among them, cannot produce real differences among the sub-parts
that they produce by their union; and, at their turn, these sub-parts,
which as a consequence of what has been said have not real differences
among them, cannot either produce real differences among the parts
that they produce by their union. And thus, successively and gradually,
following in an inverse direction the path we have done, we reach the
total and last conglomerate, which cannot show any difference in
relation to other conglomerates, to which the same reasoning can be
applied. The atoms, which by their union produce all the
conglomerates, are devoid of specific differences, of really existing
differences which the atoms could transmit to the entities they produce
by their union.

Consequently, the differences we perceive among the
conglomerates or things cannot really exist, as they do not exist in the
only really existing entities which are the atoms (according to the
atomist opponent); thus they must be mere creations of our
subjectivity, of our senses, of our mind, and we attribute them, as
really existing, to those things.

When Dignâga says that the differences among things are only in
the things that have a conventional existence, he is asserting the
illusory, mental, unreal nature of those things.

Section VIL kàrikà V c-d and paragraphs 16-17
Kärikä Vc -dznd paragraph 17 explain why the vessel, the cup, etc.
exist only by convention: if we eliminate the atoms whose union gives
rise tö the vessel, the cup, etc., the cognition of the vessel, the cup,
etc. comes to an end. What is conventional (as for instance the
conglomerate) depends on its parts, is conditioned by them, does not
exist without them. On the contrary, says paragraph 17, the cognition
of something really existent does not end, even if we eliminate
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anything that is connected with it8, for instance the color etc., in other
words even if we eliminate all attributes, qualities, etc. that inhere in it.

The idea of Dignäga is that a really existent thing is a thing that
exists independently of anything as, for instance, parts (in other words
a really existing thing is one) and whatever is connected with it; and
a conventionally existent thing is a thing that does not exist
independently of its parts and of all that is connected with it, and
consequently ceases to be when these parts, etc. disappear.

Section VIII: paragraph 18
Dignâga concludes ̂ expressing in paragraph 18 that thus the objects
of sensorial perception do not exist outside the subject of cognition,
since the two only forms of existence for an external thing: atoms and
conglomerates, have been discarded as objects of cognition.

In this way ends the first part of the treatise, which aims at refuting
realism, showing the impossibility that something external be the
cognition's object. Dignâga's approach is an epistemological one: he
is interested in the nature of the object of knowledge.

In kärikäs VI, VII and VIII and their respective commentaries
(paragraphs 19 -28), Dignâga will explain his own idealist thesis, will
show how cognition is produced with absolute absence of an external
object, only by the internal dynamism of consciousness, and will
establish the nature of the object of cognition. Dignâga's explanation
fills the void left by the rejection of the realist thesis.

Section IX: kärikä VI a-d and paragraphs 19-20
Kärikä VI a-d and paragraphs 19-20 expound the mechanism of the
cognitive act according to Dignâga. We have in our mind representations,
ideas, images of a world that appears to us as external and that we
consider as real. These representations include visual sensations
(images: form and colour), taste, smell, acustic and tact sensations.
What Dignâga, in kärikä VI a-d, calls "knowable internal form"9 are
these representations.

Let us reflect upon what happens during the sleep: we have oniric
representations or dreams (visual sensations, etc.) to which nothing
corresponds outside. These oniric representations are also " knowable.
internal forms". For Dignäga the representations that occur during the
wakeful state are of the same nature and characteristics as those
produced during the sleep: they lack a corresponding external object.

In Section XIII we shall see which is the mechanism that produces
in our mind those knowable internal forms which appear during our
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wakeful hours, even if there is not an external object corresponding
to them. For the moment let us say that the knowable internal forms,
constituted by the representations, come forth in the mind during the
wakeful state due, not to the fact that there is an external object that
impresses the mind, but to the reactualization of the "marks" (väsanä)
that all experience leaves in the mind, in the same way as the knowable
internal forms, constituted by dreams, come forth in the mind due to
the reactualization of impressions that one had during the wakeful
state.

This knowable internal form is the object (don) of the cognition
(kärikä VI a-c). The commentary (paragraph 19), expresses that it is
the dmigs pahi rkyen, "(that) determining condition which is the
support of the cognition". A cognition requires the existence of several
determining conditions; one of these is the support of the cognition.
The knowable internal form is the support of the cognition, because
it fulfills the two requirements indicated by the definition of "support
of cognition" given in paragraph 5: the cognition comes forth having
as its contents that knowable internal form, bearing its representation
(kärikä VI c-d and paragraph 20), and comes forth having it as its
cause. What precedes becomes clear if we examine what happens
with the oniric representations or dreams, which are also, as already
said, "knowable internal forms". An oniric representation or dream
occurs in the mind due to the reactualization of an impression one has
had before during the wakeful state. That representation has no
corresponding external object. That oniric representation is the cause
of the oniric cognition: one "sees" that oniric representation, because
it comes forth in the mind due to some psychological causes, if these
psychological-causes did not exist, the oniric representation would not
occur and one would not have the corresponding oniric cognition. And
the oniric representation (produced by the mentioned psychological
causes) and the oniric cognition exactly correspond each other: what
one cognizes is nothing else than the oniric representation that comes
forth in the mind. All these remarks apply to the mechanism of
cognition during the wakeful state.

Section X: kärikä VII a-b and paragraphs 21-23
Paragraph 21 adduces an objection attributed to a realist opponent:
the knowable internal form (produced by the reactualization of the
marks (väsana) left in the mind by previous impressions) cannot be
the determining condition of the cognition, since it is a part of that
cognition, a part which does not exist before the cognition is produced,
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and which comes forth together with the cognition. For the opponent
the cognition depends on an object that pre-exists the cognition itself,
that exists apart from the cognition, that impresses the mind giving
rise to a mental representation which agrees with the form or own
being of the object. In this way such an object can be the determining
condition of the cognition.

Kärikä Vila-band paragraphs 22-23 refute this objection adopting
two alternatives: the first one considers the simultaneous arising of
the knowable internal form and of the cognition; the second one
considers the consecutive arising firstly of the knowable internal form
and secondly of the cognition.

With reference to the first alternative, Dignäga (kärikä VII a and
paragraph 22) says that there is no difficulty to accept that the
knowable internal form (which is the determining condition of the
cognition) be born together with that cognition, since, according to
logicians, the characteristic of the relation cause-effect is "the
concomitance of being and not-being"10 even if the cause comes forth
in the first place and the effect in the second place (as it is the case
with the second alternative which will be dealt with afterwards). The
meaning of this expression is the following one: if the cause exists, the
effect also exists; if the cause does not exist, the effect does not exist.
We find this necessary dependence even in our present case: if the
knowable internal form exists, there is cognition; if the knowable
internal form does not exist, there is not cognition.

Then Dignäga, in kärikä VII b and in paragraph 23, deals with the
second alternative: the consecutive arising firstly of the knowable
internal form, which is the cause, and then of the cognition which is
the effect. Dignaga expresses that in this case also there is no difficulty,
because the representation of any object leaves in the consciousness
a virtuality, a "seed", which produces (as cause) the arising of another
similar representation (as effect).

To understand paragraph 23 it is necessary to make a reference to
the theory of the väsanäsixhis term literally means: "impregnation by
a scent") or of the btjas ("seeds")11. According to this theory (which
is accepted both by Buddhists and Hindus and which reminds us of
the modern theory of subconsciousness) every experience, as for
instance a cognition, leaves after itself in the consciousness (in the
subconsciousness) a trace, a mark, in other words a virtuality as
Dignaga says. This virtuality, when the appropriate conditions are
given, actualizes itself giving rise to a new similar representation.
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Let us add to this explanation that the object of the cognition has
not to be necessarily an external object, an object really existent, It
can be (and for the Yogäcäras it always is) an internal object, an
illusory object that is a mere mental creation. The cognition or
representation of this illusory object leaves also in the mind a virtuality
from which comes forth a new representation similar to the previous
one. It is not necessary that the object of the representations in the
series representation-virtuality-representation, etc. be real external
objects; they may also be (and for Dignäga they actually are) internal
mental creations. For the Yogäcäras the only thing that has existed are
representations of unreal, internal, mental objects (as in dreams,
hallucinations, etc.) which left virtualities that at their turn gave birth
to new representations of unreal, internal, mental objects. And this
process comes from a beginningless eternity. See Section M.

When the text speaks of the consecutive arising, we must
understand, as it is seen by the preceding explanation, that it is
referring to the consecutive arising, at a first time, of the virtuality (left
by a previous cognitive experience, and which contains in itself, in a
latent, potential state, the knowable internal form, that will be the
contents of the new cognition which will come forth when the virtuality
is reactualized) and, at a second time, of the cognition (which is the
effect of the actualization of that virtuality). It is possible to say that
the knowable internal form, which exists in a virtual state in the
consciousness from the moment that the previous representation is
produced, precedes the cognition whose object it (= the knowable
internal form) is. But, we must have in mind that if the creation of the
virtuality in the mind precedes the cognition, the reactualization of
that virtuality is simultaneous with the cognition, to which it gives rise.

We have said before that Dignäga conceives the knowable internal
forms as having the nature of dream images. Let us add now (using
the same analogy of the dream) that in the same form as many dream
images originate in the dreamer's mind owing to the reactivation of
impressions which he had during his wakeful hours, so also the knowable
internal forms come forth as an actualization of the marks (which
Dignäga calls "virtualities") impressed in the consciousness by previous
experiences. The only difference between both processes is that the
impressions that are reactualized would have, for Western thought, as
their limit a quo one own's birth, while the virtualities referred to by
Dignäga come from the previous lives, according to the Indian postulate
of the reincarnation.
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Section XI: kärikä MI c-d and paragraphs 24-25
In paragraph 24 Dignäga presents the following objection that could
be raised from the traditional Buddhist theory of perception: if only
the (knowable) internal form-colour12 is the determining condition, the
support of cognition, how would it be possible that visual cognition
(or any other sensorial cognition) be born depending only on the
internal form (visual sensations, etc.) and on the eye (or on any other
sense-organ) ? The Buddhist-theory of knowledge taught that visual
cognition, etc. are produced depending on the object, on the eye,
etc13. If there is onlythe knowable internal form, which can be grasped
solely by mind, the consequence is that the eye, etc. have no function
to fulfill in the cognition process. The Buddhist theory referred to
before, generally accepted, is thus left aside.

Dignäga answers this objection in kärikä VII c-d and in paragraph
25 manifesting that the senses are only collaborating faculties; that
from their effect it can be concluded that they are the form of the
virtuality, and that they are not composed by material elements.

We must understand these affirmations of Dignäga in the following
way. The senses are not material entities, but only powers, faculties
which collaborate, together with the cognition's object, in the
production of the cognitive act. From the effect produced by the
senses, i.e., from the sensorial cognition, we cannot infer necessarily
that the senses are something made up of material elements. The only
thing that we can conclude is that they are the from of the virtuality.
As we have said, every representation leaves in consciousness a
virtuality which produces a new representation similar to the previous
one. These virtualities must have different forms, they must belong to
different classes. The virtuality left by a representation produced by
a visual perception will be different from the virtuality produced by
an auditive perception, and so on in the other cases related to any one
of the other senses. From a generic point of view all will be virtualities;
from a specific point of view one virtuality will be visual virtuality,
another will be auditive virtuality, and so on. The visual virtuality will
actualize itself producing a visual cognition, the auditive virtuality will
actualize itself producing an auditive cognition, and so on. -

If all the representations leave only in abstracto, in genere
virtualities, then, when they are reactualized, they would produce
only in abstracto, in genere cognitions, nothing else, without the
visual, auditive, etc. specification. But when a cognitive act is produced,
it presents itself as visual, auditive, etc. and never in abstracto. If we



26 Being as Consciousness

do not accept the division of virtualities into visual virtualities, etc., we
could not explain how from identical virtualities we have different
cognitions. But if we accept that the virtualities left by previous
representations are visual, auditive, etc., then we understand that the
cognitions, which they produce, are visual, auditive, etc.

For Dignäga, according to what has been said, the senses are
nothing else than the forms assumed by the virtualities when they are
reactualized, and become acts of cognition.

Section XII: kärikä VIII a and paragraph 26
In kärikä VIII a and in paragraph 26 Dignäga expresses that the
virtuality left by a previous representation can dwell, i.e., subsist in a
latent form, either in the consciousness or in its own indefinable form,14

but that in any case there would not be difference in relation to the
effect produced by the virtuality.15 That virtuality, subsisting either in
the consciousness or in its own form, produces, reactualizing itself, a
new act of cognition. Wherever it dwells, the effect will be the same.

Dignäga does not say anything else about the "place" where the
virtuality is kept, because in this treatise his sole interest is to
demonstrate that the cognition's process is produced without the
intervention of something external, that the act of cognition comes
forth from absolutely internal elements.

Section XIII: kärikä VIII b-d and paragraphs 27-28
In kärikä VIII b-dand in paragraph 27 Dignäga indicates the relation
between the form of the object and the virtuality.

The commentary begins expressing that the cognition is produced
depending on the virtuality called "eye" and on the internal form.

With the expression "virtuality called 'eye'" Dignäga refers to the
visual form under which the virtuality left by a previous representation
actualizes itself. Dignäga employs the expression "virtuality called
'eye'", because (as it has been said in paragraphs 24-25) the virtuality
actualizes itself only under the form of any one of the sensorial
cognitions. What he says about the eye must be applied to the other
sense organs. (See note 12). This is the first requirement on which
depends the arising of the cognition.

The second requirement is the knowable internal form, which in
kärikä Mil b-d is designated with the words "the form of the object"
(yul gyi no bo), and in the beginning of his commentary ad locum
with the expression "internal form-colour" (nan gi gzugs). As it has
been said previously (see Section IX and X of this commentary) the
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knowable internal form is the (unavoidable) object of the act of
cognition - the cognition into which is transformed the (visual, auditive,
etc.) virtuality left by a previous representation.

So we have 1. a virtuality that actualizes itself as a cognition; 2. this
cognition can be visual, auditive, etc. (this is the element equivalent
to the senses); 3. this cognition has necessarily an object; and 4. this
object is the knowable internal form (this is the element equivalent
to the external object). The knowable internal form is a part of the
cognition's act, it comes forth necessarily with the cognition's act, and
it is also its cause.

The cognition, which comes forth depending on the visual, auditive,
etc. aspects of the virtuality and on the object that for Dignäga is
nothing else than the "knowable internal form", arises under the
appearance ofthat object, having that object as its contents, essentially
identified with that object.

Dignäga says moreover that the cognition arises "not divided"16 by
the support. Cognition remains always one, the presence of the support
does not imply, does not introduce any division in it, because the
support of the cognition is something mental, internal, of the nature
of knowledge, and also because cognition arises assuming the form of
the support, having that form. Knowledge and knowable are essentially
of the same nature: the nature of consciousness. The knowable is
nothing else than the form of knowledge.

The virtuality (visual, etc.) and the form of the knowable internal
object (the two causes of the production of knowledge) are mutually
caused, and are beginningless17 (karikâ VJII b-d and the second and
third sentences of paragraph 27). As we have already said (Section X)
the representation of an object (which is nothing else than a simple
mental creation) leaves in consciousness (or wherever it may be) a
virtuality, and owing to this virtuality, when it is reactualized, there
comes forth a new representation of a similar object. So there is a
series représentation-virtuality-representation, etc. which has not had
a temporal beginning. If the series had begun with a representation,
the question "how has been produced that representation?" would
remain without answer, since the existence of a real external object,
that could produce it, is not accepted. If the series had begun with a
virtuality, the question "how has been produced that virtuality?" would
similarly remain without answer, since the existence of a previous
representation is not posited.

The virtuality and the internal form (the object) can be considered
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as different or as not different from the cognition according to the
point of view one adopts. From the point of view of the philosophical
analysis, in which Dignâga places himself, we can distinguish the
different elements that constitute the cognition's process: a virtuality
left by a previous representation, the cognition's act that comes forth
from that virtuality and the cognition's object, similar to the object of
the previous representation. But rigorously there is no difference
among these three factors: the cognition is nothing else than the
reactualized virtuality (it could be said that virtuality and cognition are
the same at different moments), and the knowable interior form is
nothing else than the manner under which the virtuality manifests
itself. These three factors are only aspects, forms, parts (individualized
only in theory through the conceptual analysis) of one indivisible,
undivided entity: cognition, consciousness.

Dignäga concludes the treatise expressing that the internal support
is the object of cognition, that is to say that the knowable internal
form, which produces the cognition and under whose appearance
the cognition comes forth (complying in this way with the two
requirements of the definitions of'object' and 'support' of cognition
given in paragraphs 2 and 5), is the object of cognition.



TIBETAN TEXT
DMIGS PA BRTAG PAHI HGREL PA

rgya gar skad du/àlambanaparïksàbrtti/
bod skad du/dmigs pa brtag pahi hgrel pa/

sans rgyas dan byan chub sems dpah thams cad laphyag htshal
lo/

[Section I: paragraph 1]
1. gaii dag mig la sogs pahi rnam par ses pahi dmigs pa phyi rol

gyi don yin par hdod pa de dag ni dehi rgyu yin pahi phyir rdul
phra rab dag yin pa ham der snah bahi ses pa skye bahi phyir
de hdus pa yin par rtog gran na/

[Section IL kârikâ I a-d and paragraphs 2-3]
de la re zig

dban po rnam par rig pahi rgyu/
phra rab rdul dag yin mod kyi/
der mi snan phyir dehi yuJ}s ni/
rdul phran ma yin dban po bzin//l//

2. yul zes bya ba ni ses pas19 rah gi ho bo hes par hdsin pa yin
te dehi rnam par skye bahi phyir ro/

3. rdul phra mo dag ni20 dehi rgyu nid yin du zin kyah de lta ma
yin te dban po bzin no/ de ltar na re zig rdul phra mo dag
dmigs pa ma yin no/

[Section III: kàrikà II a-b and paragraphs 4-7]
4. hdus pa ni der snah ba hid yin du zin kyah/

gan ltar snan de de las min/

5. don gaii zig ran snah bahi rnam par rig pa bskyed pa de ni
dmigs pa yin par rigs te/hdi ltar de ni skye21 bahi rkyen nid du
bsad pas so/

6. hdus pa ni de lta yah ma yin te/

rdsas su med phyir zla gnis bzin/
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7. dbaii po ma tshan bahi phyir zla ba gnis mthori ba ni der snaii
ba nid yin du zin kyah dehi yul ma yin no/de bzin du rdsas su
yod pa ma yin pa nid kyis rgyu ma yin pahi phyir hdus pa
dmigs pa ma yin no/

[Section IV kârikâ II c-d and paragraph 8]

de Itar phyi rol gnis kar yan/
bio yi yul du mi run no //2//

8. yan lag gcig ma tshari bahi phyir phyi rol gyi rdul phra mo dari
tshogs pa zes bya bahi don ni dmigs pa ma yin no/

[Section V kärikäs III a-d and IV a-b and paragraphs 9-12]
hdi la ni/

kha cig hdus pahi rnam pa dag/
sgrub pa yin par hdod par byed/

9. don thams cad ni rnam pa du ma can yin pas de la rnam pa
hgah zig gis miion sum nid du hdod do/

10. rdul phra rab rnams la yah hdus par snah bahi ses pa skyed pahi
rgyuhi dhos po22yod do/

rdul phran rnam pa rnam rig gi/
don min sra nid la sogs bzin //3//

11. ji Itar sra nid la sogs pa ni yod bzin du yah mig gi blohi yul ma
yin pa Itar rdul phra mo nid kyan de dan hdraho/

de dag Itar na bum pa dan/15

kham phor sogs bio mtshuns par hgyur/

12. bum pa dan kham phor la sogs pahi rdul phra mo rnams la ni
man du zin kyah khyad par hgah yah med do/

[Section VI: kärikäs IV c-d and V a-b and paragraphs 13-15]

gal te rnam pahi dbye bas dbye/

13. gal te hdi snam du mgrin pa la sogs pahi rnam pahi khyad par
las gari gis ni blohi khyad par du hgyur bahi khyad par yod do
snam du sems na khyad par hdi ni bum pa la sogs pa la yod kyi/

de ni rdul phran rdsas yod la //4//

med de tshad dbye med phyir ro/

14. rdul phra rab rnams ni rdsas gzan yin du zin kyari zlum po la
ni dbye ba med do/
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de phyir de rdsas med la yod/

15. rnam pahi dbye ba ni kun rdsob tu yod pa dag kho na la yod
kyi rdul phra mornams la ma yin no/

[Section VIL kärikä V c-d and paragraphs 16-17]
16. bum pa là sogs pa ni kun rdsob tu yod pa nid do/

rdul phran yons su bsal na ni/
der snan ses pa nams hgyur phyir //5//

17. rdsas su yod pa rnams la ni hbrel pa can bsal du zin kyari kha
dog la sogs pa bzin du ran gi bio hdor pa med dö24/

[Section VIII: paragraph 18]
18. de lta bas na dbari pohi bio rnams kyi yul ni phyi rol na ma yin

parhthaddo/

[Section IX: kärikä VI a-d and paragraphs 19-20]

nan gi ses byahi tio bo ni/
phyi rol Itar snan gan yin de/
don yin

19. phyi rol gyi don med bzin du phyi rol lta bur snan ba nan na
yod pa kho na dmigs pahi rkyen yin no/

rnam ses no bohi phyir/
de rkyen nid kyan yin phyir ro //6//

20. nan gi rnam par ses pa ni don du snan ba dan/de las sky es pa
yin pas/chos nid gnis dan ldan pahi phyir nan na yod pa kho
na dmigs pahi rkyen yin no/

[Section X: kärikä VII a-b and paragraphs 21-23]
21. re zig de Itar snan ba nid yin la ni rag la/dehi phyogs gcig po

lhan cig skyes pa go ji Itar rkyen yin ze na/

gcig na han mi hkhrul phyir na rkyen/

22. lhan cig par gyur du zin kyaii hkhrul pa med pahi phyir gzan
las skye bahi rkyen du hgyur te/hdi Itar gtan tshigs dag ni yod
pa dan med pa dag gi de dan ldan pa nid ni25rgyu dan rgyu
dan ldan pa26 rim gyis skye ba dag gi yan mtshan nid yin par
smraho/yari na/

nus pa hjog phyir rim gyis yin/

23- rim gyis kyàii yirr te/don du snaii ba27 de ni rah snan ba dan
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mthun pahi hbras bu skyed par byed pahi28 nus pa/ rnam par
ses pahi rten can byed pas mi hgal lo/

[Section XL kârikâ VII c-d and paragraphs 24-25]
24. gal te ho na ni nah gi gzugs kho na dmigs pahi rkyen yin na/

ji ltar de dan mig la brten nas29 mig gi rnam par ses pa skye ze
na/

lhan cig byed dban nus pa yi/
no bo gan yin dban po ban yin //7//

25. dban po ni rah gi hbras bu las nus pahi ho bo hid du rjes su
dpag gi hbyuh ba las gyur pa hid du ni ma yin no/

[Section XII: kârikâ VIII a and paragraph 26]

de y an rnam rig la mi hgal/

26. nus pa ni30 rnam par ses pa la yod kyah ruh/bstan du med pahi
rah gi ho bo la yod kyah run ste/hbras bu skyed pa la khyad
par med do/

[Section XIII: kârikâ VIII b-d and paragraphs 27-28]

de ltar yul gyi no bo dan/
nus pa phan tshun rgyu can dan/
thog ma med dus51 hjug pa yin //8//

27. mig ces bya bahi nus pa dah/nah gi gzugs la brten nas rnam
îpar ses pa don du snah ba dmigs kyis ma phye ba32 skyeho/
hdi gnis kyah phan tshun gyi rgyu can dah/thog ma med pahi
dus can yin te/res hgah ni33 nus pa yohs su smin pa las rnam
par ses pa34 yul gyi rnam pa hid du35 hbyuh la res hgah ni dehi
rnam pa las36 nus paho/mam par ses pa las de ghis gzan hid dan
gzan ma yin pa hid du ci dgar brjod par byaho/

28. de ltar nan gi dmigs pa ni chos hid ghis dan ldan pahi phyir yul
nid du hthad do37/

dmigs pa brtags pahi hgrel pa slob dpon phyogs kyi glah pos
mdsad pa rdsogs so38/



TRANSLATION
INVESTIGATION ABOUT THE SUPPORT OF

THE COGNITION
Stanzas and Commentary

byDignäga

In Sanskrit: Älatnbanapartksävrtti;
In Tibetan: Dmigs pa brtagpahi hgrelpa.

I pay homage to all the Buddhas and Bodhisattvas.

Section I: paragraph 1
1. Those who postulate that the support of the cognition through

the eye, etc. is an external thing, consider that either the atoms
are (the cognition's support), because they are its cause, or that
a conglomerate of those (atoms) is (the cognition's support),
because there arises a cognition which appears under the form
of that (conglomerate).

Section IL kârikâ I a-d and paragraphs 2-3
Concerning that (the author says):

I a-d Even if the atoms are
the cause of the cognition through the senses,
since (the cognition) does not appear
under the form of those (atoms),
the atoms are not the object of that (cognition),
in the same way as the sense-organs (are not).

2. (Something is) "object of cognition", because its own being is
grasped with certainty by the cognition, and (so) (the cognition)
arises under the form of that (own being).

3. Concerning the atoms, although they are the cause of that (=the
cognition), they are not thus (as an object of cognition must be
according to the definition given in paragraph 2), and (so) they
are as the sense-organs.
Therefore no, atom is the support of the cognition.

Section III: kârikâ II a-b and paragraphs 4-7
4. Concerning the conglomerate, although (the cognition) appears

under the form of it (=a conglomerate),
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II a that (cognition of a conglomerate)
does not arise from that
under whose form it appears
(i. e. does not arise from a conglomerate).

5. It is right (to consider) that any thing, which produces a cognition
which appears under its own form (i.e. the form of that thing),
is, just it, the support of cognition, because it has been taught
that in this way it is the determining condition of the arising (of
the cognition).

6. Concerning the conglomerate neither it is thus (as the cognition's
support must be, according to paragraph 5),

// b because (the conglomerate) does not exist
as something real,
in the same way as a second moon
(does not exist as something real).

7. As regards the vision of a second moon because of a defect in
the senses, even if (the cognition) appears under its form (i.
e. the form of a second moon), (the second moon) is not the
object of that (cognition). In the same way an aggregate is not
the support of the cognition, because it is not the cause (of the
cognition), since it does not exist as something real.

Section IV: kärikä II c-d and paragraph 8

II c-d Thus, in both cases,
(something) external cannot be
the object of perception.

8. The external things that are called "atoms" and "conglomerate"
are not the support of the cognition, because of the absence
of one part (of the requirements necessary to be support of
the cognition).

Section V kärikä III a-d and IV a-b and paragraphs 9-12
Concerning this,

/// a-b some (masters) hold
that the forms of conglomerate
are the efficient (cause of the cognition).

9. (They) hold that all things, because of being possessed of
several forms, are perceptible under one form thereamong.

10. There exists also in the atoms the nature of being a cause
productive of a cognition which appears under the form of a
conglomerate.
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/// c-d The form of the atom is not an object
of the (visual) cognition,
in the same way as the solidity, etc. (are not).

11. Just as the solidity, etc., although existing, are not an object of
the perception of the eye, so also the atomicity is like them
(i. e., like the solidity, etc. because, although the atomicity
exists, it is not an object of the visual perception).

TVa-b According to them (it would happen that)
the perceptions of a pot, a cup, etc.
would be all the same.

12. Among the atoms of a pot, a cup, etc., although they are very
numerous, there is not any difference.

Section VI: kärikäs IV c-d and V a-b and paragraphs 13-15

IV c If (it is held that)
the diversity (among the pot, the cup, etc.)
exists owing to the diversity of the forms
(which they possess),

13. If somebody thinks that, (even) being so, (the diversity still
exists) because, owing to the difference of the forms of the
neck, etc. (of the pot, the cup, etc.), there exists a difference
(among the pot and the cup, etc. as wholes) which comes
forth as a difference of the perception, (then, we must answer
that) although the difference (of the pot, the cup, etc. as
wholes) exists in the pot, etc.

IV fl-Va it (i. e. the difference)
does not exist in the atoms
which (according to the opponent) are
(the only thing that is)
(really) existent matter,
because there is not (in them)
any diversity of measure.

14. Even if atoms are (of) different matter, there is no difference
(among them), being they (all) spherical.

V b Therefore it (i.e. the difference
among the pot, the cup, etc.,
and in general among things) exists (only)
in (those things which are)
not (really existing) matter,
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15. The diversity of the forms does not exist in the atoms, even
if it exists in things existing only by (human) convention.

Section VII : kärikä V c-d and paragraphs 16-17
16. The pot, etc. exist only by (human) convention,

V c-d because, if the atoms are eliminated,
the cognition which appears under their form
(i.e. the form of the pot,etc.), ceases.

17. In relation to (really) existent things, even if one eliminates
what is connected (with them), as colour, etc. the very
perception of them is not eliminated.

Section VIII : paragraph 18
18. Therefore, it is logically admissible that the object of the

perceptions through the senses does not exist externally.

Section IX: kärikä VI a-d and paragraphs 19-20

VI a-c The knowable internal form,
which appears as external,
is the object (of the cognition),

19. (The knowable internal form), which appears as external
although an external object does not exist, (and) which exists
only internally, is (that) determining condition (of the cognitive
process), which is the support of the cognition.

VI c-d because it (=the knowable internal form)
is the form of the cognition
and because it is also its determining condition.

20. (The knowable internal form), which exists only internally, is
that determining condition (of the cognitive process), which is
the support of the cognition, because it is provided with the
two characteristics (indicated in paragraph 5), since the internal
cognition appears under the form of the object (i.e. the
knowable internal form) and comes forth through it.

Section X: kärikä VII a-b and paragraphs 21-23
21. If somebody asks : As (the internal cognition) is dependent on

something that appears (in the mind) in the indicated way (i.e.
under the form of the object, being there agreement between
the thing and the representation in the mind), how can it be
understood that (this knowable internal form-the object
according to you [Dignâga]-which is only) a part ofthat (internal
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cognition and) which comes forth together (with that internal
cognition) could be the determining condition (of that internal
cognition)?, (we answer:)

VII a Even if (the knowable internal form
comes forth) together
(with the internal cognition),
it is the determining condition
because of the necessary relation
(between the knowable internal form
and the internal cognition).

22. Even if (the knowable internal form) arises together (with the
internal cognition), it happens to be the determining condition
of what comes forth out of another, because there exists a
necessary relation (between both), (since) to this effect the
logicians say that "the concomitance of being and not being is
the essential characteristic of cause and effect, even if they
come forth successively". Moreover:

VII b (Even if the knowable internal form
and the cognition come forth) successively
(the knowable internal form)
is (the determining condition of the cognition),
because it leaves a virtuality.

23. Even if (the knowable internal form and the internal cognition)
come forth successively, there is not contradiction (between
this fact and the fact of the knowable internal form being the
determining condition of the cognition), because that (cognition
A) which appears under the form of an object gives rise to a
virtuality, which (at its own turn) produces an effect (i.e., a new
cognition B which appears under the form of an object) similar
to that same (cognition A) which appeared (under the form of
that object), and which has its abode in the consciousness.

Section XI: kärikä VII c-d and paragraphs 24-25
24. Now if it is asked: If only the (knowable) internal form-colour

is that determining condition, which is the support of the
cognition, how can the eye's cognition (i.e., the cognition through
the eye) be born depending on that (knowable internal form-
colour) and on the eye ? (-we answer:)

VII c-d Senses are the form (or aspect)
of the virtuality,
(and) a collaborating force.
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25. Senses, from their own effect, are inferred to be the form (or
aspect) of the virtuality, but they do not exist as something
constituted by elements.

Section XII: kärikä Mil a and paragraph 26

VIII a Neither it is contradictory
that this (virtuality lie) in the consciousness.

26. The virtuality either exists in the consciousness or exists in its
own indefinable form; (in both cases) there is no difference in
relation to the production of the effect.

Section XIII: kärikä VIII b-d and paragraphs 27-28

VIII b-d So the form of the object
and the virtuality function
mutually caused
and since a beginningless time.

27. The cognition, depending on the virtuality (that is) called 'eye'
and on the (knowable) internal form-colour, comes forth
appearing under the form of the object, not divided by the
support. These two (i.e., the form of the object or knowable
internal form, and the virtuality) are mutually caused and have
no beginning in time. And the cognition arises from the virtuality
fully matured under the form of an object, and at its turn the
virtuality (arises) from that form. Both (i.e., the form of the
object or knowable internal form, and the virtuality) must be
considered, according to one's own will, either as different or
as not different from the cognition.

28. So it can be admitted that an internal support is the object (of
the cognition), because it is endowed with the two
characteristics (indicated in paragraphs 2 and 5).

The Investigation about the support of the cognition composed
by Äcärya Dignäga is finished.
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On Dignäga and his works see: E. Frauwallner, "Dignaga, sein
Werk und seine Entwicklung", in Wiener Zeitschrift für die
Kunde Süd-und Ost-Asiens, 3, 1959, pp. 83-164 (^Kleine
Schriften, Wiesbaden, F. Steiner, 1982, pp. 759-841);
"Landmarks in the History of Indian Logic", ibidem, 5, 1961,
pp. 125-148 (=Kleine Schriften, pp. 847-870); Die Philosophie
des Buddhismus, Berlin: Akademie-Verlag, 1969, pp. 390-392;
M. Hattori, Dignâga, On Perception, Cambridge (Mass.): Harvard
University Press, 1968; A.G.S.K (ariyawasam), "Dinnäga", in
Encyclopaedia of Buddhism, Sri Lanka, 1989, Vol. IV, 4, pp.
617-625; A. B. Keith, Buddhist Philosophy in India and Ceylon,
Varanasi: Chowkhamba, 1963 (First edition: Oxford, 1923); H.
Kitagawa, Indo koten ronrigaku no kenkyu-finna no taikei-
("Study of Indian Classical Logic-Dignäga's system"), Tokyo:
Suzuki Research Foundation, 1965; D.N. Shastri, The Philosophy
of Nyäya-Vaisesika and its Conflict with The Buddhist Dignâga
School (Critique of Indian Realism), Delhi: Bharatiya Vidya
Prakashan, 1976; M. Schott, Sein als Bewusstsein, Heidelberg:
Carl Winters Universitätsbuchhandlung, 1935; Ts. Stcherbatsky,
"Dignäga's Theory of Perception", in Taishö Daigaku Gakuhö
("Journal of the Taishö University"), 1930, pp. 89 -130; Buddhist
logic, Vol. I, New York: Dover Publications, s.d. (First edition
: Leningrad, 1927); S. Ch. Vidyabhusana, A History of Indian
Logic, Delhi: Motilal Banarsidass, 1971, pp. 270-301.
On Dignäga's relevant position in the history of Indian
philosophy, we refer to the following opinions:
S. Ch. Vidyabhusana, Professor in the University öf Calcutta, A
History of Indian Logic (quoted in note 1), p. 270: 'Dignäga
is justly regarded as the Father of Mediaeval Logic. Both in
matter and in manner his works marked a distinct departure
from those of his predecessors. The keenness of his insight



40 Being as Consciousness

and the soundness of his critical acumen combined to stamp
him with an individuality all his own. No praise seems too
high for him".

Ts. Stcherbastky, Professor in the University of Leningrad,
"Dignäga's Theory of Perception" (quoted in note 1), pp. 89-90:
"The name of Dignäga marks a boundary in the history of
Buddhist philosophy. Before him Buddhist philosophy may
be characterized as a system of Radical Pluralism engaged
in finding out the ultimate elements of existence
(dharmapravicaya). These elements (dharma) were regarded
as real in Hînayâna, as relative, and therefore unreal, in
Mahäyäna. With Dignäga Buddhism forsakes the field of
metaphysics and devotes all its attention to problems of logic
and epistemology. He thus occupies in the history of Buddhist
philosophy a position analogous to the position of Aristoteles
in the Greek philosophy and of Kant in modern European
philosophy. These three great men mark an analogous turning
point in the history of the development of philosophic ideas
in mankind. When all the works of Dignäga have been
critically studied, edited and translated in an intelligible
way, the time will come to appreciate the Indian Kant and
to compare him with the European one, and since the logic
of Dignäga is the logic of the Eastern part of humanity, just
as the logic of Aristoteles is the logic of its Western part, the
time will then come to pronounce a judgment upon their
comparative value. At present we must be satisfied to collect
every piece of evidence which is likely to elucidate the
thoughts, and make intelligible to us the logical system of the
great man whose fate it was to be for the East at once its
Aristoteles and its Kantl'

M. Winternitz, Professor in the University of Prague, A History
of Indian Literature, Vol. II, Buddhist Literature and faina
Literature, 1972 (First published : University of Calcutta, 1933;
translation from the original German, 1905 ff.), p. 363: uThe
greatest and most independent thinker among the successors
of Vasubandhu is Dignäga, the founder of Buddhist logic,
and one of the foremost figures in the history of Indian
Philosophy!'

E. Frauwallner, Professor in the University of Vienna,
"Dignäga, sein Werk und seine Entwicklung" (quoted in note 1),
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pp. 136-137 (=pp. 812-813): "And now he (Dignäga) gathered
all that he had worked out, in a great treatise, the
Pramänasamuccayah. It was no more dialectics, what he
offered here, but theory of knowledge, organized according
to the two great realms of perception and inference...With
this, Dignäga concluded the work of his life. But, at the
same time, with this work, a huge complete doctrinary system
was created and the Buddhist school of logic and theory of
knowledge was founded... Whoever knows the last works of
Dignäga, stands in front of something new and great, that
is beyond all that had been written before and that seems
to arise suddenly out of nothing. Our research has taught us
to understand this original creation. We come to know the
sources from which Dignäga drew his incentives and we can
follow how he gradually put together, piece by piece, the
stones for his great building. It is seen that there much has
been taken from ancient traditions. But in his mind he has
given new form to and has made use of all that he had
inherited from the past. And, even if it is admitted that he
has utilized a great amount of ancient materials, what he
has created remains, as a whole, new and great. And thus
it is established anew that the Buddhist school of epistemology
and logic is essentially the creation of only one man: Dignäga"
[our translation from the German original].

3 Töhoku, Index, p. 96, under the name Phyos-kyi glan po
(=Dignäga) registers eighteen works translated into Tibetan,
and Répertoire, p. 259, under the name finna (Teh 'en na)
(=Dignäga in Japanese and Chinese respectively) registers ten
works translated into Chinese. Cf. E. Steinkellner und M.T.
Much, Texte der erkenntnistheoretischen Schule des
Buddhismus, Göttingen: Vandenhoeck und Ruprecht, 1995,
pp. 1-15, who give detailed information on Dignäga 's works on
logic and epistemology (editions and translations).

4. Own being: ran gi no bo in Tibetan: svarüpa, svabhäva in
Sanskrit. These words indicate the way of being of a thing,
(which is proper to it and individualizes it, distinguishing it from
others), its essential nature.

5. Rnam pa in Tibetan corresponds to Sanskrit äkära, which
means "form", "figure", "appearance", "external aspect". We
have translated it by "form"; we must understand by this word
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the appearance under which the thing, which is the object of
knowledge, presents itself before the mind.

6. The atomic theory was the explanation of the world generally
accepted in India in Dignäga's epoch. On Indian atomism see:
the relevant sections of the histories of Indian philosophy; and
also: B. Faddegon, The Vaisesika-System, described with the
help of the oldest texts, Wiesbaden: M. Sandig, 1969 (first
published: 1918); M.K. Gangopadhyaya, Indian Atomism:
History and Sources, Calcutta: Bagchi Indological Series, 1,
1980; W. Halbfass, On Being and What There Is. Classical
Vaisesika and the History of Indian Ontology, Albany: State
University of New York, 1992; H. Jacobi, "Atomic theory"
(Indian), inj. Hastings, Encyclopaedia of Religion and Ethics,
Edinburg: T. & T. Clark, 1964, 2, pp. 199 -202 (first published:
1909); A.B. Keith, Indian logic and Atomism. An exposition
of the Nyäya and Vaisesika Systems, New York: Greenwood
Press, 1968 (first published: 1921); V. Lyssenko, " La doctrine
des atomes (anu, paramänu) chez Kanada et Prasastapäda",
in fournal Asiatique, 284, 1996, 1, pp. 137-158; P. Masson-
Oursel, "L 'atomisme indien", in Revue Philosophique (de la
France et de l 'étranger), 99, Paris, 1925, pp. 342-368; K. H.
Potter, Encyclopedia of Indian Philosophies. Indian
Metaphysics and Epistemology: The Tradition of Nyäya-
Vaisesika up to Gangesa, Delhi: Motilal Banarsidass, 1977; H.
Ui, The Vaiseshika Philosophy according to the Dasapadärtha-
Sâstra. Chinese text with Introduction, translation and notes,
Varanasi: Chowkhamba, 1962 (first published: 1917). See
Vimsatikä in this book, Commentary on Section XVIII, and
note 55.

7. One of the most discussed questions in Indian philosophy was
that referring to the whole (avayavin) and the parts (avayavd).
It opposed specially, on one side, the Hindu Nyäya and the
Vaisesika schools and, on the other, the Buddhist Yogäcära
school. The Nyäya and the Vaisesika affirmed that the whole
exists and is one, real and different from its parts. The Buddhist
on their side affirmed that the whole does not exist, that it has
no reality, and that it is only a conventional denomitation.

The first Hindu text that treats this subject is Gotama,
Nyäyasütra II, 1, 31-36 and II, 2, 4-25. In this text Gotama
analyzes in first place, in order to refute it, the thesis of some
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authors who maintain that the perception is only an inference,
since from grasping only a part we infer either the other parts
or the other parts and the whole. Then Gotama in the remaining
sûtras defends the real existence of the whole against the Buddhist
thesis which admits the (relatively) real existence of the parts.
Other Hindu texts that defend the existence of the whole are
the sections of the Bhäsya of Vatsyayana, of the Nyâyavarttika
of Uddyotakara, and of the Nyäyavärttikatätparyaßkä of
Vacaspati Misra, referring to Gotama's sütras; Bhäsarvajna,
Nyäyabhüsana, pp. 104-115 and 121-129, Varanasi: Saddarsana
Prakäsana Pratisthânam, 1968; Sridhara Bhatta, Nyâyakandatï,
pp. 105-109, Varanasi: Garigânâthajhâ-Granthamâlâ, 1977;
Vyomasiva, commentary tïkâ on the Padarthadharmasamgraha
of Prasastapâda, pp. 44-46, Benares: Chowkhamba, 1983;
Vallabhâcârya, Nyâyalilâvatï, pp.125-131, Benares: Chowkhamba,
1927; Udayana, Ätmatattvaviveka, pp. 258-280, Benares:
Chowkhamba, 1940.

On the Buddhist side, in the Milindapanha, pp. 26-28,
London: PTS, 1962, Nâgasena explains to the Greek King
Menander that the whole does not truly exist and that the only
thing relatively real are the parts, employing the celebrated
analogy of the car: the axle, the wheels, the helm really exist;
'car' is only a conventional denomination to which nothing real
corresponds. As H. Oldenberg, Buddha. Sein Leben, Seine Lehre,
Seine Gemeinde, München: Wilhelm Goldmann, 1961 (first
published: 1881), p.241, comments, Nägasena's thesis agrees
with the most ancient Buddha's teaching, because the verses
quoted by Nâgasena, which synthesize his views are from
Samyutta Nikäya I, p. 135 (PTS edition). Cf. Buddhaghosa,
Visuddhimagga XVIII, paragraphs 25-28, pp.508-509,
Cambridge Mass.: Harvard Oriental Series, 1950. The position
that is maintained by the verses of the Samyutta Nikâya and
by Nâgasena is followed by the other later Buddhist authors,
and is severely criticised by the Hindu authors.

Arguments against the existence of the whole have been
dealt with by several Buddhist authors, as for instance:
Dharmakïrti, Pramânavârttika, Pramânasiddhih 86-87;
Dharmakïrti, Pramänaviniscaya, Pratyaksam, T. Vetter ed.,
Wien, 1966, pp. 84-87; Dharmottara, commentary on
Dharmakïrti, Pramänaviniscaya, Sde-dgeed., Tokyo, 1983, ff.
143 b3-l46 a1; Säntaraksita, Tattvasangraha 592-593, and 601,
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and Kamalasïla ad locum; (Nägärjuna), Ta chih tu lun, Taishö
XXV, 1509, p. 206 b17-c\ and p.287 a18-b13(=É. Lamotte, Le
Traité de la Grande Vertu de Sagesse, Louvain: Institut
Orientaliste, 1966, pp.1217-1218, and pp.2058-2059). In
Vaidalyaprakarana (Sections XXXIII-XL: On avayavas),
attributed to Nägärjuna, the non-existence of the whole is used
in order to establish the impossibility of the syllogism, and with
arguments related to the whole and the parts discussion. See
F. Tola and C. Dragonetti's edition and translation, Delhi: Motilal
Banarsidass, 1995. Avayaviniräkarana of Pandita Asoka is the
only monograph on this important subject matter of Indian
philosophy that has been preserved. See F. Tola and C.
Dragonetti's edition and translation of this valuable Buddhist
treatise.

One can find in the indicated authors a broad argumentation
employed in favour or against both thesis. The arguments
developed by Dignäga in this treatise against the existence of
the conglomerate (i.e. against a really existing whole besides
the parts that compose it) are only a fragment of that
argumentation.

We have said that for Buddhists the only thing relativelyreal
are the parts. Actually the existence, which corresponds to the
parts, is not an absolute one, but only a relative one, since the
parts on their turn can be analysed into their respective parts
and these into their constituting elements, and so on in an
analytical abolishing process which has no end, since Buddhists
do not accept the atom's existence. This is the position
developed by the Hastavälanämaprakarana's author
(Àryadeva or Dignäga). See F. Tola and C. Dragonetti,
"Nägärjuna 's conception of 'voidness' (sünyatä)", in Journal of
Indian Philosophy 9, 3, 1981,pp. 273-282, and "The
Hastavälanämaprakaranavrtti", in The Journal of Religious
Studies, Patiala, VIII, 1,1980, pp. 18-31, included in On Voidness,
Delhi: Motilal Banarsidass, 1995, by the same authors. This
position agrees with the non acceptance of the whole as
something real.

The refusal of the real existence of the whole is a logical
consequence of the Mahäyäna principle according to which
anything that is conditioned (dependent, relative or composed)
does not really exist.

On the question of the whole and the parts, cf. S. Bhaduri,
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Studies in Nyäya-Vaisesika Metaphysics, Poona: Bhandarkar
Oriental Research Institute, 1947, ChapterXI: Whole and part,
pp. 229-270; S. Chatterjee, The Nyâya theory of knowledge. A
critical study of some problems of Logic and Metaphysics,
Calcutta: University of Calcutta, 1965 (first published: 1939)
pp. 156-159; B. Faddegon, The Vaiçesika system, pp. 50-51,
371-375 (translation of the relevant text of the Nyâyakandalï);
Y. Kajiyama, "The Avayaviniräkarana of Pandita Asoka", in
Indogaku Bukkyogaku Kenkyü ("Journal of Indian and Buddhist
Studies"), Tokyo, 9, 1961, pp. 371-366; A. B. Keith, Indian
Logic and Atomism, pp. 16, 23, 70, 183, 225; M. Müller, The
Six Systems of Indian Philosophy, Varanasi: Chowkhamba,
New impression of the 1919 edition (first published : 1899), p.
393; K. Potter (ed.), The Encyclopedia of Indian Philosophies
Vol. II, Indian Metaphysics and Epistemology: The Tradition
of Nyäya-Vaisesika up to Gangesa, 1977, pp. 74-79; S.
Radhakrishnan, Indian Philosophy, Vol, II, New York-London:
Macmillan-Allen & Unwin, 1962, pp. 187-188 (first published:
1923); B. K. Matilal, Epistemology, Logic and Grammar in
Indian Philosophical Analysis, The Hague: Mouton, 1971, pp.
52-55; T.R. Sundararaman, "Refutation of the Buddhist doctrine
of aggregates", in Philosophical Quarterly, Amalner, 16, 1940-
1941, pp. 164-171; J. Sinha, A History of Indian Philosophy,
Vol. I, Calcutta: Sinha Publishing House, 1956, pp. 313-314; D.
N. Shastri, The Philosophy of Nyäya-Vaisesika and its Conflict
with The Buddhist Dignaga School, pp. 248-261.

On the problem of the whole and the parts in Western
philosophy see J. Ritter (ed.), Historisches Wörterbuch der
Philosophie, Vol. Ill, sub Ganzes/Teil, Darmstadt:
Wissenschaftliche Buchgesellschaft, 1974.

8. It must be remarked that Dignäga says that the perception of
what really exists does not cease even if we eliminate from it
anything that is connected with it. He does not speak of parts,
since, as we have already said, if something real exists, it
cannot have parts.

9. The text has nan gi ses byahi no bo. The Tibetan word no
bo has two fundamental values: 1. "thing" (=vastu in Sanskrit),
and 2. "form" (=rupa in Sanskrit). We have translated it by the
word "form", as Frauwallner does. By this word we must
understand the representations to which we have referred in
the commentary. It is obvious that, when the representation
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occurs in the mind, the object or the thing itself is not inside
the mind, but only a "form", i.e. a mental "image" ofthat object
or thing.

10. For Dignäga, among the characteristics which define the cause-
effect relation, the most important is the coincidence between
the existence and non existence of the cause and the effect.
It must be of course a necessary and obligatory coincidence:
if A exists, necessarily B is produced; if A does not exist,
necessarily B does not come into existence. For Dignäga both
cause and effect can be simultaneous, as in the case of the
knowable internal form and the cognition that it produces.

The coincidence of being and not being of cause and effect
is mentioned by several logicians when they deal with the
cause. Kesava Misra, Tarkabhâsâ, p. 2, Poona: Oriental Book
Agency, 1953, after giving the definition of the cause according
to the Nyâya school (to which he belongs), indicates that
several authors wrongly define the cause as: yat tu kascid âha
käryänukrtänvayavyatireki käranam iti, tad ayuktam (" 'that whose
presence and absence are imitated by the presence and absence
of the effect'-that is not logical"). Kesava Misra does not accept
this definition. Dharmottara, on commenting Dharmakïrti's
Nyäyabindull, 17, p. 28, Banaras : Chowkhamba, 1954, indicates
that: käryakäranabhävo loke pratyaksänupalambhanibandhanah
pratîta iti ( "causality is a conception familiar in common life.
It is known to be derived from experience [of the presence
of the cause wherever there is an effect present], and from
the negative experience [of the absence of the effect when the
cause is deficient]"). (F.Th. Stcherbatsky's translation, in
Buddhist Logic, Vol. II, p. 67). Cf. Vasubandhu, Abhidharmakosa,
II, pp. 84 line 20-85 line 1, P. Pradhan's edition, Patna: K.P.
Jayaswal Research Institute, 1967: sampradhäryam tävad etat
"kirn prabhäyäh pradïpo hetur ähosvit pürvotpannaiva sämagri
saprabhasya pradïpasya sacchäyasyärikurasyotpattau hetur" iti/
itas tarhi bhäväbhävayos tadvattvät-etad dhi hetuhetumato
laksanam äcaksate haitukâh/"yasva bhäväbhävayoh yasya
bhäväbhävau niyamatah, sa hetur itaro hetumän" iti/-
sahabhuväm ca dharmänäm ekasya bhäve sarvesäm bhäva
ekasyäbhave sarvesäm abhäva iti yukto hetuphalabhâvah. ( "[The
Sauträntika :] It is necessary to determine first whether the
lamp is the cause of the light or the totality [of causes and
conditions] arisen before is the cause for the production of
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the lamp with its light, and of the sprout with its shade. [The
Sarvästivädin:] In regard to these two alternatives then owing
to the conformity h concomitance] of being and non-being-
since logicians teach that this is the definition of cause and
effect: 'If given the being or non-being of a thing, the being
or non-being of another thing is necessarily produced, the
first one is the cause, the second one is the effect'-a logical
causal relation would be: 'given the being of one of the
dharmas that arise together, the being of all [the other dharmas
that arise together] is produced; given the non-being of one
[of them], the non-being of all [of them] is produced"). Cf.
Vijaya Rani, The Buddhist philosophy as presented in
Mïmâmsâ-Sloka-Varttika, Delhi: Parimal Publications, 1982, pp.
116-118, for the Mïmâmsâ's opinion on this point. On the
problem of the simultaneity of cause and effect see also
Gaudapäda, Ägamasästra IV, 16, Bhattacharya ed., 1943, and
texts of Nägarjuna and Candrakîrti quoted there. The notion of
coincidence between being and not being has also an important
function in theories of induction as its fundament and as a
criterion to classify the different types of inference. Cf. A.B.
Keith, Indian Logic and 4tomism, pp. 111-122; S. Chatterjee,
The Nyäya theory of knowledge, pp. 247-250 (quoted in note 7).

It is interesting to compare the Indian reasoning about the
simultaneity of the cause and the effect with the following text
of Saint Thomas of Aquinas from " De aetemitate mundi contra
murmurantes" (Opusculum XXIII, Sancti Thomae Aquinatis,
Opera Omnia, Tomus XVI, New York: Musargia Publishers, pp.
318-319). In this tract Saint Thomas defends the possibility of
the eternity of the world, notwithstanding its having been
created by God.

....Primo ergo ostendendum, quod non est necesse ut
causa agens, scilicet Deus, praecedat duratione suum
causatum, si ipse voluisset.

Primo sic. Nulla causa producens effectum suum subito,
necessariopraecedit effectum suum duratione. Sed Deus est causa
producens effectum suum non per motum, sed subito. Ergo non
est necessarium quod duratione praecedat effectum suum.
Primum patet per inductionem in omnibus mutationibus
subitis, sicut est illuminatio et hujusmodi. Nihilominuspotest
probari per rationem sic. In quocumque instanti ponitur
res esse, potest poni principium actionis ejus, ut patet in
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omnibus generabilibus: quia in illo instanti in quo incipit
ignis, incipit esse calefactio. Sed in operatione subita, simul,
immo idem est principium et finis ejus, sicut in omnibus
indivisibilibus. Ergo in quocumque instanti ponitur agens
producens effectum suum subito, potest poni terminus
actionis suae. Sed terminus actionis est simul cum ipso
facto. Ergo non répugnât intellectui, si ponatur causa
producens effectum suum subito, non praecedere duratione
causatum suum. Repugnaret autem in causisproducentibus
effectus suos per motum: quia oportet quod principium
motus praecedat finem ejus. Et quia homines consueti sunt
considerare bujusmodi factiones quae sunt per motum; ideo
nop facile capiunt quod causa agens duratione effectus
suum non praecedat. Et inde e,st quod multorum inexperti
ad pauca respicientes enuntiaht facile.

"...Firstly then it must be shown that it is not necessary that
the efficient cause, i.e., God, precede in time [chronologically]
His effect [=the world that is postulated to be eternal], if He
would have desired so [=to create it]. In the first place [this
thesis is demonstrated] thus. No cause which suddenly produces
its effect necessarily precedes in time its effect. God is a cause
producing His effect not through a motion, but suddenly. Then
it is not necessary that He precede in time His effect. In the
first place, [that] is evident, through induction, in all sudden
changes, as it happens in the illumination and [other] similar
[processes]. Moreover, [that] can be proved by deductive
reasoning in this way. In whatever moment a thing is posited
to be, [just in that moment] the beginning of its action can be
posited, as it is evident in all things that are produced, because
[for instance] in the same moment in which fire begins, warming
begins. But, in a sudden operation its beginning and its end are
simultaneous, still more: they are the same—as it happens in
regard to all the things that cannot be separated. Consequently
in whatever moment an agent suddenly producing its effect is
posited, [in that same moment] the conclusion of its action can
be posited. But the conclusion of the action is simultaneous
with what has been made [i.e., the effect]. Consequently, it is
not contrary to reason if it is posited that a cause, which
suddenly produces its effect, does not precede in time its
effect. It would be contrary [to reason] in those causes which
produce their effects through motion, because the beginning
of the motion must precede its end. And since men are
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accustomed to take into account such productions that exist
through motion, it is not easy that they understand that an
efficient cause does not precede in time its effect. And so it
happens that those who, are inexpert in a great number of
things, taking into account [only] few things, easily make [such]
affirmations."

11. Among the most important presuppositions of Indian thought
we have the samsara (see F. Tola and C. Dragonetti, "Samsara,
anäditva y nirvana", Boletin de la Asociaciôn Espanola de
Orientalistas, Madrid, 1979, pp. 95-114), the anâditva(see F.
Tola and C. Dragonetti,"Anäditva or beginninglessness in Indian
Philosophy", Annals of the Bhandarkar Oriental Research
Institute, Poona, 1980, pp. 1-20), and the btjas (samskäras,
vàsanàs) (see note 10 in Trisvabhävakärikä in this book).
Cf. F. Tola, "Principios fundamentales de la Filosofïa de la
India",in Revista Venezolana de Filosofia No. 19, Caracas
(Venezuela), 1985, pp. 89-101.

12. In Tibetan we have the word gzugs which corresponds to
Sanskrit rüpa. Gzugs, rüpa, indicate the object of visual
cognition, fundamentally the form and the colour under which
things appear before us. We have translated gzugs by "form-
colour". Gzugs is to be differentiated from no bo (see note 9):
no bo applies to any mental representation (visual, auditive,
etc.) in general; gzugs applies only to visual representations.
"Internal form-colour" signifies in this passage the visual
representations that arise as the actualization of (visual)
virtualities (that is to say, one of the classes of knowable
internal forms which produce the cognition). But we must
understand that what Dignäga says in relation to the visual
internal form must be applied also to the other knowable
internal forms, like taste-sensations, etc., and that what he says
in relation to the eye must be applied also to the other sense-
organs like the ear, etc.

13. According to the oldest Buddhist teaching the cognition's act
comes forth depending on several factors. So Salistambasütra
says: tadyathä pancabhih käranais caksurvijnänam utpadyate.
Katamaih pancabhih ? yad uta caksuh pratïtya rùpam cälokam
cäkasam ca tajjamanasikäram ca pratîtyotpadyate
caksurvijnänam ... asatsvesu pratyayesu caksurvijnänam
notpadyate ( "In this way the eye-consciousness (caksurvijnäna)
comes forth through five causes. Which five? Through the eye,
the form, the light, the space and the attention produced by
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the former ones, the eye-consciousness comes forth", p. 85 in
L. de la Vallée Poussin, Bouddhisme. Études et Matériaux.
Théorie des Douze Causes, Gand: Université de Gand,
1913-P.15 in Sâlistamba Sütra, N. A. Sastri ed., Adyar: Adyar
Library, 1950. See Section 11 of our commentary on Vimsatikâ.
Dignâga maintains also that for the production of the cognition
several factors are necessary, but in his opinion these factors
are only two: The (visual, etc.) virtuality and the internal
form. The eye is nothing else than the visual virtuality or, in
other words, "eye" is a specific form of the virtuality as the
other sense-organs also are.

14. Dignäga deals very briefly with the problem of the "place" in
which remains the virtuality which is actualized into a cognition.
We must relate this passage with the discussion, raised in the
different Buddhist schools, in reference to the place in which
the bïjas, seeds, virtualities, left by all.human act, are preserved.
See L. de la Vallée Poussin, La morale bouddhique, Paris:
Nouvelle Librairie Nationale, 1927, pp.196-200, "Note sur Y
Älayavijnäna", Mélanges Chinois et Bouddhiques, Bruxelles,
1934, 3, pp. 145-168; É. Lamotte, "Le traité de 1' acte de
Vasubandhu", Mélanges Chinois et Bouddhiques, Bruxelles,
1936, 4, Introduction. L. Schmithausen, "Sautrântika-
Voraussetzungen in Vimsatikâ und Trimsikâ", in Wiener
Zeitschrift für die künde Süd-und Ost-Asiens, 1967, pp. 113-
114, and Älayavijnäna. On the Origin and the Early
Development of a Central Concept of Yogäcära Philosophy,
Tokyo: The International Institute for Buddhist Studies, 1987,
specially pp. 26-27, 42-43, 111-112,179, and notes 288, 1165.
Dignâga indicates two alternatives : the virtualities remain either
in the consciousness (cf. Hiuan Tsang, Teh 'eng wei ehe louen,
Vijnaptimätratäsiddhi, TaishöXXXl, 1585, p. 8, a1112 =L. de la
Vallée Poussin, La Siddhi de Hiuan Tsang, Paris: Geuthner,
1928 -29, p. 101), more properly in that aspect of consciousness
that was called u älayavijnäna'(that is to be compared in some
way with the concept of subconsciousness in modern
psychology) or in "its own indefinable form". We must
understand this expression with the meaning of: "in itself.

Dignâga says that the own form (or essential nature) of the
virtuality is "indefinable" {bstan du med pa in Tibetan,
anirdesya in Sanskrit), that is to say, that, although we cannot
doubt about the existence/activities and effects of the virtuality,
we cannot say anything about its nature.
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15. The important thing for the arising of a cognition is that the
virtuality be actualized into the form of a visual cognition, etc.;
the place where the virtuality remains does not affect the
process of knowledge.

1.6. Dmigs kyis ma phye ba in the original. Sastri translates:
undifferentiated from the perceivable object in his English
translation (p. 54), and älambanäd avibhaktam in his Sanskrit
reconstruction (p. 7). Yamaguchi: mais encore non discerné
(avivrta) par l'objetpercevable (âlambana), and Frauwallner:
durch einen Anhaltspunkt (âlambana) nicht bestimmt.

17. On anäditva see the article of F. Tola and C. Dragonetti quoted
in note 11.

18. dehi yul: Peking. Sde-dge : de yul.
19. ses pas: Peking. Sde-dge: ses pas gari gis.
20. rdul phra mo dag ni: Peking. Sde-dge. rdul phra mo dag gi ni.
21. skye: Peking. Sde-dge : sky a.
22. rgyu hi drios po: Peking. Sde-dge : rgyu.
23. tshad: Peking. Sde-dge: deest.
24. hdor pa med do: Peking. Sde-dge : hdor bar byed do,
25. hdi ltar gtan tshigs dag ni yod pa dan med pa dag gi de dari ldan

pa nid ni : Peking. Sde-dge: hdi ltar gtan tshigs yod pa dari med
pa dag ni yod pa dari med pa dag gi de dari ldan pa riid na.

26. rgyu dari rgyu dari ldan pa: Vinïtadeva, Sde-dge and Peking.
Sde-dge. rgyu dari ldan pa.

27. snari ba: Peking. Sde-dge : snari bas.
28. byed pahi: Peking. Sde-dge : byed par.
29. brten nas: Peking. Sde-dge : brten na.
30. nus pa ni: Vinïtadeva, Sde-dge and Peking. Sde-dge : nus pahi.
31. dus: according to Dignâga's own Commentary, Sde-dge and

Peking, the Älambanapanksäkärikä, Sde-dge (4205) and
Peking (5703), and Vinïtadeva, Sde-dge and Peking. Sde-dgedu.

32. ma phye ba: Peking. Sde-dge : ma bstan pa.
33. ni: Peking. Sde-dge : na.
34. rnam par ses pa: Vinïtadeva, Peking. Sde-dge : rnam par ses

pas.
35. mam pa nid du: Peking. Sde-dge : rnam pa riid.
36. rnam pa las: Vinïtadeva, Sde-dge and Peking. Sde-dge : rnam

pa la.
37. yul riid du hthad do: Peking. Sde-dge : yul du mthori rio.
38. mdsad pa rdsogs so: Peking. Sde-dge : mdsad paho.
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INTRODUCTION

Vasubandhu
According to tradition1 Vasubandhu was born in Purusapura, the capital
of Gändhära (the modern Peshawar in Western Pakistan); he lived
during the IVth or Vth century A.D., being under discussion the exact
dates of his birth and death2. His father was a brähmana whose name
was Kausika. Vasubandhu had two brothers, Asahga and Virincivatsa.
Buddhamitra was one of his masters. In his youth he belonged to the
Hïnayânist Sarvästiväda-Vaibhäsika3 sect and wrote the important treatise
Abhidharmakosa, in which he exposes the doctrines of that sect,
although many times he favours the opinion of the Sauträntikas4. He
wrote also the Paramärthasaptatikä against Vindhyavastu or
Vindhyaväsin,5 a master of the Hindu Sämkhya school, who had
defeated his master Buddhamitra in a philosophical discussion.6 King
Skandagupta Vikramäditya, of the Gupta dynasty, who reigned circa
455-467 A.D. rewarded him for his victory. After Vikramäditya's death,
Vasubandhu was invited to go to the royal court at Ayodhyä
(the modern Oude) by Baläditya, successor of Vikramäditya and whose
preceptor Vasubandhu had been. Baläditya must have reigned circa
467-473 A.D. Vasubandhu carried on a discussion with the grammarian
Vasuräta and the Buddhist monk Samghabhadra who belonged to the
Vaibhäsika7 orthodoxy. Besides the mentioned works, Vasubandhu
wrote in this period of his life numerous works of Hïnayânist inspiration.8

Invited by his brother Asariga, Vasubandhu comes back to Purusapura.
He is converted by his brother Asariga to Mahäyäna, and composes
then many works of Mahäyänist inspiration.9 He dies at the age of
80 years in Ayodhyä.

The Two Vasubandhiis
E. Frauwallner in his scholarly study On the date of the Buddhist
Master of the Law Vasubandhu, Roma: IsMEO, 1951, reaches the
conclusion, that is accepted by many scholars in Buddhism,10 that in
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fact there were two Vasubandhus, one the brother of Asaiiga, who
lived in the IVth century A.D. and another who lived in Vth century A.D.
As it will be seen in the following paragraphs, the events attributed
to the life of the only Vasubandhu that tradition knows are distributed
by Frauwallner between the lives of the two Vasubandhus that
according to him have existed. If Frauwallner's theory is admitted,
then the works that are attributed by tradition to Vasubandhu are also
to be distributed between both Vasubandhus, what is not an easy task.

Vasubandhu the Old
According to Frauwallner, cited work pp. 54-55, Vasubandhu the Old
was born around 320 A.D. in Purusapura. His father, the brähmana
Kausika, was a teacher. He had two brothers, Asariga and Virincivatsa.
In his youth he belonged to the Sarvâstivâda sect and wrote many
works of Hïnayânist inspiration, which have been lost. Under the
influence of his brother Asariga he converted to Mahâyâna and wrote
also numerous works of Mahayanist inspiration. Vasubandhu died before
his brother Asariga, probably around 380A.D.

Vasubandhu the Young
Likewise according to Frauwallner, pp. 55-56, Vasubandhu the Young
was born around 400 A.D. Nothing is known about the place of his birth
and about his family. He belonged to the Sarvâstivâda sect but gradually
he became more attached to the Sauträntika's doctrines. One of his
Masters was Buddhamitra. He was protected by King Skandagupta
Vikramäditya of the Gupta dynasty (reigned circa 455-467A.D.). He
was invited to the royal court in Ayodhyä by Bäläditya (reigned circa
A67-415 A.D.). Vasubandhu had been preceptor of Bäläditya and
received from him many honours. The first work he composed and
which made Vasubandhu famous was the Paramärthasaptatikä, which
contains a refutation of Master Vindhyavâsin of the Sämkhya school,
who had defeated in a discussion his Master Buddhamitra. His principal
work was the Abhidharmakosa, in which he exposed the doctrines
of the Sarvâstivâda school to which he gave their definitive form. But
in the commentary, which he wrote on that treatise, he manifests his
preference for the doctrines of the Sautrântika sect. After the
composition of the Abhidharmakosa he successfully defended his
ideas against the attack of the grammarian Vasurâta, but he refused on
account of his old age to discuss the critics of Samghabhadra of the
HJihayänist Vaibhäsika sect. Samghabhadra attacked the Abbidharmakosa's
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commentary from a strict Vaibhâsika point of view. Vasubandhu the
Young died in Ayodhyä at the age of 80 years.

Works Attributted to Vasubandhu
Under the name "Vasubandhu" are mentioned numerous works.11

We refer to the principal of them in what follows, indicating some of
their editions and translations.

A. Treatises
1. Abhidharmakosa. Until 1935 only the Tibetan translations

(Töhoku 4089 Ikärikäs] and 4090 [bhäsya] ^Catalogue 5590
[kärikäs] and 5591 [bhäsya]) and the Chinese translations
(Taisbö 1558, 1559, and 1560 [kärikäs]) of this work were
known. In that year Râhula Särikrityäyana12 discovered the
Sanskrit text of this treatise in the Tibetan Monastery of Nor.
Considering the importance of the Abhidharmakosa, this
discoveiy was a most notorious event. The treatise contains
600 kärikäs and a commentary by Vasubandhu. It is divided
in 9 books. It is a large exposition of the Buddhist Hînayânist
doctrines as they were taught by the Sarvästiväda-Vaibhäsika
sect.But, as it has already been said, in many points
Vasubandhu's opinion differs from the orthodox opinion ofthat
sect.
The Sanskrit text was published for the first time by P. Pradhan
in 1967 in the Tibetan Sanskrit Works Series, Vol. VIII of the
Kashi Prasadjayaswal Research Institute of Patna/It has been
reedited by Swami Dwarikadas Shastri in 1970 in the Bauddha
Bharati Series, 5, Varanasi.
Between the years 1923 and 1931 Louis de la Vallée Poussin
published the French translation of the Abhidharmakosa on
the basis of the Tibetan and Chinese versions. The translation
of the Abhidharmakosa of the great Belgian scholar has become
a classic. It has been reprinted in 1971 by the Institut Belge
des Hautes Études Chinoises of Brussels. There is an English
translation of L de la Vallée Poussin's French translation by Leo
Marvel Prüden, Abhidharmakosabhäsyam, five volumes,
Berkeley: Asian Humanities Press, 1988-1990.

2. Bodhicittotpädanasästra. It deals with the means to attain
bodhicitta, mind of Enlightenment. It has been preserved only
in its Chinese translation (Taishö 1659). There is a Sanskrit
translation of this text published by Bhadanta Santi Bhikshu in
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Visva Bharati Annals, Vol. II, 1949, pp.185-243, under the
title "Fafu t'i h sin ching lun, Bodhicittotpada-sutra-sastra
ofVasubandhu".

3. Buddhatâsàstra (?) or BuddhatvasästraQ) [Höbögirin] or
Buddhagotras' àstra [Nanjio]. It is a treatise on Buddha's nature.
It is preserved only in its Chinese translation {Taishö l6lO).
There is a Japanese translation by Takemura Shöhö, Busshöron
Kenkyü, Kyoto, Hyakkaen, Shôwa 52 (1977).

4. Gäthäsamgrahasästra. It is a collection of moral maxims with
a commentary by Vasubandhu. It has been preserved only in
one Tibetan translation {Töhoku 4102 [stanzas] and 4103
[stanzas with commentary^ Catalogue 5603 [stanzas ] and 5604
[stanzas with commentary]). The stanzas have been edited
with a German translation, and a study of the commentary by
A. Schiefner in, "Über Vasubandhu's Gäthäsarhgraha", Mélanges
Asiatiques, VIII, Saint Petersburg, 1878, pp.559-593.

5. Karmasiddhiprakarana. It deals with the theory of action
(karman). It has come to us in one Tibetan translation {Töhoku
4062=Catalogue 5563) and two Chinese translations {Taishö
l608 and 1609). É. Lamotte published the Tibetan translation,
one of the Chinese translations {Taishö 1609), a French
translation, and an erudite introduction in Mélanges Chinois el
Bouddhiques IV, 1936, pp. 151-264 (English translation of
Lamotte's work by L. M. Prüden, Berkeley: Asian Humanities
Press, 1988). There is an English translation in S.Anacker, Seven
Works of Vasubandhu, the Buddhist Psychological Doctor,
pp. 83-156, Delhi: Motilal Banarsidass, 1984. S. Yamaguchi
published the Tibetan translation of the treatise, a Japanese
translation of the treatise and of its commentary by Sumatisila
{Töhoku 4071 ̂ Catalogue 5572), under the title Sheshin no
Jögöron, Kyoto: Hözökan, Shöwa 26 (1951); reprint 1975.
Mitsuo Sato, Daijö jögö ron, Tokyo: Daizo Shuppan, 1978,
published the Chinese text of the treatise with a Japanese
translation.

6. Pancaskandhaprakarana. This treatise has as its central theme
the theory of dharmas. According to E. Frauwallner, Studies
in Abhidharma Literature, Albany: University of New York
Press, 1995, p. 144, this work is "nothing more than a free
adaptation" of the first chapter of the Abhidharmasamuccaya
of Asariga. It has been preserved only in a Tibetan translation
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{Töhoku 4059^Catalogue 5560) and in a Chinese translation
{Taishö 1612). Shanti Bhikshu Shastri published a Sanskrit
"reconstruction" of this treatise from its Tibetan version,
"Pancaskandhaprakarana of Vasubandhu", Indian Historical
Quarterly 32, 1956, pp. 368-385. This "reconstruction" was
also published in Sàrasvatî Susamâ, X, 1-4, Varanasi, Samvat
2012. There is a Japanese translation from the Tibetan version
by Shimokawabe Kiyoshi and Takayama Hiroshi, "Gounron
kenkyü" ("A Study of the Pancaskandhaprakarana"), in Bukkyö
Gaku Ronshü ("Buddhist Studies"), Risshö University, XII, 1976,
pp. 1-29. S. Anacker, Seven Works, 1984, pp.49-82, has an
English translation of this text. V.V.Gokhale in "Pancaskandhaka
by Vasubandhu and its commentary by Sthiramati", Annals of
the Bhandarkar Oriental Research Institute, Vol. XVIII, 1937,
pp. 276-286, has a synopsis of this treatise.

7. Paramärthasaptatikä or Paramärthasaptati It is a refutation
of the Sämkhya doctrine. The Sanskrit original is not available
and there are r>ot either Chinese or Tibetan translations of it.13

8. Samathavipasyanâ (or-vidarsana)-dvära-sästra-kärikä [Nanjiol.
A metrical treatise on meditation. It consists of 77 verses. It is
preserved only in its Chinese translation {Taishö 1655). There
is a Japanese translation by Tsusho Byôdô in Kokuyaku Issaikyô,
Ronshu-bu, Vol. 6, Tokyo: Daitô Suppansha.

9. Satadharmavidyädvärasästra [Nanjiol 2131 or Mahäyänasata
dharmaprakäsasästra [Höbögirin] or Satadharmavidyämukha
[Sastri N. A. ] (?). It is an enumeration of the principal (hundred^
dharmas, selected from those enumerated in Asahga's
Yogäcärabhümi. It is preserved only in its Tibetan translation
{Töhoku 4063^Catalogue 5564) and in its Chinese translation
{Taishö I6l4). There is a Sanskrit "reconstruction" from the
Chinese version by N. A. Sastri, as an Appendix to his article on
"Pancavastukasâstra and Vibhäsa", Visva-Bharati Annals Vol.
X, Santiniketan, 1961. It has been translated from Chinese into
English, with a commentary of Master Hsüan Hua, by the
Buddhist Text Translation Society, Talmage (California), 1983,
and by A. Hirakawa, Index to the Abhidharmakosabhäsya,
PP.XX-XXII.

10. Sïlaparikathâ. It is a collection of eleven stanzas, which
develops the thesis that the moral discipline is more effective
than liberality. Only two Tibetan translations of this text have
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been preserved (Töhoku 4164 and 4508= Catalogue 5421 and
5664). The Tibetan text of this work has been published by
Anathnath Basu in Indian Historical Quarterly 7, 1931,
pp. 28-33, with a "reconstruction" into Sanskrit and an English
translation.

11. Sukhävativyühopadesa. It is known only through its Chinese
translation (Taisbö 1524). There is a Japanese translation from
the Chinese version done by Susumu Yamaguchi, Sheshin no
Jodoron: Muryôjukyo upadaisha gansböge noshikai ("A Treatise
of Vasubandhu on Pure Land: the Sukhävativyühopadesa"),
Kyoto: Hözökan, Shöwa 41 (1966), Shöwa 56 (1981), pp. 189-206.
Minoru Kiyota in his "Buddhist Devotional Meditation: A Study
of the Sukhâvatïvyùhopadesa" (in Minoru Kiyota [Ed.] Mahäyäna
Buddhist Meditation: Theory and Practice, Honolulu: University
Press of Hawaii. 1978, pp. 249-296) includes an English
translation of this treatise in pp. 274-290. On this text see Luis
O. Gomez, The Land of Bliss, Honolulu: University of Ha wai'i
Press, 1996, pp. 115, 120-122, 135.

12. Tarkasâstra (?). It is a treatise on logic. It has been preserved
only in a Chinese translation (Taisbö 1633). G. Tucci has done
a Sanskrit "retranslation" of this treatise, included in Pre-Dinnäga
Buddhist Texts on Logic, Baroda: Oriental Institute, 1929, reprint
in San Francisco: Chinese Materials Center, 1976, pp. 3-40.

13. Trimsikä. The Sanskrit text of this most important treatise with
Sthiramati's commentary was discovered by S. Lévi in Nepal in
1922 thanks to the help of Hemräj Sarman, The Räj-Guru of
the Maharaja Chandra Shamsher Jang of Nepal. Before Lévi's
discovery it was known only in its Tibetan translation ( Töhoku
4055=Catalogue 5556) and in its Chinese translation (Taishö
1586). S. Lévi edited this work, together with the Vimsatikä
(that he had also found in Nepal), under the title
Vijnaptimätratäsiddhi. Deux Traités de Vasubandhu,
Vimsatikä (La Vingtaine), accompagnée d' une explication
en prose et Trimsikä (La Trentaine) avec le Commentaire de
Sthiramati, originel sanscrit publié pour la première fois d}

après des manuscrits rapportés du Nepal, as the 245th fascicle
of the Bibliothèque de V École des Hautes Études. Afterwards
S. Lévi published the translation of both treatises under the title
Matériaux pour l'Etude-du Système Vijnaptimätra, Paris,
1932, as the 260th fascicle of the same Bibliothèque.
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Katsumi Mimaki, Musashi Tachikawa and Akira Yuyama, in
Three Works of Vasubandhu in Sanskrit Manuscript. The
Trisvabhävanirdesa, the Vimsatikä with its Vrtti, and the
Trimsikä with Sthiramati's Commentary, Tokyo: The Centre
for East Asian Cultural Studies, 1989 (Bibliotheca Codicum
Asiaticorum 1), edited in facsimile 2 manuscripts of the karikas
of the Trimsikä ( designated as A and J) and 6 manuscripts of
the kärikäs together with the Commentary of Sthiramati
(designated as C, D, E, F, G, and H). The manuscript discovered
by Lévi is a copy of the manuscript designated as C, which is
in palm-leaf, and now is located in the National Archives of
Kathmandu, Nepal, and come from the famous Durbar Library,
the Royal Library of that country.
After that first edition, the Trimsikä of Vasubandhu has been
edited numerous times reproducing Lévi's edition. Let us
indicate some editions and translations of the Trimsikä. Thubtan
Chogdub, Sästri and Râmasarikara Tripäthi, Vijnaptimätratäsiddhih,
Varanasi: Gahgänäthajhä-Granthamälä, 1972, edition of the
Trimsikä with Sthiramati's commentary (and of the Vimsatikä
and the Trisvabhävanirdesa), with a Hindi translation and
commentary. H. Jacobi, Trimsikävijnapti des Vasubandhu mit
Bhäsya des Äcärya Sthiramati, Stuttgart : W. Kohlhammer,
1932, in the series Beiträge zur indischen Sprachwissenschaft
und Religionsgeschichte, German translation of Vasubandhu's
treatise and Sthiramati's commentary. E.Frauwallner, Die
Philosophie des Buddhismus, Berlin: Akademie Verlag, 1969,
pp. 383-390, German translation of the Trimsikä (stanzas alone).
Enga Teramoto, Bonzökanwa shiyakutaishö Anne zö
Yuishikisanjüron So (uVijnaptimätratrimsikä. Sanskrit,Tibetan
and Chinese texts, and a Japanese translation of Sthiramati's
commentary"), Kyoto: Ötani University Press, 1933- Unrai
Wogihara, in Wogihara Unrai Bunshü ("Collection of Wogihara
Unrai's Works"), Tokyo: Taishô University, 1938 reprint Tokyo,
1972, pp. 628-677, Japanese translation of the Trimsikä and its
commentary by Sthiramati. Hakuju Ui, Anne Gohö Yuishiki
sanjüju shakuron ("Commentaries by Sthiramati and
Dharmapäla on the karikas of Vijnaptimätratrimsikä"), Tokyo:
Iwanami Shoten, 1952, Sanskrit and Chinese texts with the
Japanese translation of the commentaries by Sthiramati and
Dharmapäla on Vasubandhu's Trimsikä. Susumu Yamaguchi
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and Jöshö Nozawa, Sheshin Yuishiki no genten kaimei
("Textual Studies of Vasubandhu's Treatise on Vijrïaptimâtratâ"),
Kyoto: Hözökan, 1953, Japanese translation of the Trimsikä
with the Commentary by Sthiramati and ükä by Vinïtadeva.
Noritoshi Aramaki, in the series Daijö Butten, Volume 15,
Tokyo, Shöwa 62 (1988), pp. 31-190. K.N. Chatterjee,
Vasubandhu's Vijnaptimätratäsiddhi (With Sthiramatïs
Commentary),Vavznas'i: Kishor Vidya Niketan, 1980,
pp. 33-133, Sanskrit text with English translation. Th. A.
Kochumuttom, A Buddhist Doctrine of Experience, Delhi:
Motilal Banarsidass, 1982, pp. 128-160 and pp.254- 259, English
translation of the stanzas alone. S.Anacker, Seven works, 1984,
pp. 186-189, English translation of the stanzas alone, pp. 422-
423, Sanskrit text of the stanzas14.
The Trimsikä contains thirty kärikäs and is an exposition of
some of the most fundamental themes of the Yogäcära school.
This treatise is the nucleus of the important work composed
by Hiuan tsang (or Hsüan tsang) Ch' eng wei shih lun
(Vijnaptimätratäsiddhi) (Taishö 1585). In this work Hiuan
tsang gives the Chinese translation of the Trimsikä with
translations or resumes of the ten principal commentaries written
on it. All these Sanskrit commentaries have been lost with
exception of Sthiramati's one. The work of Hiuan tsang was
translated from Chinese into French by Louis de la Vallée
Poussin under the title La Siddhi de Hiuan-Tsang.
Vijnaptimätratäsiddhi, Paris: Paul Geuthner,Volume 1,1928,
Volume 11,1929, in the series Buddhica, Documents et Travaux
pour VÉtude du Bouddhisme. This translation became also a
classic as L. de la Vallée Poussin's translation of the
Abhidharmakosaoî Vasubandhu. In 1948 L. de la Vallée Poussin
published a useful Index of his translation, Paris: Paul Geuthner.
There is an English translation of Hiuan tsang's work under the
title Ch 'eng wei shih lun, The Doctrine of mere-consciousness
by Hsüan Tsang, done by Wei Tat, Hong Kong: Ch'eng
Wei-Shih Lun Publication Committee, 1973. It contains also the
Sanskrit text of the Trimsikä and its commentary, and the
Chinese text of Hiuan tsang.

14. Trisvabhävanirdesa or Trisvabhävakärikä. It deals with three
forms of being, imaginary, dependent and absolute. This work
of Vasubandhu is included in this book.
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15. Vàdavidhi. The subject matter of this treatise is the rules of
debate. The Sanskrit text has not been preserved and there
are not Chinese or Tibetan translations of it, but a great number
of fragments are known thanks to quotations by other authors
as Uddyotakara and specially Dignâga. E.Frauwallner,
"Vasubandhu's Vâdavidhih", Wiener Zeitschrift für die Kunde
Süd-und Ost-Asiens, 1, 1957, pp. 104-146 (= Kleine Schriften,
pp. 716-758) has collected all these fragments (Appendix I)
and given their translation (Kleine Schriften, pp. 730-740). Cf.
E. Frauwallner, "Zu den Fragmenten buddhistischer Logiker im
Nyäyavärttikam", Wiener Zeitschrift für die Kunde
Morgenlandes, 40, 1933, pp. 281-304 (= Kleine Schriften, pp.
460-483 in especial pp. 461, 475-478 and 482. Anacker, Seven
Works of Vasubandhu, pp. 38-47 gives an English translation
of the Vädavidhis fragments.

16. Vädavidhäna, a work similar to Vàdaviddhi. The Sanskrit text
has been lost and there exist no Chinese or Tibetan translation.
It is known only by fragments that have been collected by E.
Frauwallner, in pp. 479- 481 of his article "Zu den Fragmenten
buddhistischen Logiker in Nyäyavärttikam", 1933, pp. 300-302
(^Kleine Schriften pp.479-481).

17. Vimsatikä. This work contains twenty two stanzas and a
commentary by Vasubandhu himself, and is like the Trimsikä
an exposition of several important doctrines of the Yogâcâra
school. We shall refer to this work with more details later on.

18. Vyäkhyäyukti. It is a treatise that teaches how to interpret and
explain the content of a sütra. It is preserved only in its
Tibetan translation (Töhoku 406l =Catalogue 5562). On this
text see the article of Susumu Yamaguchi in Nippon Bukkyö
Gakukai Nenpô (" The Journal of the Japan Buddhist Research
Association"), 25, 1959, pp. 35-68, and Töhö Gakkai
Commemoration Volume, Tokyo, 1962, pp. 369-391.

B. Commentaries of treatises or of commentaries by other authors
1. Commentary of the Madhyäntavibhäga or Madhyantavibhanga

(kärikäs) of Maitreya. The Sanskrit text of this commentary has
been preserved. It was discovered by Rähula Sänkrtyäyana in
Tibet in 1934.15 Before this discovery, the commentary by
Vasubandhu was only known in its Tibetan translation (Töhoku
4027^Catalogue 5528) and in its Chinese translations (Taishö
1599 and 1600). It was edited for the first time by G. M. Nagao,
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in his book Madhyäntavibhäga-bhäsya. A Buddhist
Philosophical Treatise edited for the first time from a Sanskrit
manuscript, Tokyo: Suzuki Research Foundation, 1964, and
afterwards by Nathmal Tatia and Anantalal Thakur, Madhyänta-
Vibhäga-Bhäsya, Patna : K. P. Jayaswal Research Institute, 1967;
by R.C.Pandeya, under the title of Madhyänta-Vibhäga-Sästra,
Delhi: Motilal Banarsidass, 1971, with the important
sub-commentary {ükä) of Sthiramati; and by Swami Dwarikadas
Shastri, under the same title, and also with Sthiramati's
commentary and with a Hindi translation, Varanasi: Bauddha
Bharati Series, 1994. There are an English translation of the first
book, done by Th. Stcherbatsky, Discourse on Discrimination
between middle and extremes, 1936, reprinted in Calcutta,
1971, in the series Indian Studies: Past and Present; and an
English translation of the third book by P.W.O' Brien, "A Chapter
on Reality from the Madhyänta-vibhäga-sästrä\ in Monumenta
Nipponica, Tokyo: Sophia University, 1953, Vol. DC, pp. 277-303,
and 1954, Vol. X, pp. 227-269. These translations contain also
the translation of the kärikäs of Maitreya and of the
sub-commentary by Sthiramati. In the series Daijö Butten,
Volume 15, Tokyo, 1977, pp. 215-358, G.M.Nagao published
a Japanese translation from the original Sanskrit text of the
complete commentary of Vasubandhu. S. Anacker, Seven Works,
1984, pp. 211-273, published an English translation of the
commentary by Vasubandhu and the Sanskrit text of this work,
pp. 424-463. Th. A. Kochumuttom, A Buddhist Doctrine of
Experience, 1982, in pp. 27-89 has an interpretation of the first
chapter of Vasubandhu's commentary. S.Yamaguchi, Sthiramati
Madhyàntavibhàgatlkà. Exposition Systématique du
Yogäcäravijnaptiväda, Nagoya: Librairie Hajinkaku, 1934,
reprint Tokyo: Suzuki Research Foundation, 1966, 3 Vols., edited
the Sanskrit text of the sub-commentary of Sthiramati (Vol. I),
and accompanied it with the Tibetan and Chinese translation
of the commentary of Vasubandhu (Vol. III).

2. Commentary of the Dharmadharmatàvibhangakàrikâ or
Dharmadharmatàvibhàgakàrikà of Maitreya. It has been
preserved only in its Tibetan version (Töhoku 4028^Catalogue
5529). Sylvain Lévi, Asanga. Mahâyâna-Sutrâlamkâra. Exposé
de la Doctrine du Grand Véhicule selon le Système Yogàcàra,
Tome I.-Texte, Paris: Honoré Champion, 1907, pp. 190-191:
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Appendices, has a fragment in Sanskrit, which later on was
identified as belonging to the Dhamiadharmatavibhaga by
Hideo Kawai, and critically edited by Susumu Yamaguchi,
"Hohosshöfunbetsuron no bonbun ampen" ("Fragments of
the Sanskrit text of the Dharmadharmatävibhägasästra"), Ötani
Gakuhö: Ötani University, Vol. 17, No.4, 1936, pp. 40-47,
reprint Tokyo, 1972, pp. 201-211. Jöshö Nozawa, "The
Dharmadharmatâvibhanga and the Dharmadharmatävi-
bhanga-vrttï\ Studies in Indology and Buddhology Presented
in honour of Professor Susumu Yamaguchi, Kyoto: Hözökan,
1955, pp. 9-49, published the Tibetan translations ( pp. 9-18)
of this work (Peking and Sde-dge ed.) with the Sanskrit
fragments (pp. 46-49). The Tibetan version of this commentary
has been edited with a Sanskrit "reconstruction" by Chulathima
Phunachoga, Sarnath; Kendriya Ucca Tibbati- Siksä-Samsthäna,
1990. Klaus-Dieter Mathes, Unterscheidung der Gegebenheiten
von ihrem wahren Wesen, Swisttal- Odendorf: Indica et Tibetica
Verlag, 1996, has given a most complete edition of this treatise.

3. Commentary of the Mahâyànasam (pari) grahasästra or
Mabäyänasamgrahabbäsyaof Asahga (or Maitreya). It has come
to us only in its Tibetan translation ( Töhoku 4050 ^Catalogue
5551) and in three Chinese translations (Taishö 1595, 1596
and 1597). There are Japanese translations by Etö Sokuö of
Hiuan Tsang's (1597) and Paramârtha's (1595) Chinese versions
of Vasubandhu's commentary in Kokuyaku Issaikyö, Yuga-bu,
Tokyo: Daitô Shuppansha, Vol. 8, 1935, reprint Tokyo, 1977,
pp. 1-207, and Vol. 9, Tokyo, 1935, reprint Tokyo, 1977.
É. Lamotte in his translation of Asariga's Mahàyâna-samgraha
has given in notes the translation into French of numerous
extracts from Vasubandhu 's commentary.

4. Commentary (prose) of the 100 stanzas (kärikäs) of the
Mahäyänasüträlankära. The commentary and the stanzas have
been transmitted together as forming a single work. The Sanskrit
text has been preserved, and edited and translated into French
by S. Lévi, Paris: H. Champion, 1907 (Tome I. Texte), Paris:
H. Champion, 1911 (Tome II. Traduction). The Sanskrit text
was reprinted in Tokyo: Rinsen Sanskrit Text Series, 1983.
S. Bagchi, Mahäyäna-Süträlankära ofAsanga, Darbhanga: The
Mithila Institute, 1970, edited the Sanskrit text on the basis of
Lévi's edition with corrigenda in pp. 289-328. Surekha Vijay
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Limaye, edited the Sanskrit text and translated it into English,
Delhi: Indian Book Centre, 1992. There is a Chinese translation
{Taishö 1604, kärikäs and commentary) and a Tibetan
translation (kärikäs: Töhoku 4020^Catalogue 5521;
commentary: Töhoku 4026^Catalogue 5527) of this work.

5. Commentary of the Satasästra or Sata fkaj sästra (?)
[Höbögirin] of Äryadeva, preserved in a Chinese translation
{Taishö 1569). G. Tucci translated this work from the Chinese
first into Italian, Le cento strofe (Satasästra), testo buddhistico
mahàyàna tradotto dal cinese, con introduzione e note, in
Studi e Materiali di Storia delle Religioni, Vol. L, Roma, 1925,
pp. 66-128, l6l-189, and afterwards also into English in Pre-
Dinnäga Buddhist Texts on Logic from Chinese Sources,
Gaekwad's Oriental Series 49, 1929, reprint 1976, pp. 1-89.
L. de la Vallée Poussin, "Le Nirvana d'après Äryadeva", Mélanges
Chinois et Bouddhiques, Premier volume: 1931-1932.
Bruxelles: Marcel Istas, Juillet 1932, pp. 128-130, has the French
translation of a fragment of this work concerning nirvana
(-pp. 80-82 of G. Tucci's English translation). H. Ui in Kokuyaku
DaizQ-kyö, Ron-bu, Tokyo: Kokumin Bunko Kankö-kai, 1921,
Vol. 5, reprint 1975, pp. 481-608, published a Japanese
translation of this commentary. The Chinese tradition attributes
this work to Vasu who has been identified with Vasubandhu.
Cf. Noél Péri, "A propos de la date de Vasubandhu", 1911, pp.
361-368; Richard Gard, "On the Authenticity of the Pai-lun
and Shih-erh-mên-lun", Journal of Indian and Buddhist
Studies, Vol. II, No. 2, Tokyo: Japanese Association of Indian
and Buddhist Studies, 1954, pp. 751-742; and E. Frauwallner,
On the date, 1951, pp. 36-37.

6. Sub-commentary on the Vajracchedikäprajnäpäramitäsästra
of Asanga (Taishö 1514), preserved in two Chinese translations
{Taishö 1511 and 1513). An analysis of this text is given by
G. Tucci, in Minor Buddhist Texts, Roma: IsMEO, 1956. Hakuju
Ui, translated it into Japanese in Daijö Butten no Kenkyü,:
Tokyo: Iwanami Shoten, 1962.

C. Commentaries of Sütras
1. Commentary of the Dasabhümikasütra, (entitled: Ârya-

dasabhümi-vyäkhyana) known only in its Chinese translation
(Taishö 1522) and in its Tibetan translation (Töhoku 3993 =
Catalogue 5494). Johannes Rahder, in "Dasabhümika-sütra,
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Seventh Stage", Ada Orientalia, Vol. 4, 1925, pp. 214-256,
includes the English tranlsation of the corresponding part of
Vasubandhu's commentary. There is a Japanese translation
from the Chinese version of Vasubandhu ' s commentary done
by Kyödö Ishii in Kokuyaku Issaikyö, Tokyo.

2. Commentary of the Pratityasamutpädasütra, which has been
preserved in a complete form in one Tibetan translation
(Töhoku 3995=Catalogue 5496). G. Tucci found in Nepal a
manuscript containing part of the original Sanskrit text of this
work. It was edited by him in "A Fragment from Pratttya-
samutpäda-vyäkhyä of Vasubandhu", Journal of the Royal
Asiatic Society, 1930, pp. 611-623 (= Opera Minora, Parte I,
Roma: G. Bardi, 1971, in the series Studi Orientali of the
University of Rome, pp. 239-248). E. Frauwallner, Die
Philosophie des Buddhismus, pp. 43-48, translated into German
from Sanskrit the chapter on Trsnä. The Tibetan text of two
chapters (Samskära and Vijnänavibhanga) of this work has
been edited with a German translation by Yoshihito G. Muroji,
Vasubandhus Interpretation des Pratïtyasamutpàda, Stuttgart:
F. Steiner, 1993. In Muroji's book can be found other references
to translations of other sections of Vasubandhu's commentary
into Japanese.

3. Commentary of the Saddharmapundarïkasutra, preserved only
in its Chinese translations (Taishö 1519 and 1520). On this
commentary cf. Terry Rae Abbott, Vasubandhu s commentary
to the Saddharmapundarïkasutra, a Study of its History and
Significance y?\\. D. Thesis) University of California, Berkeley,
Dec. 1985. Ryözan Shimizu translated this work into Japanese
in Kokuyaku Daizö-kyö, Ron-bu, Tokyo: Kakumin Bunko
Kankökai, 1921, reprint 1975, Vol. 5, pp. 741-766.

4. Commentary of the Vajracchedikäprajnäpäramitäsütra,
preserved in its Tibetan translation {Töhoku 3816^Catalogue
5864). The Tibetan translation gives to this text the name of
Äryabhagavatiprajnäpäramitävajracchedikäyäh saptärthatikä
and attributes it to Vasubandhu (Sde-dge ed.); or Vajra
cchedikäyäh prajnäpäramitäyä vyàkhyànopanibandhana-
kàrikà without mention of the author of the work (Peking ed.).
In the Chinese Buddhist Canon (Taishö 1510) this commentary
is attributed to Asahga. Repertoire, p. 128 (1510), considers
that it must be rather attributed to Vasubandhu. According also
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to G. Tucci, Minor Buddhist Texts, Roma: IsMEO, 1956
(reprinted in Delhi: Motilal Banarsidass, 1986), Volume I, pp.14-18,
this commentary was not composed by Asahga, but rather by
Vasubandhu. An English translation of this commentary is
included by Tucci, ibidem, pp. 51-128.

5. Commentary on the Dharmacakrapravartanasütra, existing
only in its Chinese version (Taishö 1533, Nanjio 1205). There
is a Japanese translation by Hökei Idzumi in Kokuyaku Issaikyö,
Shakukyöron-bu 8.

6. Nirvänasästra, a brief commentary of the Mahäpanniwänasütra,
existing only in its Chinese version (Taishö 1527, Nanjio 1206).
There is a Japanese translation by Kogaku Fuse in Kokuyaku
Issaikyö, Shakukyöron-bu 8.

7. Commentary of a verse of the Mahäparinirvänasütra on the
state of being formerly existing and then extinct, existing only
in its Chinese version (Taishö 1528, Nanjio 1207). There is a
Japanese translation by Kogaku Fuse in Kokugaku Issaikyö,
Shakukyöron-bu 8.

8. Commentary of the Ratnacüdapariprcchä, existing only in its
Chinese version (Taishö 1526, Nanjio 1241). The
Ratnacüdapariprcchä belongs to the Ratnakütasütra (Taisbö310-
47, Töhoku 91 =Catalogue760A7). There is a Japanese translation
by Hökei Idzumi in Kokuyaku Issaikyö, Shakukyöron-bu 8.

9. Commentary of the Visesacintäbrahmapariprcchäsütra, existing
only in its Chinese version (Taisho 1532, Nanjio 1193).

Distribution of the Works Attributed to Vasubandhu
I. The tradition that there existed only one Vasubandhu considers

that the works of Hïnayânist inspiration attributed to him were written
by him in the epoch in which he belonged to the Hînayâna Buddhism,
and that the works of Mahäyänist inspiration were written by him after
his conversion to Mahäyäna.

Among the works we have enumerated could be considered of
Hînayâna inspiration the following ones:

Abhidharmakosa (A. 1)
Gäthäsamgraha (A. 4)
Pancaskandhaprakarana (A. 6)
Silaparikathä (A. 10)
Could be considered of Mahäyänist inspiration the following ones:

A. Treatises:
Bodhicittotpädasästra (A. 2)
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Buddhatäsästra (?) (A. 3)
Karmasiddhiprakarana (A. 5)
SatadharmavidyàdvàraÇ) (A. 9)

' Sukhävativyühopadesa (A. 11)
Trimsikâ (A.13)
Trisvabhâva-kârikâ(or onirdesa)(A.l4)
Vimsatikä (A. 17)
Vyàkhyàyukti (A. 18)

5. Commentaries of treatises or of commentaries by other authors
of the Madhyäntavibhäga of Maitreya (B. 1)
of the Dharmadharmatävibhanga of Maitreya (B. 2)
of the Mahäyänasam (pari) graha of Asanga (B. 3)
of the Mahäyänasüträlankära of Maitreya or Asahga (B. 4)
of the Satasästra of Àryadeva (B.5)
of the commentary of the Vajracchedikäprajnäpäramitäsütra

attributed to Asaiiga but more probably of Vasubandhu (B. 6)

C. Commentaries of Sütras:
of the Dasabhümikasütra (C. 1)
of the Pratityasamutpädasütra (C.2)
of the Saddharmapundartkasütra (C.3)
of the Vajracchedikäprajnäpäramitäsütra (C/4)
of the Dharmacakrapravartanasütra (C. 5)
of the Mahäparinirvänasütra (C.6)
of a verse of the Mahäparinirvänasütra (C.7)
of the Ratnacüdapariprcchä (C.8)
of the Visesacintäbrahmapariprcchäsütra(C9)

Are of a technical character and therefore impossible to be
discriminated as Hïnayânist or as Mahäyänist the following ones :

Paramärthasaptati (against the Sämkhya) (A. 7)
Tarkasästra (Logic) (A. 12)
Vädavidhi (Debate) (A. 15)
Vädavidhäna (Debate) (A. 16)

II. If Frauwallner's thesis about the two Vasubandhus is admitted, the
situation becomes more complex, because any work could have been
composed by one or the other of the two Vasubandhus, since, in the
case of Vasubandhu the Old, he belonged—according to
Frauwallner—firstly to the Hïnayâna sect and then to the Mahäyäna,
and thus he could have composed works adhering to any one of the
two tendencies; and, in the case of Vasubandhu the Young, nothing
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hinders that, besides the Hïnayânist works he composed, he wrote
also works exposing Mahâyânist doctrines, even if he did not adhere
to any Mahâyânist sect.

According to what Frauwallner expresses in his quoted book on the
date of Vasubandhu it is possible to think that Vasubandhu the Old
composed the Bodbicittotpädasästra (A. 2) and the commentaries on
the MadbyàntavibbàgaoîMaitreya (B.I), the SatasàstraoîÄryadeva
(B. 5), the Dasabbümikasütra(C.I), the Saddbarmapundartkasütra
(C.3), and the sub-commentary on the commentary7 of Asariga on the
Vajraccbedikäprajnäpäram itäsütra (B. 6).

To Vasubandhu the Young could be attributed—according to
Frauwallner—the Paramärtbasaptati(AJ) and the Abbidbarmakosa(A.I).

In relation to the other works that are considered by tradition to
have been composed by Vasubandhu, Frauwallner, in his quoted work
p. 56, does not emit an opinion as there are no sufficient elements that
allow a decision. In Die Pbilosopbie des Buddbismus, p.351, and in
"Landmarks in the history of Indian Logic", published in Wiener
Zeitschrift für die Kunde Süd-und Ost-Asiens, 5, 1961, p. 132
(= Kleine Scbriften, Wiesbaden: F. Steiner, 1982, p. 854), Frauwallner
thinks that the Vimsatikä and the Trimsikä are of the junior
Vasubandhu, but without entering into details and without giving any
support to his opinion.

III. It is interesting to refer to L. Schmithausen's opinion in regard
to the distribution of the works attributed by tradition to Vasubandhu,
as expressed in his work on Älayavijhäna, 1987, Part II, pp. 262-263.
According to Schmithausen, "there are good reasons for taking the
author of "Abbidbarmakosabbäsya, Vyâkyâyukti, Karmasiddbi,
Pratltyasamutpädavyäkbyä, Pancaskandbaka, Vimsatikä and
Trimsikä to be one and the same person". Then he adds, p.262-263:
"On the other hand... I prefer to treat the Vasubandhu commentaries
on Madhyäntavibbäga, Dbarmadbarmatäuibbäga, Mabayanasamgraba
and Mabäyänasüträlamkära (the commentary of the latter being,
sometimes, even ascribed to Asariga) as well as the Trisvabbavanirdesa
(the authorship of which may at any rate need reconsideration) as a
separate group, because in these certain central doctrinal peculiarities
of the comparable parts of the first group seem to be lacking (or at
best marginal)".

Authenticity of the Works
A problem different from that of the distribution of the works is that
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of their authenticity. This problem is to be formulated in diverse ways
if one accepts the tradition of only one Vasubandhu or if one admits
Frauwallner's thesis of two Vasubandhus: are all the works that tradition
attributes to the only Vasubandhu that it accepts really his ?, and are
all the works attributed to Vasubandhu the Old and those attributed
to Vasubandhu the Young really theirs ?

We cannot answer these questions in this book. They require a
research in relation to each of the works attributed to Vasubandhu.
We shall limit ourselves to say something in the following paragraph
in relation to the Vimsatikä.

It is obvious that the problems of the existence of one or two
Vasubandhus, and of the authenticity of the works attributed to him
or them are of utmost importance.

As in regard to the problem of the authenticity of the works attributed
to Dignâga, our criterion concerning the works attributed to Vasubandhu
by tradition is to accept that attribution as long as founded arguments
are not adduced against it.

Authenticity of the Vimsatikä
The tradition that asserts the existence of only one Vasubandhu does
not doubt about the authenticity of the Vimsatikä. The Sanskrit
manuscript found by S. Lévi in Nepal (= the Sanskrit manuscript edited
by Mimaki, Tachikawa and Yuyama), the colophons of the Tibetan
translations {Töhoku 4056 and 4057= Catalogue5557 and 5558) and
of the Chinese translations (Taishô 1588, 1589 and 1590) attribute this
work to Vasubandhu. Paramärtha, Life of Vasubandhu (Taishö 2049,
p. 191 c, line 8), enumerates among the works of Vasubandhu the
Vijnaptimätratäsiddhi which includes the Vimsatikä and the Trimsikä;
cf. J. Takakusu, " The Life of Vasubandhu", in T 'oung Pao Archives
Series II, Vol. 4-5, 1904, p. 292. Buston, History of Buddhism (Chos-
hbyung), I. Part, Heidelberg: Otto Harrassovitz, 1931, E. Obermiller's
translation, pp. 56-57, mentions the Vimsatikä among the works of
Vasubandhu. In general modern scholars accept the authenticity of the
Vimsatikä, as for instance M. Winternitz, History of Indian Literature, II,
New Delhi: Oriental Books Reprint Corporation, 1972, p. 360;
A.K. Chatterjee, The Yogäcära Idealism, Delhi: Motilal Banarsidass,
1975, p. 38; A. K. Warder, Indian Buddhism, Delhi: Motilal Banarsidass,
1970, p. 445; A. Bareau, Die Religionen Indiens III, Stuttgart:
W. Kohlhammer, 1964, p. 141; H. Nakamura, Indian Buddhism,
Delhi: Motilal Banarsidass, 1987, pp. 268-269.
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Discovery of the Vimsatikä16

The manuscript of this work, kärikäs and commentary, was found in
Kathmandu, Nepal, by Hemräj Sarman, Räj-Guru of the Maharaja of
Nepal Chandra Shamsher Jang. Hemräj Sarman informed Sylvain Lévi
about this discovery in a personal letter of the 24th February 1924,
and soon after he sent him a copy of the manuscript. We designate
this manuscript MSI. In this manuscript the two first kärikäs and the
beginning of the commentary are missing. See the second note to the
Sanskrit text of the Vimsatikä in this book. Before that date the
Vimsatikä was known only in its Tibetan and Chinese translations, to
which we shall refer in a following paragraph. Soon afterwards two
other manuscripts were found in Kathmandu containing the Sanskrit
text of the (complete) kärikäs of the Vimsatikä, and of those of the
Trimsikä respectively. We designate the second manuscript of the
complete kärikäs alone MS2. In 1925 S. Lévi published the Sanskrit
text of the Vimsatikä together with that of the Trimsikä under the title
Vijnapti mätratä siddhi. See supra A. Treatises 13. In 1932 S. Lévi
published a translation of both treatises in his book Matériaux pour
V étude du système Vijnaptimätra (see ibidem). In pp. 175-179 of
this book he reproduced the Sanskrit text of the two first kärikäs that
are in the second discovered manuscript, but that lack in the first
discovered manuscript, as already said. He corrected also some mistakes
of his edition of the Vimsatikä.

Mimaki, Tachikawa and Yuyama, in their edition of Three Works of
Vasubandhu in Sanskrit Manuscript, published in facsimile a Sanskrit
manuscript of the kärikäs of the Vimsatikä (designated as A in their
book), and a manuscript of the kärikäs with commentary (designated
as B in their book), both in palm-leaf, both at present in possession
of the National Archives of Kathmandu, and both coming from the
Durbar Library. We designate these manuscripts MTY-A and MTY-B.
Taking into account that Lévi got copies of his two manuscripts (one
of the kärikäs and commentary, and another of the kärikäs alone)
from the räjaguru of the Maharaja of Nepal, the owner of the Durbar
Library, that his manuscript containing kärikäs and commentary lack
the first page as it also happens with the corresponding manuscript
(B) edited by these three Japanese scholars, and that the beginning
of the leaves of Lévi's manuscript (sent to him in copy by the
Râj-Guru of Nepal) agrees almost in all the cases with the beginning
of the leaves of the manuscript edited by the three Japanese scholars,
it is possible to conclude that Lévi's manuscripts MSI and MS2 are
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copies of the referred two manuscripts MTY-A and MTY-B.

Importance of the Vimsatikä
The Vimsatikä is one of the most important texts of Vasubandhu and
of the Yogäcära school. In it is exposed the fundamental thesis ofthat
school: the inexistence of the external object of knowledge/the
existence of sole consciousness. Besides that, this work deals in a
more or less detailed way and in clear terms with other themes of the
school: the world as a mere mental creation, the theory of väsanäs or
subliminal impressions, the theory of the dharmas or factors or elements
of existence, the criticism of the atomist theory, the method to interpret
Buddha's teachings, the Buddhist conception of the whole and the
parts, the perception with and without vikalpas (mental elements that
accompany the cognitive process), the problems to which gives rise
the inexistence of an external object of knowledge in relation to
memory, moral responsibility, etc. The value of the Vimsatikä is
enhanced by the fact that the original Sanskrit text has been preserved
as well as the Sanskrit text of the commentary by Vasubandhu himself.

Vasubandhu's Opponents in Vimsatikä
The word of the Buddha (ägama) could be used by Buddhist thinkers
as an "argument" only in a discussion with other Buddhists, but not
in a discussion with non-Buddhists (Hindus, Jainas). In this last case it
was necessary to have recourse only to rational arguments. On their
turn, Hindus and Jainas could not adduce against Buddhists the texts
that were sacred for them. This circumstance forced Buddhists, Hindus
and Jains to carry on their doctrinary discussions in a philosophical,
rational level, without offering as a proof the authority of their respective
canonical texts. This circumstance favoured the development of logic
and dialectics in Indian philosophy from very early times.

As in the Vimsatikä Vasubandhu appeals several times to texts that
contain "the word of the Buddha"(sütras), and to doctrines that are
specifically Buddhist (see for an example note 34), we have to consider
that this treatise has been composed by him having in mind Buddhist
realist opponents. His intention was to expound the idealistic doctrine
in a Buddhist context and besides that to convince other Buddhists of
obvious realistic philosophical tendency.

Some Editions and Translations of the Vimsatikä
We indicate some editions and translations of this work out of the
numerous ones that exist'
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I. Old Editions and Translations
Translations into Chinese by Paramârtha (Taishö 1589).
Translation into Chinese by Gautama Prajnäruci (Taishö 1588)
Translation into Chinese by Hiuan tsang ( Taishö 1590). This translation

is much superior to the other two.
All these Chinese translations are of the kârikâs and their

commentary.
Translation into Tibetan of the kärikäs by Jinamitm, Sflendrabodhi

and Ye-ses sde, according to Sde-dge edition ( Töhoku 4056); according
to Peking edition (Catalogue5557) byjinamitra, Sflendrabodhi, Dänasfla
and Ye-ses sde.

Translation into Tibetan of the kärikäs and the commentary by
Jinamitra, Sflendrabodhi and Ye-ses sde, according to Sde-dge edition
(Töhoku 4057); and Peking edition (Catalogue 5558).

n. Modern Editions and Translations
L. de la Vallée Poussin, "Vasubandhu, Vimsakakärikäprakarana. Traité

des vingt slokas avec le commentaire de 1' auteur", in Le Muséon,
Nouvelle Série, Vol. XIII, No. 1, Louvain: J. -B., Istas, 1912, pp. 53-90,
edited the Tibetan text according to the red Narthang edition with
variant readings of the black Narthang edition, and with a French
translation.

Sasaki Genjun, Yuishiki Nijüron no taiyaku kenkyü ( A comparative
Study of the Vimsatikä of the Vijnäna school), Kyoto: Heirakuji Shoten,
1940, reprint of the 1923 edition, published the Chinese and the
Tibetan versions of the treatise (kärikäs and commentary) with a
Japanese translation.

S. Lévi, Vijhaptimätratäsiddhi, Deux traités de Vasubandhu, 1925,
pp. 1-14, edited the Sanskrit text of the Vimsatikä (kärikäs and
commentary).

S. Lévi, Matériaux pour V étude du système Vijnaptimätra, 1932,
pp. 43-59, published a French translation of the Vimsatikä (kärikäs
and commentary)

More references on the last two works have been given before in
A. Treatises 13-

Junyu Kitayama, Metaphysik des Buddhismus, San Francisco (USA),
Chinese Materials Center, 1976, reprint of the 1934 edition,
pp.234- 268, offers a German translation with analysis and notes of the
kärikäs only.

Unrai Wogihara, Wogihara Unrai Bunshü (Collected Works of
Unrai Wogihara, Tokyo: Taishö University, 1938, pp. 343-423, published
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the Sanskrit text of the treatise {kärikäs and commentary) together
with a Japanese translation and the Chinese versions of Hiuan Tsang
{Taishö 1590) and Paramärtha (Taisbö 1589). In pp. 679-680 he gives
a list with explanations of the errata of Lévi's edition with the respective
corrections and suggestions.

C.H. Hamilton, Wei shih er shih lun or The treatise in twenty
stanzas on representation-only by Vasubandhu, translated from
the Chinese version ofHsüan Tsang, Tripitaka Master of the T 'ang
dinasty, New Haven: American Oriental Society, 1938, reprint New
York, 1967, gives the Chinese text with English translation of the
karikas and the commentary. 17

Susumu Yamaguchi, in collaboration with Nozawa Jöshö, Sheshin
Yuishiki nogenten kaimei ("Textual Studies of Vasubandhu's Treatise
that deals with the Vijnaptimätra"), Kyoto: Hözökan, Shöwa 28 (1953),
offers a Japanese translation with notes of the karikas and the
commentary.

Hakuju Ui, Shiyaku taishöyuishiki Nijüron kenkyü ("Study of the
Vimsatika of the Vijnaptimätra School with a comparison of the four
translations"), Tokyo: Iwanami Shoten, 1990, reprint of 1953 edition,
published the Chinese versions with a Japanese translation {kärikäs
and commentary).

S.S. Bagchi, "Vijrïaptimâtratâsiddhi, Vimsatika of Vasubandhu", in
Nava-Nälandä-Mahävihära Research Publication I, 1957, pp.
367-389, offers an English translation of the Sanskrit text {kärikäs-and
commentary) and as an appendix, pp. 1-12, gives the Sanskrit text.

M.Tiwary, Vijnaptimätratäsiddhi, Varanasi: Chowkhamba
Vidyâbhavan, 1967, published the edition and a Hindi translation of
the Vimsatika {kärikäs and commentary).

Erich Frauwallner, Die Philosophie des Buddhismus, Berlin:
Akademie-Verlag, 1969, pp. 356-383, offers an analysis (in his
Introduction) and a German translation of the kärikäs.

Thubtan Chogdub, Sâstrï and Rämasarikara Tripâthî,
Vijnaptimätratäsiddhih, Varanasi: Sanskrit University, Gahgänäthajhä-
granthamälä Vol. V, 1972, pp. 7-77, edited the Sanskrit text together
with a Hindi translation and a commentary of their own of kärikäs and
commentary.

Yuichi Kajiyama, Daijö Butten, Tokyo, Shöwa 62 (1988), reprint
of the 1977 and 1982 editions, Vol. 15 (Vasubandhu's works),
pp.5-30, gives a Japanese translation of kärikäs and commentary,

K.N. Chatterjee, Vasubandhu's Vijnaptimätratäsiddhi, with
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Sthiramati commentary, Varanasi: Kishor Vidyä Niketan, 1980, edited
the Sanskrit text with an English translation.

Th. A. Kochumuttom, A Buddhist Doctrine of Experience, Delhi:
Motilal Banarsidass, 1982, has in Appendix IV, pp. 260-275, an English
translation of both karikas and commentary.

S. Anacker, Seven Works of Vasubandhu, Delhi: Motilal Banarsidass,
1984, gives in pp. 161-175 the English translation of kärikäs and
commentary, and in pp. 413-421 (Appendix) the Sanskrit text.

Rämasarikara Tripàthï and Sempa Dorje, Vijhaptimätratäsiddhih
prakaranadvayam, Leha (Ladakha): Kendriya-Bauddha Vidyasamsthänam,
1984, published the Sanskrit text, the Tibetan version, and a Hindi
translation of the Vimsatikä {kärikäs and commentary).

Katsumi Mimaki, Musashi Tachikawa and Akira Yuyama, Three works
of Vasubandhu, Tokyo: The Centre for East Asian Cultural Studies,
1989, presented the facsimile edition of one manuscript of the kärikäs
of the Vimsatikä, and of two manuscripts of the kärikäs and
commentary. We have already referred to this important work in
A. Treatises 13.

Th. E. Wood, Mind only: a philosophical and doctrinal analysis
of the Vijnänaväda, Honolulu: University of Hawaii Press, 1991, pp.
97-102, published an English translation of the Vimsatikä (kärikäs).

T.R. Sharma, Vijnaptimätratäsiddhi (Vimsatikä), Delhi:
Eastern Book Linkers, 1993, edited the Sanskrit text (kärikäs and
commentary) with introduction and a commentary of his own.

Adopted Text
We reproduce the Sanskrit text of the Vimsatikä as edited by

Sylvain Lévi (Paris, 1925), which we consider as a copy of the manuscript
B edited by Mimaki, Tachikawa and Yuyama, but we have introduced
in it some changes: 1. we have corrected some misprints or orthographic
errors; 2. we have adopted some variant readings taken from MS2 and
MTY-A and/or MTY-B; and 3. we suggest some other readings (minor
changes). We have indicated in the notes of the Sanskrit text these
corrections, variant readings, and changes.

As the first page of the Sanskrit manuscript has been lost, we have
replaced it (as it is the usual practice) by the Sanskrit "reconstruction"
done by S. Lévi on the basis of the corresponding part of the Tibetan
and Chinese translations. In the second note to the Sanskrit text we
give the corresponding part of the Tibetan translation (reproducing
the text of the Nyingma edition), as well as the corresponding part of
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the Chinese translation of Hiuan tsang as it appears in Taishö 1590.
We have divided the text into sections with sub-titles. We have

adopted the same procedure in the translation and in our commentary
on the text.

Sigla
MTY-A: the original of MSI.
MTY-B: the original of MS2.
MSI: copy of the manuscript of kärikäs and commentary, sent from
Nepal, known to us through S. Lévi's edition.
MS2: copy of the manuscript of kärikäs, sent from Nepal, known
to us through S. Lévi's edition.
S. Léyi: edition of MSI.
S. Lévi (Matériaux) : edition of MS2.



DOCTRINARY COMMENTARY OF
VIMSATIKÄ

Section I: The thesis of the author: all is mere mental creations;
only the mind exists
In this Section Vasubandhu states in first place the fundamental thesis
of the Yogâcâra school of the Mahâyâna Buddhism,18 to which he
belongs as one of its great Masters: All is only mind, consciousness; there
exist only representations, mental creations, ideas to which no external
object corresponds. This is the idealistic position proper of the school.19

Vasubandhu gives as the immediate fundament of the Yogäcära's
thesis that all is only consciousness the text that according to S. Lévi
{Matériaux, p. 43 note 1) comes from the Dasabhümikasütra.20

"Only mind (cittd), O sons of the Victorious, are the three worlds".21

Afterwards, in the course of the treatise, all Vasubandhu's effort is
directed, starting from that text, to demonstrate the validity of the
propounded thesis by means of logical reasoning and also by means
of the logical refutation of the objections that are raised against this
Yogäcära's thesis. Thus we have as a first fundament of the Yogäcära
thesis an assertion by the Buddha himself, rationally demonstrated in
the Buddhist context in the further course of the treatise.

Those representations without object, those mere mental creations,
those ideas without an objective counterpart—to which is reduced the
whole reality, the realm of human experience—are similar (the stanza
1 says) to the visions of the taimirikas,22 those persons who, owing
to a defect in their eyes, see black shadows under the form of hairs, etc.
In this case the object perceived by the taimirikas (the hairs, etc.)
does not exist; there is only a representation, a mental creation, an
idea. Other examples to which those representations could be
compared, and which will be mentioned afterwards, are the oniric
visions 23and the mirages: in both cases there are images in our mind
without anything existing in the external reality which corresponds to
them.
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In this Section Vasubandhu indicates also that the words (he is
going to use in the treatise) citta (sems, in Tibetan), manas (yid, in
Tibetan), vijhäna (mam par ses pa, in Tibetan), vijnapti (rnam par
rig pa, in Tibetan) are synonyms.24 We have translated citta and
manasby "mind", and vijnäna and vijhaptiby "consciousness"and
" knowledge". It is necessary to have always present the synonymous
value of the four Sanskrit terms and their indicated translation, taking
into account that it is the author himself who, before starting his
demonstration of the Yogäcära thesis of the sole existence of mind,
points out their equivalence and, in the course of the exposition of his
treatise, uses them indistinctly.25

Section II: Objections derived from the characteristics of the mental
creations
Section //exposes the objections against Vasubandhu's idealistic thesis
propoused by a realistic adversary, for whom the external world really
exists independently from our mind. This external real world is the
object of our representations, of the images created in our minds; it
is their cause; our representations, our images have thus an external,
independent counterpart. This realistic position was characteristic of
Hïnayâna Buddhism and, in the Hindu context, of the Pürva Mîmâmsâ,
the Nyäya-Vaisesika, the Sâmkhya, Madhva's Vedânta,26etc. One of
the most important aspects of Indian Philosophy, since the beginning
of the Christian Era, and for several centuries, is the conflict which
opposed the propounders of the realistic position and the propounders
of the idealistic one.27

The objections of Vasubandhu's realistic opponent can be
summarized in the following terms.

The mere mental creations, which lack an external objective
counterpart, as the taimirikäs vision, the oniric visions, etc., have the
following characteristics:
Land 2.: they are arbitrary in relation to place and time, i.e. they

are not connected to a determinate place and to a determinate
moment, since mind can create them in any place, at any
moment. The same thing does not happen with the
representations to which corresponds a real object, which
produces them: these representations do not arise in any place,
at any moment, since for their coming forth they depend on
an object and they can arise in the mind of a person only when
that object is in front of that person, in a determinate place at
a determinate moment. The representation of an object can
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arise necessarily only where the object is, when it is there. The
above mentioned characteristic of the cognitions with (external)
object is called in the karika 3 determination (niyama) in
regard to place and time.

3. they are exclusive of one sole series of consciousnesses (of
a single person). The vision of hairs, etc. by the taimirika,
which is a mere representation without corresponding external
real object, takes place only for him; the oniric vision, which
is likewise a mere mental creation without corresponding real
counterpart, exists only for the sleeping and dreaming person.
The situation is different from that of the representations
provoked by an external object which really exists: this kind
of representations occurs in the series of consciousnesses of all
the persons that are in the place where the object is and when
it is there. But the mere mental creation belongs to only one
person (solipsism); the representations with an external
autonomous support are common to many persons. This
characteristic of the cognitions with (external) object, is called
in kärikä 3 indétermination (aniyama) in regard to the
series of consciousnesses.
In karika 2 Vasubandhu, on referring to the indétermination in
relation to place and time, which affects the mere mental
creations, uses the word samtâna which means series,
succession, and to which we have added "of consciousnesses".
It is interesting to remark that Paramärtha in his Vimsatikà 's
translation renders samtâna by the Chinese character meaning
"man" and, according to K'uei Chi, Hiuan Tsang understood
samtâna as "sentient being" (Hamilton, Wei Shih ErShih lun,
p. 21, note 10). Let us remember that for Buddhism there is
not in man an ätman, and Ego, a Self, a consciousness, a soul,
one, eternal, not conditioned to anything, not dependent on
anything, unalterable, always identical to itself, the witness of
human psychological processes, experiences, life.28 For
Buddhism man, the individual, the person is only a series, a
succession of consciousnesses, of conscious states related among
themselves. We must understand the word "consciousness"
in the meaning of "acts of cognition", of "cognitions".29These
consciousnesses as soon as they arise, disappear; they are
instantaneous. No consciousness is the same as the preceding
or the following one, they are different phenomena. No one
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of these consciousnesses, which follow one another and which
constitute the individual, is pure consciousness, they always
are consciousnesses (or cognitions) q/something, of something
that is their object, the "contents" of the cognition. Without an
object, without such a contents, these consciousnesses could
not arise to the instantaneous existence which characterizes
them.

4. they are inefficient, as far as the objects, which are mere
mental creations, mere illusions, do not carry out the specific
function which these objects (when they are real) possess: a
sword, for instance, when seen in a dream, does not cut.
Contrarily, the objects of the representations with a real
counterpart fulfill their specific function: the really existing
sword fulfills its proper function of cutting. Efficiency
(arthakriyäsamartbya, arthakriyäkaritvä) is the criterion of
truth for Buddhists.30

Now, the representations, the ideas, the images that we normally
have of the world in which we exist, do not have the enumerated
characteristics which are proper to the mere mental creations which
lack a real counterpart. The normal representations are not arbitrary
in regard to place and time, neither are they exclusive of a single
series of consciousness (of that series in which they arise) nor are they
ineffective. These normal representations are just all the contrary:
they have determination (certainty) in regard to place and time, they
are common to several series of consciousnesses (to several persons),
and the represented objects fulfill their specific function. So we must
conclude that the normal representations we have of the world are
different from the representations without a corresponding object that
occur in our minds in special situations (in a dream for instance). And
the difference consists in the normal representations having an object
which provokes them. These characteristic marks of these normal
representations would be inexplicable, inadmissible, would not be
logical, if our representations were mere mental creations, if they
were not roused out of external objects, existing with absolute
independence from our minds.

Thus—the realist opponent concludes-the thesis maintained by
Vasubandhu (in Section I) that only the mind exists, that only mere
mental creations, ideas, images without corresponding objects exist,
cannot be accepted.
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Section HI: Refutation, of the objections one by one. The
characteristics indicated in Section II are not proper to all mental
creations.
In Section ///Vasubandhu refutes one after the other all the objections
put forward in the previous Section. He asserts that the determination
in regard to place and time (i. e. the certainty, the inexistence of
arbitrariness), the indétermination in regard to the stream of
consciousness (i.e. they are not exclusive of only one series of
consciousness, of only one person, what implies solipsism), and the
efficacy in relation to the accomplishment of the specific function are
possible in the case of mere mental creations without an external, real
counterpart. In other words Vasubandhu maintains that the four
characteristics enumerated by the realistic opponent in the previous
Section do not affect all the mere mental creations.

In fact, he says, the determination (certainty) in regard to place
and time exists in relation to dreams. The oniric visions do not arise
in any place and at any moment, but in a certain place and at a certain
moment. In other words the dreams impose themselves upon the
person who dreams; this person cannot arbitrarily provoke an oniric
vision, according to his or her will and whims. Thus there are mental
creations which are not indeterminate, uncertain, arbitrary in regard to
place and time.

Moreover, there are mental creations which are not exclusive of
only one series of consciousnesses (indétermination or exclusiveness
in regard to that series). For instance the prêtas or dead condemned
to an existence of suffering see all of them, and simultaneously, a river
of pus, etc., that does not really exist, that is only a simple idea created
by their mind owing to their same bad karman. See next Section and
Section XIII, and note 37 of the Third Part of this book.

And, finally, with the example of the nocturnal pollution as the
effect of an erotic dream without sexual union, Vasubandhu proves
that a mere mental creation can be efficacious for the accomplishment
of its specific function.

Section IV: Refutation (similar to that of Section III) of the objections
of Section II, but all together
In this Section Vasubandhu comes back to the case of the condemned
to hell,31 in order to refute as a whole the objections presented by his
realist opponent. He manifests that in hell (i. e. in the same place) the
condemned see all of them and not only one of them, and at the same
time, the infernal torturers and their diverse instruments of torture,
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with determination or certainty as regards place and time, since these
torturers and their instruments of torture do not appear and disappear
according to the will and whim of the condemned. Moreover the
condemned experience pain and suffering through the tortures inflicted
on them by the torturers (and their instruments of torture), which fulfill
in this manner in an efficacious way their own function. And Vasubandhu
adds the most important remark that these torturers (and their
instruments of torture) do not really exist, i. e. they are nothing else
than simple mental creations, mere illusions or hallucinations created
by the mind of the condemned to hell, as he will demonstrate in
Sections V-X. So we have in the case of the condemned to hell a kind
of mere mental creations which are neither arbitrary nor exclusive of
a single series of consciousnesses (=of a single person) nor ineffective;
they are mental creations that possess determination (certainty, lack
of arbitrariness) in regard to place and time, indétermination
(unexclusiveness) in regard to the current of consciousness, and
accomplishment of the specific function.

In this Section Vasubandhu also expounds why the condemned to
hell see all of them at the same time the same infernal spectacle. That
simultaneous vision is due to the power of the identical maturation of
the karman of the condemned. This explanation is related of course
to the doctrines of samsara (reincarnations) and of karman (past
actions, moral retribution of actions through the appropriate form of
reincarnation)—fundamental principles of Indian philosophies. The
condemned have accomplished in their previous existences actions
which have as their "fruit", as their differred effect, that they imagine
to be in the hell seeing the torturers and the instruments of torture,
and experiencing suffering and pain as punishment for the bad actions
they have performed. The coincidences in their visions, the identity
of what they separately see, are due to the fact that in the series of
actions that they performed in past lives there are coincidences,
similitudes; and, owing to these coincidences and similitudes, coincident
and similar effects had to be produced. In other words, the karmic
histories of the condemned had similitudes, and therefore their
consequences were also similar-as the referred one of imagining the
same hell in which they suffer the same punishments. It is as if several
mentally sick persons had similar clinical histories which would produce
in all of them the same hallucinations at the same moment.

The mechanism, thanks to which there arises in the consciousness
(in the mind) of the condemned the vision of hell is clearly explained
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by the action of the väsanäs or subliminal impressions. Vasubandhu
will refer to the väsanäs in Section X.

If there were not coincidences and similitudes among the karmic
series of the condemned and as an effect of them coincident or similar
"fruits"or consequences, we would incur in the most absolute solipsism:
each condemned would have his own idea, his own hallucination of
his hell, independently of the hells imagined, mentally created by
other condemned.32 Vasubandhu overcomes this solipsist consequences
by means of the theory of the identical "maturation"of actions. He has
recourse in this way to the doctrines of samsara and karman.55

Vasubandhu concludes this Section expressing that the determination
(certainty, lack of arbitrariness) in regard to place and time, the
indétermination (the act of cognition is not exclusive for one single
series of consciousness, for one single person) and the accomplishment
of the specific function, which are observed in the case of the
condemned to hell—all these characteristics must be accepted in
relation to all the other situations, i.e. in relation to all the other mental
creations that constitute our normal experience during the wakeful
state. This last proposition of Vasubandhu will be established in the
remaining Sections of the treatise, according to the reasoning that we
present now in its general lines.

Till now we have the following situation. The opponent has affirmed
two propositions: A. all our (normal) representations have a real,
external object or counterpart (that provokes them), and B. all our
(normal) representations (as it is proved by common experience)
have the four characteristics that he has mentioned in kärikä 2: local
and temporal determination, non-exclusiveness in regard to the person
that has the representation, and efficiency. Vasubandhu denies
proposition A asserting that all our representations lack a real, external
object, but does not deny proposition B: he implicitly accepts that all
our (normal) representations have the four mentioned characteristics,
but adds something new: there are several representations (as those
of the damned in hells) which, although lacking a real, external object,
nevertheless have the four mentioned characteristics. Now Vasubandhu
will demonstrate in Sections XVIII-XXV(reaching the same conclusion
as Dignäga in the Älambanapartksa) that all our representations lack
a real, external object. Then we must conclude that all our
representations, although lacking a real, external object and being
only mere mental creations, imaginations, illusions, nevertheless have
the four characteristics mentioned in kärikä 2, since the proposition
B (all the representations have the four characteristics), asserted by
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the opponent and not denied and implicitly accepted by Vasubandhu
applies to them.

Section V Opponent's objection against the inexistence (previously
adduced by Vasubandhu) of the hell-guards
In this Section the realist opponent puts forward the obvious question:
Why is it to be thought that the hell-guards and the instruments of
torture do not really exist?34 This is a most important point in
Vasubandhu's demonstration, since, if he is unable to prove that the
hell-guards do not really exist and that they are a mere illusory creation,
then his assertion (of Section III as well as of Section IV) that there
exist mental creations which are neither arbitrary nor exclusive of a
single consciousness nor inefficient would fall down by lack of logical
fundament. The demonstration that the hell-guards in charge of the
torture of the condemned cannot really exist is given by Vasubandhu
in Sections VII to X.

Section VI: Vasubandhu's answer to the previous objection
Vasubandhu expresses that the existence of infernal hell-guards in
charge of the torture of the condemned to hell is logically impossible.
He presents two alternatives: 1. If the hell-guards do not experience
the suffering that is proper to and characteristic of the infernal world,
then they would not be beings condemned to hell. And how can not-
condemned beings be born and dwell in hells ? (Cf. our commentary
of Section VIII). 2. If the hell-guards experience the suffering that is
proper to and characteristic of the infernal world, then a) they would
be condemned beings and it would not be possible to divide all the
inhabitants of the hells into "condemned" and "guards", since all
would be condemned; and b) if all of them are equal and if they
mutually torture one another, it would be impossible that some of
them inspire the others with the fear necessary to carry out their
function of torturers; and c) if all the inhabitants of the hells suffer the
torture of the infernal fire, could some of them have the force and will
to torture others ?35

Section VII: Solution proposed by the opponent asserting the birth
in the hells of not condemned beings acting as hell-guards
The realist opponent makes in this Section a suggestion in order to
make possible the existence in hell of guards and torturers. His idea
is that some animal and prêtas could be born in hell to accomplish the
function of torturers, in the same way as some animals are born in
heaven to accomplish certain functions, as for instance to serve as
mounts for the Gods.36
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Section VIII: Refutation of the previous solution
Vasubandhu discards the previous suggestion expressing that the
animals that are born in heaven, due to the merits of the good actions
they have done in past lives, experience the happiness that is proper
to and characteristic of heavens, while the animals and prêtas, who
could be sent to hells to act as guards and torturers, would not
experience the suffering that is proper to and characteristic of hells,
because, if they experience it, they would be unable to carry out their
torturer function, as it has been explained in Section VI. They are two
completely different situations, and this lack of similarity deprives the
suggestion of Section VII of all its force.

In this Section as in Section VI appears a fundamental element of
the Buddhist as well as the Hindu conception of hell and heaven. The
being who is reborn in hell as a condemned is reborn there as a
consequence of the evil actions that he or she accomplished in previous
lives, and is reborn there to be punished and to suffer; the being that
is reborn in heaven is reborn there as a consequence of the good
actions that he or she accomplished in previous lives. Therefore it
cannot be admitted that someone can be reborn in hell or heaven
without his actions demanding such a thing, and with a purpose
different from the specific purpose of hell and heaven as the seat of
punishment or reward. This idea agrees with the conception of karman
as a means to accomplish the just retribution of actions: all beings must
receive as punishment or reward the kind of reincarnation required by
his or her acts; nobody must get a reincarnation that is not adequate
to the good or bad actions he has done in past lives.

Section IX: New suggestion on the part of the opponent affirming
that in the hells there arise conglomerates of elements adopting the
form of hell-guards and acting as such
In this Section the opponent puts forward the following suggestion in
order to save the real existence of hell-guards : the actions performed
by the condemned in previous existences have as a consequence that
there arise in the hells with a real, objective and autonomous existence
a number of material elements with certain characteristics, and these
elements transform themselves and assume the appearance of infernal
instruments of torture and of infernal guards.

Section X: Refutation of the previous suggestion: Why not to admit
that the hell-guards, etc. are a mental product of the transformation
of the väsanäs, and that the vâsanâs and their effect are hoth in
the mind ?
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Vasubandhu in order to discard the previous suggestion asks two
questions to his opponent. Before indicating the contents of both
questions, let us briefly remember the theory of the väsanäs (to which
we have already referred in relation to Dignäga's Älambanapariksä,
see our commentary on Section X and note 11, and to which we shall
refer in relation to the Trisvabhäva of Vasubandhu (see note 10 of the
Third Part of this Book). According to this theory, accepted by Buddhists
and Hindus, the actions or better said the cognitive, volitive, emotive
mental processes, which accompany the actions, leave in the series
of consciousnesses,37 that constitute the individual, a väsanä, literally:
a scent, metaphorically: a trace, a mark, an impression, a virtuality.
Synonymous with the word väsanä are the terms btja: seed; sakti:
power, capacity, virtuality; samskära: (literally): putting together,
(technically) predisposition (s), conditioning (s). The väsanäs can be
conceived as subliminal impressions left by experiences, waiting for
the moment to re-appear in the conscious level, to manifest themselves
anew in the conscious level. It can be said that the .series of
consciousnesses (in a way about which there are different opinions)38

carries with itself all the väsanäs left by all the experiences that the
individual has had in all his/her previous lives. In certain circumstances
these väsanäs are reactualized and produce a "fruit" or effect similar
to the cause that gave rise to the väsanä. As we shall see in the
following paragraphs the discrepancy between Vasubandhu and his
opponent is only in relation to the nature of that "fruit" or effect.

The first question that Vasubandhu asks is: Instead of affirming the
arising in the hells of real material elements which assume the form
of instruments of torture and of hell-guards, all this by the force of the
past actions of the condemned, why is it not admitted that by the
effect of the väsanäs a transformation of the consciousness
(vijnänaparinäma)59 takes place and produces the illusion, the
hallucination, the mental creations of the hell-guards and of the torture
instruments ? According to the opponent the past actions of the
condemned do that real elements arise in the hells and adopt certain
forms and functions; according to Vasubandhu these actions through
the mechanism of the väsanäs give rise to a transformation of
conscious, to a mental process of illusory fearful visions and of illusory
terrible pains.

On putting the second questions, Vasubandhu adduces an argument
against the alternative adopted by his opponent and in favour of his
own alternative. The väsanäs, left by previous actions or better said
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by the mental processes that accompany these actions, are in the
series of consciousnesses, are only consciousness, mental phenomena.
Why not to admit that the effects of the väsanäs are also in the series
of consciousnesses, are only consciousness, mere mental phenomena,
simple illusory visions and pains ? There is no reason to think that the
väsanäs are in the series of consciousnesses, are only consciousness,
mental phenomena, and that nevertheless their effects are not in the
series of consciousnesses, but outside the consciousness, in an external
world. According to the opponent the väsanäs are in the series of
consciousnesses and their effects are outside; according to Vasubandhu
the väsanäs and also their "fruits" or effects are in the series of
consciousnesses.

The opposition between the idealistic position adopted by
Vasubandhu and the realistic position adopted by the adversary in
regard to the hells and what happens in them is of great importance,
since the position that one elects will be applied not only to the
condemned to hell (which is a mere example for the demonstration's
sake), but to the whole empirical reality in which we exist. For the
idealistic position the world we perceive and all that exists or happens
in it are mere mental creations, mere mental phenomena, produced
by the reactualization of the väsanäs; for the realistic position the
world and all it contains have real existence, apart and independent
from the consciousness or mind that grasps it; they are created by the
force of the actions of the beings who have to live in it and to
experience the good or bad effects of their past actions.

Section XI: Fundamentation of the opponent's thesis that the "fruit"
of actions in not where the väsanä is
In this Section is given the reason why according to the propounder
of realism, on one side, it is necessary to discard the thesis maintained
by Vasubandhu that where the väsanä is (i. e. in consciousness), there
also is its effect (in other terms, that all is väsanäs in their potential
or in their actual state, that all consequently is a mere manifestation
of consciousness, a mere mental creation) and, on the other side, it is
contrarily necessary to accept the thesis (put forward by the propounder
of realism) that where the väsanä is (i.e. in consciousness), there is
not its effect, but in another place, in the external reality (or, in other
terms, that the external objects really exist).

The reason in favour of the realistic thesis is the following one:
according to Buddhism in order that an act of cognition be produced,
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in order that a sensorial cognition arise, it is necessary among other
factors or elements the existence of an exterior äyatana (basis)
{bähiräni äyatanäni), either form-colour or any other sensorial object,
and an internal äyatana (ajjhattikäni äyatanäni) located in the
individual, either the eye or any other sense.40 The Buddha would not
have affirmed the existence of the äyatanasform-colour, etc., if there
were not external objects, if there were only processes in the interior
of consciousness, if there existed only internal illusory visions of form-
colour, etc., produced by consciousness, by the mind in itself, in its
own interior.41 The thesis of the only existence of mind (cittamätra:
"only mind") sustained by Vasubandhu leaves aside the teaching of
the Buddha regarding the necessity of exterior (objects) and interior
(senses) äyatanas, and accepted by Buddhist theory of sensorial
cognition, by Buddhist theory of perception.42

Section XII: Refutation of the previous fundamentation
Vasubandhu does not deny that the Buddha has affirmed the existence
of the äyatanas form-colour, etc., but he remarks that that affirmation
is a neyärtha affirmation.

To understand Vasubandhu's argumentation it is necessary to
remember something about the history and evolution of Buddhism.

The initial philosophical position of the Buddha and of Early and
Hïnayana Buddhism was a realistic one: the world has a real existence.
This position is present in the whole of the Pali Suttapitaka which
contains the oldest form of Buddhist teaching, and is the one maintained
nowadays by the Theraväda tradition of Sri Lanka and South-East Asia.
But in the beginning of Christian Era, more or less 500 years after the
Buddha's Parinirväna, there appears a series of texts, considered by
tradition as being composed by the Buddha himself, the so called
Mahäyänist Sütras in which is found a philosophical position which
denies the real existence of the world and considers it a mere mental
creation. This is the position of the Mahäyäna schools, specially the
Yogäcära one, which consider these texts as the ultimate and definitive
teaching of the Buddha.

One of the difficulties which the Masters of the Mahäyäna had to
confront was how to explain the old Buddhist texts that maintained
a realistic position, in order to discard the opinions that the Buddha has
changed his teachings passing from one position to the other, or that
the teachings of the Mahäyäna texts, so different to those of the
Hïnayana, were not the Buddha's teachings but fake creations of some
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of his followers43 and so on, with all the serious consequences that
these opinions carried with themselves. The Mahäyänist Masters had
recourse to a very simple and clever explanation. They maintained
that the texts which contained the word of the Buddha had to be
divided in two classes: 1. those that express a clear and immediate
meaning (nitärthd), i. e. that are to be understood with the sense that
their words directly transmit. The Mahäyäna Sütras are of this class.
These sütras were delivered by the Buddha to those of his disciples
who thanks to their training were already prepared to receive the true
definitive doctrines of the Buddha which these sütras transmit and
which many times are contrary to préexistent traditions; and 2. those
texts that are called neyärtha. These texts have two meanings, on
one side,a prima facie meaning, the meaning that is directly,
immediately conveyed by the words of the text; and, on the other side,
a concealed meaning that (as the word neyärtha literally expresses)
is to be looked for, is to be deduced, is to be established, it to be
discovered. These texts were delivered by the Buddha to those of
his disciples who had not the necessary preparation and who could
grasp and accept only the prima facie meaning and be content with
it; this prima facie meaning does not scare them away; they remain
near the Buddha; they are instructed gradually by him; are slowly
prepared to receive his true teachings; and, when they are ready to
receive the true teaching, the Buddha will reveal it.to them, and at that
moment they will understand the neyärtha texts, not in their provisional,
prima facie meaning, but in their concealed, true definitive meaning.
The neyärtha meaning, the true meaning of many of the first assertions
of the Buddha, is thus a more profound, more subtle meaning, which
can be grasped only by those persons duly prepared and trained.44

In the commentary to kärikä 8 the Buddha's words that are of the
neyärtha kind are designated with the word äbhipräyika that we have
translated by "intentional". This word is derived from abhipräya which
is also used in kärikä 8 and in its commentary and which means
"intention", "purpose", "wish". An äbhipräyika word (or sentence)
said by the Buddha is a word (or sentence) that the Buddha says with
the intention either that it convey a meaning different from the meaning
that this word (or this sentence) usually and normally conveys or that
together with its usual and normal meaning it express also something
else. The disciple who hears that word (or sentence), if he is not yet
duly trained, will grasp the usual and normal meaning of that word
(or sentence); if he is duly trained, he will grasp the "intentional"
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meaning ofthat word (or that sentence) i. e. what the Buddha intended
it to express. The expression abbipräyavasät used in kärikä8 and its
commentary must be accordingly understood.

What Vasubandhu does in this Section is simply to indicate that the
texts in which the Buddha affirmed the existence of the äyatanasare
texts of the second neyartha category. The way in which the Buddha's
words concerning the äyatanas must be understood will be explained
in the next Section; in Sections XV7I-XXVIIwill be given the arguments
to support the thesis, that these words of the Buddha are to be
understood in that way.

In this Section Vasubandhu gives another example of the teaching
of the Buddha "with a determinate, certain purpose" i.e. another
example of a neyartha teaching. This second case are the words of
the Buddha which say that "there are iipapäduka (spontaneous)
beings".45 The spontaneous beings are those that are born as infernal
beings, as Gods, or as the beings which arise between a reincarnation
and the following one, all of them without the cooperation of a father
and a mother.46

The affirmation of the Buddha that "there are spontaneous beings"
cannot be taken in the meaning that it seems to have prima facie,
in a first moment, in a first approach. A "spontaneous being", a being
born without causes, by spontaneous generation, would be in
contradiction with two fundamental theories of Buddhism: the first one
is the doctrine according to which there is not an eternal and inalterable
being, but only dbarmas, factors, elements that constitute all that
exists;47 the second one is that theory according to which all beings
exist owing to a series of causes for their existence.48 These theories
are the basis of the words of the Buddha that Vasubandhu quotes:
"There is not a Being, an âtman, but (only) dbarmas which have
causes".49

What the Buddha intended to say with the affirmation "there are
spontaneous beings"is nothing else that "the series of consciousnesses
in not interrupted." In this affirmation of the Buddha: "There are
spontaneous beings", the existence of such beings is the prima facie
provisional meaning; the non-interruption of the series of
consciousnesses is the concealed definitive meaning. This affirmation
of the Buddha is a neyartha affirmation, one whose true meaning must
be searched for and discovered, what is possible only for a trained
person well instructed in the Buddhist teachings and well prepared to
receive them. Vasubandhu says that the real concealed meaning of
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the words of the Buddha about spontaneous beings is that the series
of consciousnesses is not interrupted.

And in fact that is what happens with the three kinds of spontaneous
beings we have previously mentioned: the infernal beings, the Gods,
and the beings that arise between one reincarnation and the following
one. Each individual is a series of consciousnesses that since a
beginningless eternity has passed through an incalculable number of
reincarnations. This series can be divided in segments marked by a
moment that is called "birth" and a moment that is called "death";50

each one of these segments is an individual. If this series thanks to its
karman has to reincarnate as a human being, it gets a human body
produced by the union of a father and a mother; but, if it has to
reincarnate as an infernal being, it does not get a body from a father
and a mother since infernal beings do not have sexual intercourse; it
gets a body directly produced by the force of its own karman, that-
so to say—is waiting for that series of consciousnesses in order that the
new individual in that "spontaneous" body may suffer the deserved
punishment. If the series of consciousnesses has to incarnate as a God,
the same mechanism takes place: the incarnation occurs in a divine
body directly produced by the karman and not by the sexual union
of a celestial father and a celestial mother, since the new God arises
as a completely formed celestial being and not as a celestial child
that will gradually grow into a celestial adult. And, during the lapse
that separates a reincarnation from the following one (antaräbhava),
the indescriptible being, under whose form the series of
consciousnesses subsists during that period of time, does not arise
from the union of a man and a woman. In the three cases the series
of consciousnesses is not interrupted, and there is birth, arising,
existence without the intervention of a couple. In this way the series
of consciousnesses, to which the future infernal being and God and
the intermediate being belong, is not interrupted by the absence of
a father and a mother.

Section XIII: Which is the true meaning of the words of the Buddha
that affirm the existence of àyatanas ?
In this Section Vasubandhu explains how it is necessary to understand
the assertion of the Buddha that there exist the àyatanas form-colour,
etc., giving in Sections XVIII-XXVII the reasons that support his
interpretation.

We have said in Section Xthat the mental processes of cognition,
volition, emotion etc. that accompany any action leave in the series
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of consciousnesses which constitute the individual a väsanä, i.e.
a mark, a trace, a subliminal impression, a "seed" (bïja), which remains
as a virtuality and which on certain circumstances is reactualized
producing a new "fruit"or effect. For instance a mental representation
which one has had leaves in the series of consciousnesses a väsanä,
a subliminal impression, a virtuality, a "seed", which at a certain moment,
when certain circumstances are there, actualizes itself, "matures",
producing a representation. The representation produced by the
väsanä, being a cognition, has a contents, an object, as it happens with
any cognition.

According to Vasubandhu that väsanä, virtuality, "seed" and its
unavoidable object (with whose image the representation arises) are
the two äyatanas (basis) of the cognitions, of the consciousnesses, of
the mental acts which constitute the individual: the virtuality as such
is for Vasubandhu the äyatana (basis) eye or any other sense, the
contents or object of that representation is the äyatana (basis)
form-colour or any other object of the senses.

It is interesting to compare with Vasubandhu's explanation the
similar one given by Dignäga in the Älambanapartksä (Section XI, in
this book). There is a difference between both: for Dignäga the
väsanä reactualizes itself in a visual, olfatory, tactile, etc,, cognition or
representation; the visuality, olfatority, tactibility, etc., of the reactualized
cognition would be the äyatana sense (eye, etc.); the contents or
object of the cognition or representation would be the äyatana object.

So the texts in which the Buddha affirms that "there are two
äyatana? (basis necessary for the cognition: the äyatana-eye and the
äyatana-form-colour) are interpreted in two ways. On one side, there
is the realistic interpretation of the Early and the Hînayâna Buddhism,
according to which the äyatanas are the sense organs and their
corresponding objects, being both really existing and external to the
mind, which knows the objects by means of the sense organs. On the
other side, there is the idealistic interpretation of the Mahâyâna
Buddhism, according to which both äyatanas are constituted by the
väsanä, the virtuality, and by the object of the representation that
comes forth when the väsanä is reactualized.

Section XIV: Good results obtained through the Buddha's teaching
understood in this way
Vasubandhu points out in this Section the two advantages that are
produced by the interpretation he has just given of the Buddha's
words relative to the äyatanas. Of course they are advantages from
his own idealistic position.
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In the first place, this interpretation allows the entiy into the doctrine
of the unsubstantiality of man, of the individual, of the person.
Thanks to this interpretation one knows that each consciousness, each
act of cognition, each mental moment of the series of consciousnesses,
cognitions, mental processes, which constitute man, is produced only
through the actualization of the vâsanâs or virtualities lying in
consciousness in a latent, subliminal condition; and one also knows
that it is only the mechanism of the vàsanâ or virtuality that gives rise
at the same time to the sense organ and to the object, being both of
mental nature. Nothing else is necessary-for the arising, for the existence
of consciousness. This knowledge is thus an introduction into the
doctrine of the unsubstantiality of man, an introduction into the doctrine
that in man there is not an âtman, a soul, eternal and existing by itself
and in itself. It is one of the oldest theories of Buddhism, the so called
nairätmya (negation of an ätman) or pudgalanairätmya-zs
Vasubandhu calls it in this treatise. Cf. note 28.

In the second place, Vasubandhu's interpretation can be taught in
another way, from another point of view: as the doctrine of
"only mind", of the sole existence of consciousness. This interpretation
allows us to know that it is only consciousness what arises under the
appearance of the dharmas form-colour, etc. just in the moment in
which a väsanä, a virtuality, actualizes itself under a certain
representation, and that consequently there is not any real dharma
form-colour etc. This knowledge is an "introduction into", an
understanding of the doctrine that the dharmas do not substantially
exist either as autonomous, objective entities. This is the so called
dharmanairatmya}1

Section XV Objection: Does the inexistence of dharmas not imply
the inexistence of consciousness ?
The objection put forward in this Section is very simple and coherent:
if dharmas do not exist, then consciousness-which is a dharmd*1

—does not exist either. It is consequently absurd to say, as Vasubandhu
says in the previous Section, that "consciousness arises under the
image, etc."

Section XVI: Refutation of the previous objection. How the
affirmation that the dharmas do not exist is to be understood
Vasubandhu answers the previous objection saying in the first sentence
pf this Section that it is erroneous to think that to affirm the
unsubstantiality of the dharmas (dharmanairätmyä) means that the
dharmas (elements of existence) do not exist in an absolute way; to
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affirm the unsubstantiality of the dharmas means that they do not
exist with the substantiality imagined ikalpitd) by the ignorant. This
assertion means that they do not exist with a substantiality conceived
as an own being in the realm of the subject-object duality. Being
substantial means for the ignorant being possessed of an own being
connected with the subject-object duality, that is their wrong idea of
substantiality; Vasubandhu denies that the dharmas possess such
substantiality. Therefore he affirms the unsubstantiality of the dharmas.
We must think that the word ädi("etc.") which Vasubandhu adds to
the words "s\\b\ect" (grähaka) and "object" (grähya) includes also the
mental categories of being (existence), space, time, etc. Ignorants not
only attribute to the dharmas substantiality (as it has been just
described) through intellectual acts, but also live and act with the
conscious or unconscious conviction that dharmas possess such
substantiality. The dharmas exist with the indefinable substantiality
which is the object only of the knowledge that belongs to the Buddhas,
i.e. to those beings that have reached the highest development of
intelligence and consciousness. Vasubandhu has denied that the
dharmas exist with the substantiality as conceived by the ignorant, but
he accepts that they exist with a kind of substantiality that is
indescribable and that is the object of Buddhas' cognition.

The first sentence of this Section asserts that the kind of substantiality
(form of existence) attributed to dharmas by the ignorant is to be
rejected; but it admits that the Buddhas know the specific kind of
substantiality (form of existence) possessed by dharmas. What has
been said in relation to the dharmas can be applied to vijnaptimatrata
(i. e. to consciousness as the only existing thing): it exists with an
indefinable substantiality (form of existence) which only the Buddhas
know.

After the first sentence Vasubandhu adds a new idea. This new idea
will help to understand by analogy what is meant by saying that the
dharmas are unsubstantial. The understanding of the unsubstantiality
of all the dharmas is produced when one postulates the
vijnaptimatrata, affirming that the vijnaptimatrata is unsubstantial in
the sense that it is not provided with an essence batman) that is
imagined by another consciousness. But the fact of lacking an essence
as imagined by the ignorant does not imply that the vijnaptimatrata
lacks that indefinable substantiality (form of being) that is attributed
to the dharmas. The reason why it is not possible to attribute to the
vijnaptimatrata an essence imagined by another consciousness is
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that, if the possibility that a consciousness (that is posited as the only
one that exists) be imagined by another is admitted, the imagined
consciousness would become something different from the imagining
consciousness, would become its object. And, owing to the duality that
occurs, it would be no more possible to speak of vijnaptimätratä
either in relation to the imagined consciousness (that would be an
object) or in relation to the imagining consciousness (that would be
a subject). The hypothesis of vijnaptimätratä requires the absolute
isolation of consciousness.

The second paragraph is centered in the idea that vijnaptimätratä
cannot be the object of a normal act of cognition of another
consciousness. But we must have in mind that vijnaptimätratä can be
the object of an act of cognition of the Buddhas, who can know it by
means of their superior kind of knowledge, which is by essence
outside the range of duality, and is not liable to nullify the absolute
oneness of the vijnaptimätratä.

Before trying to explain what is the indefinable substantiality of the
dhannas and by extension, of the vijnaptimätratä, it is convenient to
make a brief reference to the stages or degrees of knowledge within
a Buddhist perspective,53 since that indefinable substantiality is the
object of one of those stages or degrees of knowledge, the knowledge
of the Buddhas.

We can consider that for Buddhism as well as for Hinduism there
are three stages or degrees of knowledge from a philosophical point
of view of any doctrine or theory. In first place there is a literal
knowledge of the text in which that doctrine is expounded (the monk
learns by heart the text). Of course this kind of knowledge does not
give a profound contact with the contents of that doctrine or theory.
In second place we have the proper philosophical knowledge which
allows to penetrate more deeply into the meaning of that doctrine or
theory, submitting it to a rigorous criticism, examining the arguments
that are adduced to support it and those that are adduced to criticize
it, in order to reach a conviction, a certainty firmly founded from an
intellectual, a rational, a logical point of view, of the validity of that
doctrine or theory. (The Mülamädhyamikakärikä is an example of
this activity). This second stage or degree of knowledge constitutes
an entirely rational task in which one proceeds with the means offered
by conceptual analysis, logical argumentation, rational criticism. Finally
we have .the yogic (meditative or mystic or trascendental) knowledge
(the Samathavipasyanä practices). In India Yoga was always considered
to be the means to obtain an extra-ordinary knowledge which gives
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the exact and perfect knowledge of its object, whatever this object
may be: Brahman, Sünyatä, God, etc. In order that this knowledge be
produced it is necessary to have recourse to a special training that
requires first to master the theories about that object, then to submit
oneself to a moral and ascetic discipline, and finally to carry on technical
bodily and mental practices, that are taught by Yoga, under the guidance
of an expert and wise Master. When one is duly prepared, that
extra-ordinary knowledge, exclusive of Yoga, may be produced. Of
course, it is very difficult or even impossible to have a clear insight of
what really is that supreme yogic experience. It is an experience
difficult or even impossible to communicate to others and to make
others understand it.

This third stage or degree of knowledge, product of study, discipline
and yogic practices is something proper to the Buddhas, and by
means of it they can reach the true knowledge of the "indefinable
substantiality" of the dharmas and of the vijnaptimätratä.

This "indefinable substantiality", the true form of being of the
dharmas and of the vijnaptimätratä, is (according to what will be said
below taking into account the Trisvabhävä) the inexistence or absolute
absence of the subject-object duality and of all mental categories to
which reference has been made. And, just because of being in an
absolute way beyond the categories of subject and object, that
substantiality proper to the dharmas and to the vijnaptimätratä is
indefinable, impossible to be expressed or thought, something
completely heterogeneous to man but within the reach only of the
Buddhas.

Vasubandhu in this Section deals with the kind of unsubstantiality
or the form of existence of the dharmas and of the vijnaptimätratä
in a very brief way, even without giving a definition of that
unsubstantiality. He says only what is necessary in order to discard
the objection of the opponent, who adduces the non existence of the
dharmas with the intention of making impossible the existence of
vijnaptimätratä.

It is in the treatise Trisvabhävanirdesa (or Trisvabhävakärikä)
included in this volume that he will deal with that question in a more
detailed way. Summarizing, it can be said that the dharmas constitute
the paratantra (dependent) and the (pari) kalpita (imaginary) natures
of that treatise. These two natures constitute the empirical reality
marked by duality. But the ultimate essence of the dharmas or of
empirical reality is the parinispanna (perfect, absolute) nature marked
by the complete absence of subject-object duality and defined by
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Vasubandhu as "the eternal non-existence with duality of the dependent
nature" (kärikä 3), "existence with non-duality" (kärikä 13) and
"existence of the non-existence of duality" (kärikä 25). This is the
True Reality, the Absolute, the Supreme Principle, the
Vijnaptimätratä?4 The dharmas or the paratantra and (pari) kalpita
natures or the empirical reality is the object of knowledge of the
ignorant; the parinispanna nature or True Reality is the object only
of the Buddhas' knowledge.

Section XVII: Opponent's question: Why is it necessary to accept
the non-existence of the external äyatanas that are the objects of
cognition ?
The opponent asks in this Section an utmost important question: Why
must we accept in relation to the texts, where the Buddha refers to
the äyatanas (basis) form-colour, etc. (see Section XI), Vasubandhu's
interpretation according to which these texts have to be taken with
a "determined meaning" (see Section XII) , and that as a consequence
of that the äyatana eye, etc. and the äyatana form-colour, etc. are
nothing else than the virtuality and the represented object, with whose
image that virtuality is reactualized and comes forth? Why must we
discard the traditional realistic interpretation which maintains that in
these texts the äyatana eye, etc. and the äyatana form-colour, etc.
are the eye, etc, and the form-colour, etc. as they are commonly
understood to be: really existing and external to the mind ?

Here we have again, clearly expressed, the opposition between
the idealistic thesis maintained by the Mahâyâna and the realistic one
maintained by Early Buddhism and Hïnayâna Buddhism.

Section XVIII : Vasubandhu's answer: It is impossible that external
äyatanas exist
Vasubandhu's answer is very simple: we must accept the idealistic
interpretation as presented by him, because external äyatanas
form-colour, etc. do not exist, i. e. external objects of cognition do not
exist. That existence is logically impossible.

Vasubandhu's demonstration is the following one: if according to
the realistic thesis there were an äyatana form-colour, etc., external
to the mind and acting as an object of cognition, then this äyatana
would have to be:

1. either one in the way the Nyâya-Vaisesikas conceive the whole
(avayavin): as something constituted by parts (avayava) but
being one, different from the parts that compose it, and having
a real existence apart from the existence of the parts. The
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problem of the whole and the parts was one of the most
important of Indian philosophy and we have referred to it with
some detail in note 7 of Älambanapariksäwhere bibliography can
be found. Pandita Asoka's monography The Avayaviniräkarana
(F. Tola and C. Dragonetti's edition, Tokyo: The International
Institute for Buddhist Studies, 1994) contains a careful
demonstration of the impossibility of the existence of the
whole as conceived by the Vaisesika system of philosophy;

2. or the äyatana would have to be multiple atoms, i.e. it would
have to be a number or a group of atoms coexisting one
besides the other, but without forming a conglomerate provided
with mutual cohesion between the atoms;

3. or the äyatana would have to be atoms grouped together,
massed together, united among themselves with a tight
cohesion.

These are the three only possible forms of existence that can be
accepted for the supposed äyatanasform-colour, etc., when imagined
as external and functioning as objects of cognition. Of these three
possibilities the first one points to the unity of the äyatana form-
colour, etc. conceived as the whole, and the second and third ones
point to the multiplicity oî \he äyatana (loose atoms, conglomerated
atoms).

According to Vasubandhu no one of these three alternatives can be
accepted. In fact the äyatana conceived as a whole, one, etc. does
not exist. In this Section Vasubandhu limits himself to say that nowhere
such a whole is grasped. In Sections XXVI andXXVIIVasubandhu will
adduce arguments against the existence of an external äyatana, the
datum form-colour, etc., conceived as one. The arguments developed
by Vasubandhu in Section XXVII could be adduced against the
existence of the whole (avayavin), because when the unity is proved
not to exist, then the whole is not anymore possible, since unity is an
essential attribute of the whole, as indivisibility is of the atom. This is
in fact the method employed by Pandita Asoka in his treatise
Avayaviniräkarana for his refutation of the whole. Neither is there an
äyatana constituted by a multitude of loose atoms, since we do not
perceive the atoms one by one. Arguments against the possibility of
the existence of the indivisible atom will be adduced in Sections
XXIII-XXV. Finally, neither can there be atoms cohesively
conglomerated, because, if atoms could get such a cohesion, then it
could not be anymore accepted that they are indivisible particles of
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matter. The arguments for this last alternative are found in Sections
XIX- XXII.

We think, as expressed in the last paragraph, that the reason why
it cannot be accepted that the atoms be cohesively conglomerated is
that, in that case, the consequence would be that atoms could not
anymore be considered as indivisible, which is the fundamental
assertion of the atomists. We interpret accordingly the sentences
yasmätparamänur na sidhyati in kärikä 11, and yasmàtparamänur
ekam dravyam na sidhyati. Several translators interpret these two
sentences as meaning that the reason why it cannot be accepted that
the atoms conglomerate is that the atom has not been proved to
exist. We consider that this last interpretation is erroneous. If
Vasubandhu had wanted to adduce in the present reasoning the non
existence of the atom as an argument against the possibility of an
external äyatana, he would have adduced it also in relation to
alternative 2., which has to do with the isolated atoms. All the
argumentation of Vasubandhu in Section XIX is not based on the idea
that the agglomeration of the atoms is to be discarded because atoms
have not been proved to exist, but on the idea that, if that agglomeration
is admitted, the thesis of the indivisibility of the atoms is to be discarded
because thé concept of 'atom' itself becomes not logically possible.

Let us remark that, when Vasubandhu says that the whole as unity
or the isolated loose atoms are not perceived, we must understand that
he is referring not only to the sensorial perception (we do not perceive
through our senses either the whole or the isolated atoms), but also
to the rational "perception" (reasoning reaches the conclusion that
owing to a logical impossibility neither the whole nor the isolated
atoms can exist).

Since in this Section and in the following ones Vasubandhu refers
in his argumentation to the atom, it is convenient to say something
about the atomist theory in Buddhism.55 For the Vaisesika school of
philosophy,56 which developed in India the atomist theory, the atom
is an infinitely small particle of matter, indivisible, eternal,, of spherical
form. The union of atoms gives rise to the things and beings of the
empirical reality. Several of these characteristics were adopted by the
Buddhist atomic conception. In the oldest Buddhist texts, those included
in the Pali Canon, no mention is found of the atomist theory as a
theory adopted by Buddhism.57 Probably it was the Sarvästiväda school
or sect which introduced that theory into Buddhism. The Mahävibhäsa,
a canonical treatise ofthat school, is the first Buddhist text which has
frequent references to atomism.
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O. Rosenberg, Die Probleme der buddhistischen Philosophie,
pp.150 and 152, considers that the atomist theory is in Buddhism one
of the most difficult, and points out that the speculations about the
atoms are filled with contradictions and that this theory was for the
Buddhists a source of polemics. We think that these difficulties,
contradictions and polemics are due to the fact that the relation
between the atom and the dharmas (elements of existence) and
specially with the rüpa dharma is not clear at all, besides the natural
difficulties which offer the ancient atomist theories.

The rüpa dharma is considered as matter, and it is thus generally
translated, but it would be more correct and more in agreement with
the Buddhist conceptions to understand by rüpa the attributes or
qualities which distinguish things, which stimulate our senses, as form,
colour, hardness, roughness, etc., but these attributes or qualities are
not a matter nor a substance, and they are not inherent in a matter or
in a substance different from and independent of them.

Vasubandhu in Abhidharmakosabhàsya ad\, 22 (I, p. 180 Bauddha
Bharati edition= L. de la Vallée Poussin's translation I, p. 144) defines
the atom (paramànu) as "the subtlest (=smallest) aggregate of rüpa
(sarvasüksmo hi rüpasamghätah paramänur iti). Yasomitra in his
commentary ad locum remarks that Vasubandhu is referring to the
samghataparamânu or aggregate-atom and not to the
dravyaparamânu or matter-atom which does not possess either a fore
part or a back part, and is consequently indivisible.

Of these two kinds of atoms it is the dravyaparamânu which
corresponds to the atom of matter as conceived by the Vaisesikas. The
dravyaparamânu mentioned by Yasomitra has in common with the
Vaisesika atom the infinitely small size and the indivisibility, but it
differs from it, on one side, in the fact that it is not eternal but
impermanent (which is a general characteristic of all dharmas) and, on
other side, in the fact that it is not a particle of matter but an attribute
or quality.

Section XIX: Arguments which hinder to admit that a conglomeration
of atoms (as conceived by the Vaisesikas) could be the external
äyatana, object of cognition

Vasubandhu begins dealing with the third alternative referred to in
previous Section. His argumentation is in reference to the atom as
something indivisible as conceived by the Hindu and Buddhist atomism.

Vasubandhu develops his argumentation examining what happens
when six atoms coming from the six different directions of space, join
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another atom (that we can call the "central" one). Vasubandhu considers
two possible situations.

1. First situation (first half of the kärikä): The six adventitious
atoms join the (central) atom in six different places. Ipso facto
the (central) atom would have six parts, corresponding to the
six places (or faces) in which the six adventitious atoms join
the (central) atom—merely touching it, without being
superimposed on it. Consequently the divisibility of the atom
is evident.

2. Second situation (second half of the kärikä}. To avoid the
consequence of the first situation, which implies the existence
of six places in the (central) atom, what means its division into
six parts, it can be supposed that the six adventitious atoms
join the (central) atom not in six places but just in one and the
same place (samânadesa). The idea of this second situation is
that the six adventitious atoms join the (central) atom being
superimposed in it and without any one of the seven atoms
jutting out. If any atom juts out, then it would be divided in
parts: one part would be the jutting out, another would be the
not jutting out. With this second situation it could be argued
that, being all the atoms joined in one and the same place, then
no division into parts occurs. But this argument concerning the
second situation carries with itself a most unwanted
consequence : if all the atoms are united in one and the same
place and no one juts out in relation to the others, the mass
formed by all the atoms would have the size of a single atom,
and so nothing in the world would be perceived, since, as the
atom due to its infinitely small size is imperceptible, so would
be the mass formed by numerous atoms occupying one and
the same place in the indicated conditions.

There is in Vasubandhu's Abhidharmakosabhäsya ad I, 43
(= 1,121 Bauddha Bharati edition=L de la Vallée Poussin's translation
I, p. 89) a passage which expresses in a succinct way Vasubandhu's
reasoning in this section: yadi tâvat sarvâtmanà [the atoms] sprseyur
tnisnbhaveyur dravyäni/athaikadesena sävayaväh prasajyeran/
niravayavàs ca paramänavah ("If atoms touch themselves with the
whole of their mass, things would get confounded; if they touch
themselves in one single place, atoms would happen to have parts,
and atoms are without parts"). Vasubandhu in Abhidharmakosabhäsya,
ad\ 43 0=1, p. 122 quoted edition), considers another hypothesis that
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he attributes to Vasumitra: the atoms, on one side, do not touch one
another although they give the false impression of touching one
another (so there is no place for their divisibility), but, on the other
side, there is no gap or interval among them (so there is no place for
the isolation of the second alternative) (na sprsanti, nirantare tu
sprstasamjnetî). Pandita Asoka has an interesting opinion on this matter:
what separates the atoms is not an interval, but the "absence of the
form of another" (F. Tola's and C. Dragonetti's edition, Section III,
p. 4, second paragraph, and note 28).

In this way is discarded the third alternative of Section XVIII: the
possibility of the existence of an external äyatana, an external object
of cognition, formed by a conglomeration of atoms-indivisible, infinitely
small elements.

Section XX: Explanation of the Vaibhäsikas of Kashmir: the molecules
(groups of seven atoms) can be connected among themselves
In this Section Vasubandhu presents a theory of the Buddhist school
of the Vaibhäsikas of Kashmir, whose purpose is to save the indivisibility
of the atoms and at the same time, to make possible its agglomeration.
They maintain that atoms, when individually considered, cannot
conglomerate, since they are indivisible by nature, accepting in this
way Vasubandhu's argumentation. But the Vaibhäsikas of Kashmir
maintained also that the atoms do not present themselves isolated, but
forming cohesive groups of seven atoms each. These groups
(molecules) constitute the smallest atomic unity. In these groups one
atom occupies the center and the others are joined to it "coming" from
the six directions of space. These groups of seven atoms can be
connected among themselves, since they possess parts. And in fact
these groups connect themselves in more or less great number to
build up the things that constitute the external world.

This explanation of the Vaibhäsikas is expressed in Abhidharma-
kosabhäsya adl, 43 (I, p. 121 Bauddha Bharati edition= L. de la Vallée
Poussin's translation, I, p. 90): api khalu samghàtàh sàvayavatvàtsprsanti
"certainly the conglomerates touch (themselves mutually), since they
have parts".

Section XXL Refutation of the previous explanation of the
Vaibhäsikas: the molecules cannot be connected among themselves
either
Vasubandhu answers saying that the conglomerate of seven atoms is
not different from the atoms that constitute it. In Abhidharmakosa
I, 43 (I,p. 122 Bauddha Bharati edition=L. de la Vallée Poussin's
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translation, I, p. 92) is expressed the same idea: na ca paramänubhyo
'nye samghätä iti: "the conglomerates are not different from the
atoms".

Buddhism does not accept the existence of a whole (avayavin) as
something real, independent from the parts and different from them.
(See commentary on Section XVIII point 1, and note 7 of
Âlambanaparïksa). The conglomerate of seven atoms is nothing else
than seven atoms located in a certain order. If the atoms cannot
connect themselves without losing their indivisibility (i.e. without
abandoning their own nature, without ceasing to exist as such), then
neither the molecule, that is those seven atoms, can be connected
with other molecules, without the atoms that constitute it losing their
indivisibility. Besides that, how can each of the seven atoms, that
constitute the molecule be connected with the others without losing
their indivisibility ? A connection is not possible for the conglomerate
if it is not possible for the atom. Thus the question asked by Vasubandhu
in the first part of the kärika 13 must be answered: "of nobody"-
neither of the atoms which constitute the molecule nor of the molecule
constituted by them owing to the fact that the molecule is not different
from its atoms.

Section XXII: Refutation of the Vaibhasikas' assertion that the atoms
cannot be connected, because they do not possess parts
In Section JOT the Vaibhasikas have said that they admit that the atoms
do not connect among themselves, because they do not possess parts,
asserting that on the contrary the conglomerates do. Vasubandhu
remarks in this Section that in Section XXI it has been shown that the
molecules of seven atoms cannot agglomerate, notwithstanding their
having parts, since there is no difference between the molecules and
the atoms that build them up. Consequently it is not possible to say
that it is the absence of parts, the indivisibility, what hinders the
connection. A thing may have parts, as the molecule (which has as
parts its atoms), and nevertheless be unable to conglomerate with
other things, if the parts it has are indivisible (as those atoms are).
Only things composed of elements that are not posited as indivisible
can be united among themselves in order to form the greater units
that constitute our empirical reality. This is not possible with the
atomist theory; it is only possible with the Buddhist doctrine that
considers that every thing is constituted by parts and these parts by
subparts, and so on without an end.

Vasubandhu finishes this Section saying that: "Therefore it is not
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admitted that the atom be a thing provided of unity (indivisibility)".
In fact the arguments developed in Sections XVIII-XXI have discarded
the possibility for the atoms to conglomerate and to become in this
way the external ayatana that is necessary as an object for an act of
cognition. This is the principal result of the argumentation carried on
up to this moment. This argumentation refers to the third alternative
of Section XVIIL

But this argumentation has another consequence: it is impossible to
admit the existence of indivisible atoms, since they could not cohesively
agglomerate in order to build up greater units; and so there would not
be the possibility for the existence of the things and the beings of this
world, which according to the realist position really exist as external
and material things and beings.

Section XXIII: Arguments against the unity (indivisibility) of the
atom, individually considered (leaving aside the question of its
being connected or not with other atoms)
In Section XVIII(second alternative) Vasubandhu has declared that it
is not possible to admit an external ayatana composed of isolated and
not agglomerated atoms, since we do not grasp the atoms one by one.
This is a remark of epistemological nature. At the end of the previous
Section, Vasubandhu passed to the ontological field asserting that the
atom as such cannot exist by virtue of his argumentation aimed at
discarding an external ayatana constituted by agglomerated atoms.
Now, developing an ontological thesis, he will demonstrate that the
atom as something indivisible (as it was conceived by Indian atomists)
cannot exist; the indivisibility of the atom is a logical impossibility, with
or without connection.

The first argument of Vasubandhu is the following one: the atom
is in the space, consequently the same divisions or parts that are in
the space are in the atom-an eastern part, a western part, etc. It is not
possible to assert that something that has parts is indivisible.
Vasubandhu, in Abhidharmakosabhäsya adl, 43 (I, p. 122 Bauddha
Bharati edition=L. de la Vallée Poussin's translation, I, p. 92) develops
a similar argument: yadi ca paramänor digbhägabhedah kalpyate
sprstasyäsprstasya vä sävayavatvaprasangah ("if it is assumed that
the atom has a division according to the regions of space, the atoms
would have parts, being in connection or not being in connection with
other atoms"). Cf. Hastavälanämaprakarana 3 a-b and commentary
(F. Tola's and C. Dragonetti's edition and translation in On Voidness,
1995, p. 7 for the text, p. 11 for the translation).
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The second argument expresses that, if the atom is indivisible, then
when it is exposed to the sun's light, the whole of it would be
illuminated. Not having parts, the atom could not have an illuminated
part (that exposed to the sun) and a non illuminated part (that not
exposed to the sun); no shadow would be possible for it; and
consequently the objects of our empirical reality, being formed by
atoms completely illuminated on all sides, would never exhibit a
shadow in any of its surfaces.

The third argument offered by Vasubandhu is that, if the atom lacks
parts, it would not have any extreme face, any external side or limit;
and consequently it would be unable to obstruct, to stop other atoms
coming towards it; and, being the atoms unable to mutually obstruct,
to stop others, all the atoms would occupy the same place, would be
confounded in one, would constitute a mass of the size of an atom.
There would not be possibility of a gross thing, of the gross things of
our world.

To sum up: the atom is not an external äyatana (object of cognition),
since owing to its infinitely small measure it cannot be grasped by us,
when it is isolated, and it is impossible for it to be connected to other
atoms in order to build up a perceptible agglomeration of atoms;
otherwise, it would lose its indivisibility, its essential characteristic
according to the atomist. (Besides that, an indivisible atom is a not well
founded hypothesis).

Section XXIV: Suggestion of the opponent: The shadow and the
capacity to obstruct can belong to the conglomerate of atoms and
not to the individual atom
The opponent in order to overcome the previous refuting arguments,
argues that it can be considered that the atom, when it is isolated, can
be illuminated in its totality and can be unable to obstruct other atoms,
but that nevertheless it can be accepted that the shadow and the
capacity to obstruct belong to the conglomerate of atoms.

Section XXV: Refutation of the previous suggestion: the conglomerate
of atoms and the atoms that compose it are not different
In order to refute the previous suggestion Vasubandhu asks whether
the conglomerate of atoms is different from the atoms that build it up.
The opponent answers is "not", since he is a Buddhist and according
to Buddhist doctrine the whole does not exist as something real,
different from its parts, and consequently the whole and its parts are
the same. See note 7 of Àlambanaparïksâ. Therefore, if the atom
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cannot have a zone with shadow nor obstruct other atoms, the
conglomerate that is not different from them, can neither have a
shadow nor obstruct.

Vasubandhu concludes Section AXKaffirming that the conglomerate
is only an illusion or imagination (parikalpa) of conglomerate
(samnivesa). And he is right. In Section XVIIIhe has expressed two
possibilities in relation to the àyatana or object of cognition: 1. the
àyatana is a group of isolated atoms or 2. the äyatana is a
conglomerate of connected atoms. In the first case, Vasubandhu
declares, atoms cannot be perceived, since they are infinitely small;
and, if we could perceive them, we would perceive only isolated
atoms and nothing else. If we perceive an (inexisting) conglomerate
instead of isolated atoms, that could be only an illusion of our mind.
And, as regard the second possibility, the conglomeration of atoms
(that is the only thing that could produce in our mind the representation
of a conglomerate) has been declared to be impossible to exist,
because it nullifies the basic assumption of the indivisibility of the
atoms.

Dignäga in the Àlambanaparïksà, Section C, follows a similar line
of discussion: after discarding the atom as possible object of cognition,
he maintains that neither the conglomerate can be the object of
cognition simply because it does not exist.

Section XXVI: New proposal of the opponent leaving aside atoms
and conglomerates
The new proposal in defence of the existence of external äyatanas
leaves aside atoms and conglomerates, since according to what has
been expounded in Sections XVIII-XXII it is necessary to admit that
the atoms, if they are isolated, cannot be objects of cognition, and, if
it is postulated that they are indivisible, they cannot connect among
themselves forming a conglomerate which would be the object of
cognition.

But, after discarding atoms and conglomerate, there remains
something that is to be examined: what objectively presents itself
before our sensorial knowledge, what our senses grasp: form-colour,
etc.; it is not necessary to inquire whether what our senses grasp is
atoms or a conglomerate constructed by them. What our senses grasp
is, according to the realist opponent, the external äyatana, essential
factor of sensorial cognition.

The same opponent indicates, answering a question formulated by
Vasubandhu, that the characteristics of this new äyatana (basis or
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object of knowledge are 1. the fact of being the object of knowledge,
of functioning as such, and 2. the fact of being blue, etc., i. e. the fact
of having the numerous attributes with which it presents itself before
our senses-being its essence what it may be, atoms or conglomerate.

Vasubandhu starts his analysis of the new object of cognition asking
whether that blue, etc., which is proposed now as object of cognition,
is something multiple (i.e. composed of elements) or one (i.e.
possessing unity). In the next Section Vasubandhu will deal with both
possibilities, demonstrating that the new âyatana that has been
proposed cannot exist either, because of its logical impossibility.

Section XXVII: Difficulties to which gives rise the new proposal,
which confirm the impossibility of the existence of external äyatanas
In this Section Vasubandhu will show that the datum form-colour, etc.,
adduced as the object of cognition, faces the same difficulties that the
atoms and the conglomerate, that have been examined and refuted
in the preceding Sections.

Vasubandhu studies here the two alternatives indicated in the
previous Section: that the blue, etc., thing or datum that is now
proposed as the external äyatana is either multiple or one (provided
with unity).

Vasubandhu expresses that, the logical difficulties which occur in
relation to the first hypothesis (multiplicity) have been already
indicated. He is referring to the second and third alternatives of Section
XVIII, developed in Sections XVIII-XXV.

We think that, by reference to the ideas exposed by Vasubandhu,
his reasoning in relation to that blue, etc., which our senses grasp, is
the following one. If that datum is composed of parts, these parts
could in their turn be divided into sub-parts and so on, in a dividing
process that reaches the atom. The atoms are the last possible parts
of things and thus they are to be taken into account in this hypothesis
of multiplicity. And it has already been said that the isolated atoms
cannot be perceived owing to their infinitely small size, and the atoms
as they are conceived by the atomists cannot be connected among
themselves on risk of losing their indivisible essence. Thus, not being
there either isolated atoms or aggregates of atoms that could be
perceived, what we perceive is not what is there; therefore it must
be something that our imagination creates and superimposes on the
invisible atoms. This is a case of a mere "imagination or illusion of
aggregate"—imagination or illusion constituted by a coloured and
extended aggregate, but unreal and inexistent as such.
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The following example presents an analogous situation: we look
from afar at a marching army; the army is not something real, different
from the soldiers that build it up; we do not perceive them because
of the distance; the only real thing that is there, the soldiers, are not
the object of our cognition; its object is something unreal, created by
our mind, the army, another mere "illusion or imagination of aggregate",
superimposed on the only real thing, the soldiers.

Thus, a thing, which is constituted by a multiplicity of elements that
cannot be perceived, either because of their invisibility (the atoms) or
because of the distance (the soldiers), and which can be divided unto
those elements—that thing will produce a representation of itself that
does not correspond to reality, and cannot be considered as an äyatana,
which has to produce in our mind a representation that corresponds
to its true form of being. Cf. in Dignâga's Älambanapariksä (Previous
remarks of our commentary) the definitions of "object of cognition"
and "support of cognition". In both definitions is found the agreement
between the thing to which the cognition refers and the representation
which is produced in the mind.

After discarding the first hypothesis, Vasubandhu deals with the
second one. that thing blue, etc. that we grasp is one, and consequently
it is deprived of extension, since, if it had extension, it would have
parts. This thing blue, etc. which constitutes the second hypothesis
has in common with the whole (avayavin) as conceived by the
Vaisesikas the attribute of oneness.

The difficulties adduced by Vasubandhu against this alternative are
the following ones, which can be adduced also against the whole as
conceived by the Nyäya-Vaisesika.

1. If that thing blue, etc., which I see, as for instance a piece of
land, were one and consequently without extension, it could
be gone through with a single footstep; it could not be gone
through gradually.

2. Any thing, as for instance a table, if it were one and consequently
deprived of extension, could not be seized by a hand in one
of its extremes only and not seized at the same time in another
of them. It would be seized by that hand everywhere.

3. If I shut in a park elephants and horses, and that park is one,
without extension, those elephants and horses could not occupy
different places; all of them would occupy the same place;
there would be no separation between both kind of animals.
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And, if it would be possible to separate on one side the
elephants and in another the horses, that park would not be
one since there would be between them an empty space
separating them.

4. Finally, if all things and creatures are one and deprived of
extension, their diversity would not derive from their size,
since being deprived of extension they would have no size;
their diversity would derive only from their characteristics.
Therefore, if we can see a big fish, there is not reason for our
not seeing a small, tiny, minute-fish, since the characteristics of
both are the same and extension or size does not exist for any
of them, being one and therefore without extension, and
consequently cannot be adduced as a factor of differentiation
to explain why we perceive one and do not perceive the
other.

Vasubandhu concludes this Section expressing that it is not possible
to admit the unity, the indivisibility of the thing, of the datum blue,
etc., which objectively comes before our eyes and which has been
proposed by the opponent as the external àyatana or object of
cognition. That thing or datum is divisible into atoms, and atoms (as
it has been demonstrated in Sections XIX-XXIII) are in their turn
divisible and do not constitute unities.

Thus our empirical reality is a collection of things and beings
constituted by parts, by subparts, by "divisible" atoms. If we analyze
the things of our empirical reality, then parts and subparts begin to
appear in successive waves. But we can only grasp the parts that
manifest themselves in the first levels of our analysis; the parts of
deeper levels escape from our vision. These parts, subpärts, atoms,
to which things are reduced, are the only things that are there.
Nevertheless what we perceive are things, compact unitary
individualized things. We grasp what does not really exist, what is only
appearances, phenomena, which can only be explained as creations
of our mind, like the taimirikäs or the oniric visions. So we reach the
conclusion that there are not external àyatanas for our cognitions,
only mental creations; and that it is only the mind which creates in
itself and by itself what we perceive as external object.

In the remaining part of the treatise Vasubandhu will refute several
objections adduced against his idealistic thesis of the inexistence of an
external àyatana and will develop some thesis and conceptions of his
school of philosophy.
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Section XXVIII: How to explain perception if there is not an external
object ?
Perception is the most important of the means of knowledge
(pramânas) and through it it is established whether a thing exists or
not. If no external object exists, how can there be perception ? We
have already indicated in note 13 of the Àlambanaparïksâ and in our
commentary to Section X/that in the realistic Buddhist conception of
perception an external àyatana (basis), i. e. an external object, was
necessary : form-colour or any other sensorial object. This was also the
position of the realistic Nyäya-Vaisesika. Nyäyasütra I, 1, 4 requires
for the coming forth of perception the contact of the sense-organ with
an object (indriyärthasannikarsa).

Section XXIX: Vasubandhu answers describing the mechanism of
perception which in fact takes places without an external object
Vasubandhu answers declaring that in fact all the acts of perception
lack a corresponding external object, and therefore the idealistic thesis
that denies the existence of external àyatanas does not produce any
difficulty. Vasubandhu's answer has three aspects.

In the first place, in a succinct way he points out that a perception
without an external object is possible, as it happens in dreams. In fact
nothing real and external corresponds to the oniric vision. Vasubandhu
adds: "as it has been said before". He is referring to Section III where
there is a reference to dreams. It is necessary to take into account
what has been explained in Section XIII. This last Section explains
how the sensorial knowledge is produced, without an external object,
by the sole mechanism of the väsanäs or subliminal impressions left
by previous experiences.

Then Vasubandhu adds that in fact, when a cognition called
'perception' takes place, the object ofthat cognition is not seen at all.
For Vasubandhu a perceptive process proceeds in the following way.58

In a first moment the sense comes into contact and is in contact
with its object; this is pure sensation; mind has no intervention at all;
and consequently that pure sensorial knowledge does not involve any
mental association or construction {vikalpa, kalpanä) of whatever
kind it may be, as for instance name, gender, quality, action, accidental
attributes, etc. Because of the absence of all extra-sensorial element,
this moment of the perceptive process receives the name of
unirvikalpa perception", i.e. a perception that lacks any mental
construction {vikalpa). This is the type of sensorial knowledge that is
proper to the child in the first days of life or to a yogin that has reached
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a deep level of concentration. Anonymous, "The effects of Marijuana
in consciousness", in Ch. T. Tart, Altered states of consciousness,
New York: Anchor Books, 1972, p. 345, aptly describes this moment
of the perceptive process: "There are two states of awareness which
relate to these sensory effects. The basic one can be called pure
awareness. In this state the person is completely and vividly aware
of his experience, but there are no processes of thinking, manipulating,
or interpreting going on. The sensations fill the person's attention,
which is passive but absorbed in what is occurring, which is usually
experienced as intense and immediate. Pure awareness is experiencing
without associations to what is there".

In a second moment, which constitutes the perception properly
said, the datum provided by the sense is enriched with mental
associations, as those previously indicated such as name, etc. This
moment of the perception process receives the name of "savikalpa
perception". This constitutes the normal form of perception.
Anonymous, ibidem, p. 345, describes it as follows: "The other state
of awareness is one which can be termed conscious awareness, in
which the sensory experience is connected to meanings, plans,
functions, decisions, and possible actions. This is our normal way of
perceiving and how we usually go about our daily lives. We do not
sense the world directly, but with the incorporation of our memories,
meanings, and uses. In the state of pure awareness objects are
experienced as sensory qualities, without the intrusion of interpretation",
and p.346: "Consciousness, conscious awareness, or conscious attention
involves a connecting function which observes experience in relation
to past experience, memory images, memory recording, expectancies,
plans, goals, etc. This type of consciousness may intrude on the
awareness state at a low level. However, when awareness fills the
attention there is a "becoming lost" in the experience, in which there
is often not even a memory of what occurred. This seems to be a state
in which consciousness functions are not present, and all experience
is at the level of awareness. Consciousness, attention, and memory
recording are apparently not active".

Now, according to the previous explanation, Vasubandhu argues
that the object known by the mind, the object that is represented in
the mind, in the second moment of the perception process (the
savikalpa perception) is not anymore the object that came into contact
with the sense in the first moment of the perception process (the
nirvikalpa, pure, perception). The object that came into contact with
the sense in the first moment of the perception process was devoid
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of any association, was devoid of any mental construction; but the
object known by the mind in the second moment of the perception
process has been determined, provided and enriched with the
associations constructed by the mind. Owing to that transformation it
is possible to say that the object of the first moment of perception,
the object of the eye-cognition, of the cognitive activity carried on by
the eye, is not anymore before the mind in the second moment of
perception. Then, Vasubandhu concludes, it is not possible to maintain
that the perceptive cognition has taken place with the presence of an
external object, of that object which came into contact with the sense.
The perception properly said takes place in the absence of that
external object, after its disappearance due to the transformation to
which it was submitted through the "constructive" activity of the mind.

Vasubandhu adds—and this is the third aspect of his answer—that
the previous argumentation is more decisive in relation to instantaneous
objects. And this is what Buddhists maintain: all is in a constant flow,
since there is not a permanent and unalterable substance and since all
the beings and things of our reality are composed of dharmas-
unsubstantial, impermanent, which as soon as they arise disappear.59

Consequently the object that came into contact with the sense has
ceased to exist when mind accomplishes its cognitive activity.

In this way Vasubandhu has demonstrated that, contrarily to what
is ordinarily believed, perception takes place in fact without the
presence of external object.

Section XXX: If there are not external objects, how recollection,
which requires the previous experience of an object, is to be
explained ?
All recollection is supposed to require the previous experience, the
previous cognition of the recollected object. It is impossible to recollect
something that has not been known. And that necessary experience
or cognition is the perception through the senses of something?®

Section XXXI : Vasubandhu answers that it is only by virtue of the
reactualizing of the vâsanâs that recollection comes forth
Vasubandhu answers that it has already been explained—in Section
XII—that the cognition of something arises by virtue of the
reactualization of a väsanä or mark or subliminal impression left by a
previous act of cognition, without the intervention of a real external
object. That cognition, product of the reactualization of a vâsanâ, is
the origin or source of the new recollective cognition. What is
recollected is only the object which was perceived in that previous act
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of cognition and which did not exist outside the mind. Recollection is
only of mental products, not of external objects. Something similar
happens with the recollection of things seen in dreams or in the
course of a hallucination. For a realist thinker there can be recollection
of real external things perceived in normal acts of cognition and also
recollection of mere mental products as things seen in an oniric vision
or under the effect of a delusion; for Vasubandhu in all the acts of
recollection what is recollected is only a mental creation produced by
a mere mental process-the reactualization of a väsanä.

Let us remember that for Vasubandhu man is only a succession of
väsanä-act of cognition-väsanä-act of cognition -väsanä-act of
cognition, etc. which comes forth from a beginningless eternity.61 And
this alternative process of vâsanàs and acts of cognition produced by
them takes place in the mental level or realm; there was not a first
act of cognition produced by a real external object.

Vasubandhu ends his reasoning saying that from the existence of
recollection it cannot be necessarily deduced that there has been a
previous cognition of an external real object. That he is right is shown
by the adduced examples of dreams and hallucinations.

Section XXXII : How can it happen that man is not aware of the
unreality of the objects of his acts of cognition ?
As an argument against the idealistic thesis of Vasubandhu is adduced
the fact that people are aware of the things that they see in dreams
being unreal, but they consider as real the things that they perceive
when they are awake. If these last things were also unreal, there
would not be difference in the reactions of people. This argument
amounts to saying that against Vasubandhu's opinion there is the
common opinion of everybody.

Section XXXIII : Vasubandhu answers that people become aware of
the unreality of their oniric vision when they awake, and of the
unreality of all they perceive when they are free from error
The man that dreams does not become aware of the unreality of his
oniric vision so long as he has not awakened. Only when he awakes
he becomes aware ofthat fact. Man, so long as he has not reached the
world-transcending knowledge, is submerged in the "sleep of the
vâsanàs". Only when he, acquiring the world-transcending knowledge,
becomes free from the "sleep of the väsanäs", he gets aware that the
objects he saw in the väsanic sleep were as unreal as the objects he
sees in dreams.62
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The "sleep of the väsanäs"is nothing else than the illusory world
created by the reactualization of the väsanäs. Man lives in that world,
enchained to it, considering it as external to him and real, in the same
way as, when he dreams, he feels that he is dealing with external real
beings and things. In both cases there is only delusion. Man cognizes
that illusory world, and that cognition is his normal ordinary knowledge.

In this Section Vasubandhu indicates the characteristics of the
world-transcending knowledge, which allows man to awake from the
"sleep of the väsanäs". This world-transcending knowledge is the
opposite to the normal ordinary knowledge. It is nothing else than the
Bodhi, Enlightenment, the knowledge of what the empirical reality
truly is, that the Bodhisattva obtains and which transforms him into a
Buddha, a Tathägata.

In normal conditions, i.e. in the natural empirical existence of man,
mind (through the mechanism of the väsanäs) creates an illusory
reality. That illusory reality, a mere mental product, is superimposed
on the true reality, covering it, concealing it. The true reality cannot
be reached by man, precisely because his mind places in front of it
a veil of delusion which covers and conceals it. The normal knowledge
cannot reach the true reality, its only object a.re the creations of the
mind, that is to say the illusion to which they give rise; this illusion is
the limit of ordinary human knowledge. Human mind is condemned
to know only the unreal world which it creates.

With the world-transcending knowledge the situation is completely
different. That knowledge has as its object, not illusory mental
creations—the covering concealing empirical reality—but the true
reality that ordinarily is covered and concealed. When that world-
transcending knowledge is obtained, mind gets devoid of its capacity
to produce new väsanäs, mind is thus "purified". Moreover that world-
transcending knowledge has another important consequence: the
destruction of the old väsanäs which lay in subliminal state in the
mind, waiting for the moment to be reactualized. Thus this world-
transcending knowledge is the opposite of the "sleep of the väsanäs ",
since it stops their functioning and puts an end to their consequences.
The world-transcending knowledge is free from the production of
unreal mental creations, since its object is the tme reality; and, if there
were mental creations, these would hinder the perception of that true
reality. Contrarily to normal knowledge which is the ordinary and
natural behaviour of mind, the world-transcending knowledge is given
only in extraordinary conditions; it is the result of an arduous labour
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imposed by the intellectual and moral Buddhist discipline, and which
has as its crowning, in an act that can be considered of mystic or yogic
experience, the cognitive experience of the true reality.

The man who obtains after long efforts that world-transcending
knowledge will have the deep conviction that all that is the object of
the normal knowledge is a mere mental creation, a mirage, a
phantasmagoria without real existence. And, although he continues
living in this world, having necessarily recourse to the normal ordinary
knowledge for his empirical activity, anyhow his normal ordinary
knowledge has been purified and has been deprived of all its capacity
to originate evil effects, thanks to the world-transcending knowledge
he has obtained.63

Section XXXIV: Without real objects, how can a consciousness
determine another ?
If there were not external object which give rise to cognition, if
cognition is produced only by virtue of the transformation of
consciousness itself, if all is mere illusion created by mind, then it is
impossible to admit that a consciousness may be determined, influenced,
for better or for worse, through the contact with good or evil friends
or through hearing a good or an evil doctrine, since all is unreal and
neither those friends nor those doctrines do exist.

In Section //the realist opponent of Vasubandhu adduced as a third
objection that, if all is mere mental creation, representations would be
proper to each series of consciousnesses, and the most absolute
solipsism would occur. Vasubandhu in Section /Vrefutes his opponent
and overcomes solipsism explaining that the representations in the
diverse consciousnesses are similar owing to the similarity of the
karmic histories of those individuals that have them.

The question in this Section aims at isolating a consciousness from
all the others. We can admit that all consciousnesses can have the
same representations, but anyhow they cannot exert a mutual influence.
There is not the possibility that a good teacher influence on his
disciple neither that the hearing of the Buddhist Dharma produce a
beneficial effect on those who receive it. Each consciousness would
be isolated in itself.

Section XXXV: Vasubandhu's answer asserts that the possibility of
a consciousness influencing on another exists
In his answer Vasubandhu affirms three things: 1. there is among
consciousnesses a reciprocal determination or influence^, that
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determination or influence exists because each consciousness is for
the other a predominant determining condition (ädhipatipratyaya) ;
and 3- consequently an act of cognition in a series of consciousnesses
can arise from an act of cognition of another series of consciousnesses,
not necessarily from an external object.

The predominant determining condition (ädbipatipratyaya) is the
most important determining condition in the collection of conditions
that are needed for anything being created; it is the determining
condition that specifically aims at the production of some affect.64

Vasubandhu does not give any fundamentation for these three
statements. We think that Vasubandhu's idea can be explained in the
following way. We start from the assertion that all men are nothing
else than series of consciousnesses. By virtue of the väsanäs that
belong to them they imagine a world, where they will experience
happiness as a reward or suffering as a punishment, as retribution for
their good or evil actions. Due to the similarity of their karman, there
is agreement among all these worlds, giving the impression that they
are only one and the same world; and what happens in one of these
worlds agrees with what happens in the others, giving the impression
of a strict correspondence among all the events that occur in all these
worlds. It could be said that there is a pre-established harmony among
all the mental creations up to their most minute details. In a certain
sense this fact gives a kind of reality to that world and what happens
in it.

Now it can happen that in one of these series of consciousnesses
(the master, the kalyänamitra), due merely to the karman and the
mechanism of the väsanäs, some ideas, norms, ways of acting that can
help to attain Liberation are conceived. These ideas, etc. are dharmas
with all the characteristics possessed by the dh armas {see note 29).
Nothing theoretically hinders that one of these beneficial dbarmas
(which is the effect of the conjunction of several other dbarmas) in
conjunction on its turn with other dbarmas be the cause of the
production in another series (the disciple, the friend of the
kalyänamitra) of a dbarma that influences (as a teaching, as a good
advice) the course that this second series will take-being all the process
ruled by the laws of causality, the force of the karman, and the
mechanism of the väsanäs in the context of universal causality and
interdependence.65 So it is possible to say that a cognition—that of the
beneficial ideas—that takes place in one consciousness has an effect
in another consciousness.
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In Section XÖ7X Vasubandhu will give several examples of how
a series of consciousnesses can influence on another series. The events
indicated by Vasubandhu were considered as historical events, that
had really taken place. Thus they constitute another empirical proof
of the possibility of one mind influencing on another.

Section XXXVI: Why the conduct in the dream state and the conduct
in the waking state do not give rise to the same effects as to the
retribution of actions ?
Cognition in the dream state lacks a real object. If cognition in the
waking state lacks also a corresponding real object, then there is no
difference between both cognitions, between both experiences. So
we cannot admit any difference in the moral results, in the retribution
in a future life of an action done in a dream and an action done in
waking time. The murder one commits in the waking state is as unreal
as the one committed in a dream: in both cases there is neither victim
nor murderous action nor killer. Why the first act will produce an evil
fruit (as a reincarnation in bad conditions or condemnation to hell)
while the second one will be innocuous ? Logically, in both cases,
nothing will be produced. And, not being there retribution for good or
evil actions, the basis for the moral system is destroyed.66 This question,
to which this Section refers, brings the discussion to a moral level,
which is very important for Buddhism whatever be the philosophical
position adopted.

Section XXXVII: Vasubandhu answers that there is a fundamental
difference between both situations owing to the diverse states of
mind
Vasubandhu solves the objection expressing that there is a difference
between the act performed in the waking state and the act performed
in a dream, owing to which the consequences of both actions are not
the same. In fact, during a dream mind is dominated by torpor,67 is not
aware of what it does; during the waking state it is not the same. Thus
it is not the existence or the inexistence of a corresponding external
real object what produces the diversity of the fruit, but the different
state or condition of the mind: conscious during the waking state,
unconscious while dreaming.

We find in this Section a reference to two types of illusion. Normally,
man in the waking state lives in the illusion (created by his own mind
by virtue of the mechanism of the väsanäs) of an external and real
world. This world (as has been previously expressed) agrees with the
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worlds created by the other minds owing to the identity of their
karmic histories. Consequently, it is a universal illusion shared with by
all men. Man is responsible for the acts he performs so long as he acts
in that illusory world created by himself. During a dream, mind produces
another illusion, which is exclusively proper to him alone, an illusion
inside another illusion, which is not shared with by other beings. Man
is not responsible for his acts during a dream, since his mind does not
control itself.

Section XXXVIIL If there are no bodies, how a murder can be
produced ? How the crime of murder can be committed?
If all is consciousness only, mind only, there are no bodies; then no
man (a butcher for instance) can really kill another living being
(a sheep for instance). And, if that is not possible, how can a man be
accused of or blamed for having destroyed life, how can he be charged
with the crime of murder?

Section XXXIX: Vasubandhu asserts that a mental act of a person
can influence on the series of consciousnesses of another, producing
his death, and gives examples of cases in which that happened
Vasubandhu answers that a particular act of cognition (more properly
an act of volition, a will, a desire) of a person, acting as the predominant
determining condition, can give rise to an alteration in the series of
consciousnesses of other persons in the way indicated in our
commentary on Section XXXV. This alteration hinders the functioning
of the organ of life or vital organ or vital force or vitality (fivitendriya)
ofthat person, the victim, causing his death—i.e. the interruption not
of the infinite series of consciousnesses which constitute the individual,
but the interruption of the segment of the series of consciousnesses
that constitute his present life or existence.

The organ of life {fivitendriya) is one of the forces or energies
which compose the individual and explain his constitution, his evolution
and end; it is the force which determines the length of his life. When
this vital force becomes exhausted or is stopped by any factor alien
to it (as is the case Vasubandhu deals with in this Section), the death
of the individual is produced.68

In order to prove his assertion Vasubandhu mentions alterations as
loss of memory, visions of dreams, possession by evil spirits produced
in the series of consciousnesses of a person by the force of demons
(such as pisäcas) or beings possessed of extraordinary powers. The
belief in extraordinary mental powers was common in India at
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Vasubandhu's time. Thus Vasubandhu adduces as an argument for his
thesis a belief commonly accepted, not only among Hindus but also
among Buddhists.69

Vasubandhu gives as examples events transmitted by Buddhist
tradition as historical facts to which Vasubandhu ascribes full veracity.
The events mentioned by Vasubandhu are the visions of dreams by
King Sârana as an effect of a mental act on the part of the Buddhist
sage, the Venerable Mahäkätyäyana, and the defeat of the King of the
Asuras as an effect of mental acts of the forest rsis?0

Section XL : Vasubandhu gives as a ground for his thesis expounded
in the previous Section an implicit approval to it given by the
Buddha himself
Vasubandhu expresses in this Section that it is necessary to accept the
thesis he has expounded in the previous Section, because the Buddha
himself has implicitly given his approval to it. The episode Vasubandhu
refers to is narrated in the Upalisutta in the Majjhimanikäyar Vol. I,
p. 378 (PTS edition) (= II, p. 43,1. B. Homer's translation, London: Luzac,
1970).71 In that occasion the Buddha declares that violence through the
mind is to be severely condemned, and to illustrate his point he asks
Upali whether he knew the cause of the voidness of several forests.72

Upali answers that the cause was the anger of several rsis (sages) who
punished their offenders by merely desiring to harm them. Buddha
accepts and approves that answer. So the Scripture corroborates
Vasubandhu's opinion: a mere volition, wish or desire to inflict violence
on another person (as in the case of the mentioned rsis) is able to
produce that effect and destroy another person.

Two important elements are present in this Section. On one side,
the traditional belief that the anger of the rsis is able to produce
extraordinary effects, and, on the other side, the acceptation of the word
of the Buddha as a norm of authority.

Section XLL An alternative explanation of the voidness of the
mentioned forests is discarded by Vasubandhu
Vasubandhu expresses that it could be thought that the beings of these
three forests were destroyed not by the mere anger of the rsis, but
by true acts of violence carried on against the offenders by
non-human beings who also lived in the indicated forests and who
respected the rsis. This explanation cannot be accepted, since in that
case the Buddha would not have said that violence manifested through
the mind is a greater sin than the violence through the body or through
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the word, giving as an example of that the events in which the rsis
were involved.

Section XLIL If the hypothesis of 'only mind' is accepted, how to
explain the knowledge of another's mind or thought ? Vasubandhu
admits the possibility that this knowledge exists, but affirms that it
does not correspond to reality
Vasubandhu is asked by his interlocutor: If the existence of mind only
is accepted, then one may ask whether the "knowers of another's mind"
really know it or not. The negative answer to this question is to be
discarded, because in that case the "knowers of another's mind" would
not be "knowers of another's mind". In Vasubandhu's time it was
generally believed that some persons, owing to their great spiritual
progress, possessed that capacity.73 So Vasubandhu cannot deny that
these persons possessed a knowledge of others' mind, but afterwards
he will make clear which is the sort of knowledge these persons
possessed.

Then the affirmative answer must be accepted: there are persons
who know another's mind. The interlocutor asks: How (or why) the
knowledge of the persons who know another's mind is erroneous, does
not corresponds to reality ? Vasubandhu answers: It is erroneous, it
does not correspond to reality in the same way as the knowledge of
one's own mind is erroneous, does not correspond to reality. Both
knowledges are normal ordinary knowledge, and as such function
within the frame of the subject-object duality, and are consequently
unable to grasp the essence of the mind which is pure consciousness,
beyond the categories of subject and object. Both knowledges grasp
a distorted image of their object. The essence of the mind, its true reality
is that indefinable substantiality (see Section XV), which is the object
only of that world-transcending knowledge that is proper to the
Buddhas (see Section XXXIII). Only the Buddhas can grasp the truth
of the essence of the mind.

Section XLIIL Conclusion
Vasubandhu concludes his treatise with some general remarks. He
expresses that the theory of only mind or of the sole existence of
consciousness,which he has expounded, is profound and
unfathomable, since it proposes numerous questions which give rise
to infinite reasonings and speculations. Ordinary persons (and
Vasubandhu includes himself among them) are unable to encompass
that theory in its whole totality; they can only have a partial, incomplete
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vision of it. This theory is the realm of the Buddhas (Enlightened Ones),
only they are capable to know it completely, because they have
reached Enlightenment and consequently they are omniscient; there
is not any obstacle for their knowing it in all its forms and in all its
implications. Vasubandhu has explained it according to his



SANSKRIT TEXT

VIMSATIKÄ VIJNAPTIMÄTRATÄSIDDHIH

(Manjusrïkumârabhùtâya namah)74

[Section I: The thesis of the author: all is mere mental creations;
only the mind exists]1**

[mahäyäne traidhätukam vijnaptimätram vyavasthäpyate/
cittamätram bho jinaputrä yad uta traidhätukam iti süträt/cittam mano
vijnänam vijnaptis ceti paryäyäh/cittam atra sasamprayogam
abhipretam/mätram ityarthapratisedhärtham/]

vijnaptimätram evedam asadarthävabhäsanät/
yadvat taimirikasyäsatkesondukädidarsanam76//!//

[Section IL Objections derived from the characteristics of the mental
creations]

[atra codyate/]

na desakälaniyamah santänäniyamo na ca/
na ca krtyakriyä yuktä vijnaptir yadi närthatah V/2//

[kirn uktam bhavati/yadi vinä rüpädyarthena rüpädivijnaptir
utpadyate na rüpädyarthät/kasmät kvacid desa utpadyate na
sarvatra/tatraiva ca dese kadäcid utpadyate na sarvadä/
taddesakälapratisthitänäm sarvesäm samtäna utpadyate na kevalam
ekasya/yathä taimirikänäm samtäne kesädyäbhäso nänyesäm/
kasmäd yat taimirikaih kesabhramarädi drsyate tena kesädikriyä

na kriyate na ca tadanyair na kriyate/yad annapänavastravisäyudhädi
svapne drsyate tenännädikriyä na kriyate na ca tadanyair na kriyate/
gandharvanagarenäsattvän nagarakriyä na kriyate na ca tadanyair na
kriyate/tasmäd arthäbhäve desakälaniyamah samtänäniyamah
krtyakriyä ca na yujyate/

[Section HI: Refutation of the objections one by one. The
characteristics indicated in Section II are not proper to all mental
creations]

na khalu na yujyate yasmât/

desâdiniyamah siddhah svapnavat
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svapna iva svapnavat/katham tâvat/ 77 svapne vinâpyarthena kva
cid eva dese kirn cid bhramarârâmastrïpurusadikam drsyate na
sarvatra/tatraiva ca dese kadâ cid drsyate na sarvakälam iti
siddho vinâpyarthena desakâlaniyamah/

pretavat punah/
samtànâniyamah

siddha iti vartate/^pretänäm iva pretavat/79 katham siddhah/80 samam81

sarvaih püyanadyädidarsane //3//

püyapürnä nadï puyanadî/ghrtaghatavat/tulyakarmavipâkâvasthâ
hi pretâh sarve 'pi püyapürnäm nadïm pasyanti naika eva/yathä
püyapürnäm evam mütrapunsädipürnäm dandâsidharais ca purusair
adhisthitâm ityâdigrahanena/evam samtânâniyamo vijnaptînâm
asatyapyarthe siddhah/

svapnopaghâtavat krtyakriyà

siddheti veditavyam/ yathâ svapne dvayasamâpattim antarena
sukravisargalaksanah svapnopaghätah82/evam tâvad anyânyair
drstântair desakâlaniyamâdicatustayam siddham /

[Section IV: Refutation (similat to that of Section III) of the objections
of Section II, but all together]

narakavat punah/
sarvam

siddham iti veditavyam/narakesviva narakavat/katham siddham/

narakapalàdidarsane tais ca bädhane //4//

yathâ hi narakesu närakänäm narakapâlâdidarsanam desakâlaniyamena
siddham svaväyasäyasaparvatädyägamanagamanadarsanam
cetyädigrahanena sarvesäm83 ca naikasyaiva tais ca tadbâdhanam
siddham asatsvapi narakapâlâdisu samânasvakarmavipâkâdhipatyât/
tathânyatrâpi sarvam etad desakälaniyamädicatustayam siddham iti
veditavyam/

[Section V: Opponent's objection against the inexistence (previously
adduced by Vasubandhu) of the hell-guards]
kirn84 punah käranam narakapäläs te ca sväno väyasäs ca sattvä 85

nesyante/

[Section VI: Vasubandhu's answer to the previous objection]
ayogät/na hi te närakä yujyante/ tathaiva tadduhkhâpratisamvedanât/
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parasparam yâtayatâm ime nârakâ ime narakapälä iti vyavasthâna
syät/tulyäkrtipramänabalänäm86 ca parasparam yätayatäm87 na tathä
bhayam syät /dähaduhkham 8 8 ca pradïptayâm ayomayyâm
bhümävasahamänäh katham tatra parân yätayeyuh/anärakänäm vä
narake89 kutah sambhavah/

[Section VIL Solution proposed by the opponent asserting the birth
in the hells of not condemned beings acting as hell-guards]
katham tävat tirascäm svargasambhavah/evam narakesu
tiryakpretavisesänäm narakapâladïnâm sambhavah syât/

[Section VIII: Refutation of the previous solution]

tirascäm sambhavah90svargeyathä ca91 narake tathä/
napretänäm yatas tajjam duhkham92 nänubhavantite//5//

ye hi tiryancah svarge sambhavanti93te tadbMjanalokasukhasamvartanîyena
karmanâ94 tatra sambhütäs95 tajjam sukham pratyanubhavanti/na caivam96

narakapâlâdayo nârakam duhkham pratyanubhavanti/97 tasmân na
tirascäm sambhavo98yukto näpi pretänäm/

[Section IX: New suggestion on the part of the opponent affirming
that in the hells there arise conglomerates of elements adopting the
form of hell-guards and acting as such]
t e säm" tarhi närakänäm karmabhis100 tatra bhütavisesäh
sambhavanti101 varnäkrtipramänabalavisistä ye102 narakapälädisamjnärn
prati labhante/tathâ ca parinamanti yad vividhäm
hastaviksepadikriyäm kurvanto drsyante bhayotpädanärtharn/yathä
mesäkrtayah parvatä ägacchanto103 gacchanto 'yahsâlmalïvane104 ca
kantakä adhomukhibhavanta ürdhvamukhlbhavantas105 ceti/na te na
sambhavantyeva106/

[Section X: Refutation of the previous suggestion: Why not to admit
that the hell-guards, etc. are a mental product of the transformation
of the väsanäs, and that the väsanäs and their effect are both in
the mind?]

yadi tatkarmabhis107 tatra bhütänäm sambhavas108 tathä
syate parinämas ca kirn vijnänasya nesyate m//6//

vijnänasyaiva tatkarmabhis110 tathä parinämah kasmän nesyate kirn
punar bhütäni kalpyante/api ca/

karmanolu väsanänyatraphalam anyatra kalpyate/
tatraiva nesyate12 yatra väsanä kirn115 nu käranam//7/

yena hi karmanä114 närakänäm tatra tadrso bhütänäm sambhavah115

kalpyate parinämas ca tasya116 karmano117 väsanä tesäm
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vijnänasamtänasamnivistä118 nänyatra/yatraiva ca vâsanâ tatraiva
tasyâh phalam tädrso vijnänaparinämah kini119 nesyate/yatra
väsanä nästi tatra tasyäh phalam kalpyata iti kim atra kâranam/

[Section XI: Fundamentation of the opponent's thesis that the "fruit"
of actions is not where the väsanä is]
ägamah kâranam/yadi vijnânam eva rüpädipratibhäsam syän na
rüpädiko' rthas tadâ rüpädyäyatanästitvam bhagavatä noktam syät/

[Section XII Refutation of the previous fundamentation]
akäranam etad120 yasmät/

rüpädyäyatanästitvam tadvineyajanamm prati/
abh ipräyavasäd uktam upapâdukasattvavat122//8//

yathästi sattva123 upapäduka ityuktam bhagavatä/abhipräyavasäc
cittasamtatyanucchedam124 äyatyäm abhipretya/nâstïha sattva125

ätmä vä dharmäs126 tvete sahetukä127 iti vacanät/evam
rüpädyäyatanästitvam apyuktam bhagavatä taddesanävineyajanam
adhikrtyetyäbhipräyikam tad vacanam/

[Section XIII: Which is the true meaning of the words of the Buddha
that affirm the existence of âyatanas ?]
ko 'träbhipräyah/

yatah svabïjâd vijnaptiryadäbhäsä pravartate/
dvividhâyatanatvena te tasyä munir abravtt//9//

kim uktam128 bhavati/rüpapratibhäsä vijnaptir yatah svabïjât
parinämavisesapräptäd utpadyate129 tac ca bïjam yatpratibhâsâ ca
sa te tasyä vijnaptes caksürüpäyatanatvena yathäkramam bhagavân
abravît/evam yävat sprastavyapratibhäsä vijnaptir yatah
svabïjât parinämavisesapräptäd130 utpadyate131 tac ca bïjam
yatpratibhâsâ ca sa te tasyäh 132 käyasprastavyäya^tanatvena
yathäkramam bhagavân abravïd ityayam133 abhipräyah/

[Section XIV: Good results obtained through the Buddha's teaching
understood in this way]
evam134 punar abhiprâyavasena desayitvâ ko gunah/

tathä pudgalanairätmyapraveso hi155

tathä hi desyamäne pudgalanairätmyam pravisanti/dvayäd
vijnänasatkam136 pravartate/137 na tu kas cid eko drastästi na
yävan mantetyevam viditvä ye pudgalanairätmyadesanävineyäs te
pudgalanairätmyam pravisänti/

anyathä punah/m

desanä139 dharmanairätmyapravesah140
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anyatheti vijnaptimätradesanä/141 katham dharmanairätmyapravesah142/
vijnaptimätram idam rüpädidharmapratibhäsam143 utpadyate na tu
rüpädilaksano dharmah144 ko 'pyastïti viditvä/

[Section XV Objection: Does not the inexistence of dharmas imply
the inexistence of consciousness ?]
yadi tarhi sarvathä dharmo145 nästi tad api vijnaptimätram nâstïti
katham tarhi146 vyavasthâpyate/

[Section XVI: Refutation of the previous objection. How the
affirmation that the dharmas do not exist is to be understood]
na khalu sarvathä dharmo147 nâstïty evam dharmanairätmyapraveso148

bhavati149api tu/
kalpitätmanamV/10//

yo bälair dharmänäm151 svabhävo grähyagrähakädih parikalpitas tena
kalpitenätmanä tesäm nairätmyam na tvanabhiläpyenätmanä yo
buddhänäm152 visaya iti/evam153 vijnaptimätrasyäpi154

vijnaptyantaraparikalpitenätmanä nairätmyapravesäd 155

vijnaptimatravyavasthäpanayä sarvadharmänäm156 nairätmyapraveso
bhavati na tu sarvathä157 tadastitväpavädät/itarathä hi vijnapter api
vijnaptyantaram arthah syäd iti vijnaptimätratvam158

na sidhyetârthavatïtvâd vijnaptïnârn/

[Section XVIL Opponent question: Why is it necessary to accept the
non-existence of the external äyatanas that are the objects of
cognition ?]
katham punar idam pratyetavyam anenäbhipräyena bhagavatä
rüpädyäyatanästitvam uktam na punah santyeva täni yäni
rupâdivijnaptïnâm pratyekam visayïbhavantïti/

[Section XVIII: Vasubandhu 's answer: It is impossible that the external
äyatanas exist]
yasmät159/

na tad ekam na cänekam visayah paramänusah/
na ca te samhatä yasmätparamânur nam sidhyati//11//

iti kim uktam161 bhavati/yat tad rüpädikam äyatanam
rupâdivijnaptïnâm pratyekam visayah syât tad ekam vä syäd
yathävayavirüpam kalpyate vaisesikaih/anekam vä paramänusah/162

samhatä vä ta eva paramänavah/na tävad ekam visayo
bhavatyavayavebhyo163 nyasyävayavirüpasya kva cid apyagrahanät/
näpyanekam paramänünäm pratyekam agrahanät/näpi te samhatä
visayïbhavanti/yasmât paramänur ekam dravyam na sidhyati/katham na
sidhyati/
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[Section XIX: Arguments which hinder to admit that a conglomeration
of atoms (as conceived by the Vaisesikas) could be the external
äyatana, object of cognition]
yasmât/

satkena yugapadyogätparamänoh sadamsatä/]64

sadbhyo digbhyah sadbhih paramänubhir yugapadyoge sati paramänoh
sadamsatä prâpnoti ekasya yo desas tatränyasyäsambhavät165/

sannâm samànadesatvât pindah syâd anumàtrakah//12//
atha ya evaikasya paramânor desah sa eva sannâm/tena sarvesâm
samànadesatvât sarvah pindah paramänumätrah syät
parasparävyatirekäd166 iti na kas cit pindo drsyah syât/

[Section XX: Explanation of the Vaibhàsikas of Kashmir: molecules
(groups of seven atoms) can be connected among themselves]
naiva hi paramänavah samyujyante niravayavatvät l6V mä bhüd esa
dosaprasarigah/168 samhatäs tu parasparam samyujyanta iti
käsmJravaibhäsikäh/169

[Section XXL Refutation of the previous explanation of the
Vaibhàsikas: the molecules cannot be connected among themselves
either]
ta170 idarn prastavyäh/yah paramänünäm samghäto na sa tebhyo
'rthäntaram iti m

paramânor asamyoge/72 tatsamghâté73 'sti kasya sah/74

samyoga iti vartate/

[Section XXII: Refutation of the Vaibhàsïkas' assertion that the
atoms cannot be connected, because they do not possess parts]

na cänavayavatvena tatsamyogo na sidhyati //13//
atha samghätä apyanyoyam na samyujyante/175 na tarhi paramänünäm
niravayavatvät176 samyogo na sidhyaüti vaktavyam/sävayavasyäpi

• hi samghätasya samyogänabhyupagamät/tasmät paramänur177 ekam
dravyam na sidhyati/

[Section XXIII: Arguments against the unity (indivisibility) of the
atom, individually considered (leaving aside the question of its
being connected or not with other atoms)]
yadi ca paramänoh samyoga isyate yadi vä nesyate/

digbhägabhedo178 yasyästi tasyaikatvam179 na yujyate/
anyo hi paramänoh pürvadigbhägo yävad180 adhodigbhäga iti
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digbhâgabhede181 sati katham tadàtmakasya paramänor ekatvam
yoksyate/

chäyävrti182 katham vä185

yadyekaikasya paramänor digbhägabhedo na syäd ädityodaye katham
anyatra chäyä bhavatyanyaträtapah184/na hi tasyänyah pradeso185

'sti yaträtapo na syät/ävaranam186 ca katham bhavati paramänoh
paramänvantarena yadi digbhägabhedo nesyate/na hi kas cid api
paramänoh187 parabhägo188 'sti yaträgamanäd anyenänyasya
pratighätah syät/asati ca pratighäte sarvesäm samänadesatvät sarvam
samghätah paramänumätrah syäd ityuktam/

[Section XXIV: Suggestion of the opponent: The shadow and the
capacity to obstruct can belong to the conglomerate of atoms and
not to the individual atom]
kim evam;59nesyate pindasya te cchäyävrü na paramänor iti/

[Section XXV: Refutation of the previous suggestion: The
conglomerate of atoms and the atoms of which it is composed are
not different]
kim khalu paramänubhyo 'nyah pinda isyate yasya te syätäm190

netyäha/
anyo na191 pindas cen na tasya te //14//

yadi nänyah192 paramänubhyah pinda isyate na te tasyeti siddham193

bhavati/samnivesaparikalpa194esah195/

[Section XXVI: New proposal of the opponent leaving aside atoms
and conglomerates]
paramänuh samghäta iti vä kim anayä cintayä196laksanam197 tu
rüpädi yadi na198 pratisidhyate/kim199 punas tesäm laksanam/200

caksurädivisayatvam niläditvam201 ca/ tad evedam
sampradhäryate202/ yat tac caksurädlnäm visayo nïlapïtadikam
isyate kim203 tad ekam dravyam atha vä tad2O4anekam iti/kim205 cätah/

[Section XXVIL Difficulties to which gives rise the new proposal,
which confirm the impossibility of the existence of external âyatanas]
anekatve dosa uktah/ 206

ekatve na kramenetir yugapan na grahägrahau207

vicchinnänekavrttis ca suksmânïksâ ca no bhavet//15 /
yadi yävad avicchinnam nänekam208caksuso visayas tad ekam dravyam
kalpyate prthivyäm kramenetir na syäd/209 gamanam ityarthah/
sakrtpädaksepena210 sarvasya gatatvät/arvägbhägasya ca grahanam
parabhägasya cägrahanam yugapan211 na syät/212 na hi tasyaiva
tadanïm grahanam213 cägrahanam214 ca yuktam215/vicchinnasya
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cânekasya hastyasvâdikasyânekatra vrttir na216syäd yatraiva hyekam217

tatraiväparam iti katham218 tayor viccheda isyate219/
katham220 va tad ekam yat präptam221 ca täbhyäm222 na ca prâptam
antarale tacchünyagrahanät/süksmänäm223 caudakajantünäm sthülaih
samänarüpänäm anïksanam na syät/yadi laksanabhedâd224 eva
dravyäntaratvam kalpyate nänyathä/tasmäd avasyam paramänuso
bhedah kalpayitavyah sa caiko na sidhyati/tasyäsiddhau rupâdïnâm
caksurädivisayatvam asiddham iti225 siddham vijnaptimätram226 bhavatïti

[Section XXVIIL How to explain perception if there is not an external
object?]
pramânavasâd astitvam nâstitvam va nirdhâryate sarvesâm227 ca
pramänänäm228 pratyaksam229 pramânam garistham ityasatyarthe
katham230 iyam buddhir231 bhavati pratyaksam232 iti/233

[Section XXIX: Vasubandhu answers describing the mechanism of
perception which in fact takes place without an external object]

pratyaksabuddhilf^ svapnädau yathcP^
vinäpyartheneti pürvam eva jriäpitam/

sä ca yadà tadâ/
na se236 (rtho drsyate tasyapratyaksatvam katham^1 maîam//l6//

yadâ ca238 sa pratyaksabuddhir239 bhavatïdam240 me pratyaksam iti
tadâ na so241 ' rtho drsyate manovijnânenaiva paricchedâc
caksurvijnânasya ca tadâ niruddhatvâd iti/242 katham tasya
pratyaksatvam istam/visesena243 tu ksanikasya visayasya244/245

tadânïm niruddham eva tadrüpam rasädikam va/

[Section XXX: If there are not external objects, how recollection,
which requires the previous experience of an object, is to be
explained ?]
nânanubhûtam2 4 6 manovijnänena smaryata247 ityavasyam
arthanubhavena bhavitavyam tac ca darsanam ityevam tadvisayasya
rüpädeh pratyaksatvam matam/

[Section XXXI: Vasubandhu answers that it is only by virtue of the
reactualizing of the väsänas that recollection comes forth]
asiddham idam anubhûtasyârthasya smaranam248bhavatïti/yasmat/

uktam yathä tadäbhäsä vijnaptilf49

vinäpyarthena yathärthäbhäsä caksurvijnänädikä vijnaptir utpadyate
tathoktam/250

smaranarn251 tatah/

tato hi vijnapteh smrtisarnprayuktâ252tatpratibhâsaiva rùpâdivikalpikâ
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manovijnaptir utpadyata iti na smrtyutpädäd arthänubhavah sidhyati/

[Section XXXII: How can it happen that man is not aware of the
unreality of the objects of his acts of cognition?]
yadi yathä svapne vijnaptir abhütärthavisayä tathä jägrato253

'pi syät tathaiva tadabhävam lokah svayam avagacchet/254 na caivam255

bhavati/256 tasmän na svapna ivärthopalabdhih sarvä nirarthikä/

[Section XXXIIL Vasubandhu answers that people become aware of
the unreality of their oniric vision when they awaken, and of the
unreality of all what they perceive when they are free from error]
idam ajnäpakam/yasmät/

svapne drgvisayäbhävam251 nâprabuddho258 vagacchati/Zl 7//

evam vitathavikalpäbhyäsaväsanänidrayä prasupto lokah svapna
iväbhütam artham259 pasyan na prabuddhas tadabhävam yathävan
nävagacchati/yadä tu tatpmtipaksalokottamrdrvikalpajnänaläbhät prabuddho
bhavati tadä tatprsthalabdhasuddhalaukikajnänasammukhibhäväd260

visayäbhävam yathävad avagacchatîti samânam etat/

[Section XXXIV: Without real objects, how can a consciousness
determine another ?]
yadi svasamtänaparinämavisesäd261 eva sattvänäm262 arthapratibhäsä
vijnaptaya utpadyante närthavisesät/tadä ya esa
päpakalyänamitrasamparkät sadasaddharmasravanäc263 ca
vijnaptiniyamah sattvânâm264 sa katham sidhyati asati sadasatsamparke
taddesanäyäm265 ca/

[Section XXXV: Vasubandhu's answer asserts that the possibility of
a consciousness influencing on another exists]

anyoyädhipatitvena vijnaptiniyamo mithalf66/

sarvesäm hi sattvänäm267 anyonyavijnaptyädhipatyena mitho
vijnapter niyamo bhavati yathäyogam/mitha iti parasparatah/
atah samtänäntaravijnaptivisesät268 samtänäntare269 vijnaptivisesa
utpadyate närthavisesät/

[Section XXXVI: Why the conduct in a dream state and the conduct
in the waking state do not give rise to the same effects as to the
retribution of actions ?]
yadi yathä svapne nirarthikä vijnaptir evam270 jägrato271 'pi syät
kasmät kusaläkusalasamudäcäre suptäsuptayos tulyam phalam
istänistam äyatyäm272 na bhavati/273
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[Section XXXVII: Vasubandhu answers that there is a fundamental
difference between both situations owing to the diverse states of
mind]
yasmät/

middhenopahatam274 cittam svapne tenäsamam phalam //18//215

idam atra käranam na tvarthasadbhâvah/

[Section XXXVIII: If there are no bodies, how murder can be
produced ? How the crime of murder can be committed ?]
yadi vijfiaptimâtram evedam na kasya cit käyo276<sti na väk/277

katham upakramyamânânâm278 aurabhrikädibhir urabhrâdïnâm
maranam279 bhavati/atatkrte va tanmarane katham aurabhrikädünäm
pränätipätävadyena yogo bhavati/280

[Section XXXIX: Vasubandhu asserts that a mental act of a person
can influence on the series of consciousnesses of another, producing
his death and gives examples of cases in which that happened]

maranam2*1 paravijnaptivisesäd vikriyä yathä/
smrtilopàdikânyesàm pisàcàdimanovasàt //19//

yathâ hi pisäcädimanovasäd anyesäm smrtilopasvapnadarsanabhüta-
grahâvesavikârâ bhavanti rddhivanmanovasâc ca/yathâ sâranasyâryama-
hâkâtyâyanâdhisthânât svapnadarsanarn/ âranyakarsimanahpradosâc ca
vemacitraparâjayah282/tathâ paravijnaptivisesâdhipatyât paresâm
jïvitendriyavirodhinï kâ cid vikriyotpadyate yayâ sabhâgasamtativicche-
dâkhyam283 maranam284 bhavatîti veditavyam/

[Section XL: Vasubandhu gives as a ground for his thesis expounded
in the previous Section an implicit approval to it given by the
Buddha himselfl

katham vä dandakäranyasünyatvam rsikopatah285/
yadi paravijnaptivisesâdhipatyât sattvänäm286 maranam nesyate/
manodandasya hi mahâsâvadyatvam sâdhayatâ bhagavatoPalir
grhapatih prstah/287 kac cit te grhapate srutam kena täni
dandakäranyäni mâtangâranyani kalirigäranyäni sunyäni medhyibhütäni/288

tenoktam/289 srutam me bho gautama rsïnârn manahpradoseneti/290

[Section XLL An alternative explanation of the voidness of the
mentioned forests is discarded by Vasubandhu]

manodando mahävadyah katham vä tena siddhyati //20//291

yadyevam kalpyate/tadabhiprasannair amänusais tadväsinah sattvä292

utsäditä na tvrsïnarn manahpradosän mrtä ityevam sati
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katham tena karmanä293 manodandah käyavägdandäbhyäm294

mahävadyatamah siddho bhavati/295tanmanahpradosamätrena tävatäm
sattvänäm296maranät sidhyati/

[Section XLIL If the hypothesis of 'only mind' is accepted, how to
explain the knowledge of another's mind or thought? Vasubandhu
admits the possibility that this knowledge exists, but affirms that it
does not correspond to reality]
yadi vijnaptimätram evedam paracittavidah kim paracittam jânantyatha
na/kim297 cätah/yadi na jänanti katham paracittavido
bhavanti/atha jänanti/298

paracittavidäm299 jnänam ayathärtham katham yathä/
svacittajnänam300

tad api katham ayathärtham/
ajnänädyathä buddhasya gocarah//21//

yathä tan nirabhiläpyenätmanä buddhänäm301 gocarah tathä
tadajnänät tad ubhayam na yathärtham vitathapratibhäsatayä
grähyagrähakavikalpasyäprahmatvät302/

[Section XLIIL Conclusion]
anantaviniscayaprabhedägädhagämbhlryäyämvijnaptimätratäyäm303

vijnaptimätratäsiddhih svasaktisadrsi mayä/
krteyam sarvatbä sä tu na cintyä504

sarvaprakärä tu sä mädrsais cintayitum na sakyate/tarkävisayatvät305/
kasya punah sä sarvathä gocara ityäha/

buddhagocarah //22//**>

buddhänäm hi sä bhagavatäm sarvaprakäram gocarah
sarväkärasarvajneyajnänävighätäd iti/

vimsatikä vijnaptimätratäsiddhih/307

krtir iyam äcäryavasubandhoh/608



TRANSLATION

THE TWENTY STANZAS

The Demonstration of The Only Existence
Of Consciousness

(Stanzas and Commentary)
by

Vasubandhu

Section I Thesis of the author: all is mere mental creations; only
the mind exists
In the Mahäyäna the three worlds are established to be only
consciousness (vijnapti), according to the sütra that affirms: "O sons
of the Victorious, the three worlds are only mind (citta)" Citta, manas,
vijnäna and vijnaptiare synonyms. There (i. e. in the quotation) (the
word) citta ("mind") is understood as (the mind) together with what
is connected with it (samprayoga^caittd).3®* (The word) mätra ("only")
is (used) with the purpose of denying (the existence of external)
objects.

1. (All) this is indeed only consciousness, •
because of the appearance (in it)
of non existing objects,
as the vision by the taimirika
of an inexisting net of hairs, etc.

Section II: Objections derived from the characteristics of the mental
creations
Thereupon the following objection is raised:

2. Neither the determination (certainty)
in regard to place and time
nor the indétermination (unexclusiveness)
in regard to the series (of consciousnesses)
nor the performance of the (specific) function
are logically possible,
if consciousness (does) not (arise)
out from an object.
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What has been said (in the kärika) ? (Its meaning is:) If consciousness
(=cognition) of form-colour, etc. arises without (external) objects
(constituted by) form-colour, etc., (i.e.) not from (external) objects
(constituted by) form-colour, etc., (then) why does it (=consciousness)
arise in a (determinate, certain) place, not everywhere ? And moreover
(why) does it arise in that very place at a (determinate, certain)
moment, not always ? (And why) does it arise in the series (of
consciousnesses) of all those who are present in that place at that
moment, not (in the series of consciousnesses) of only one (person)
-as (is the case with) the appearance of hairs, etc. only in the series
(of consciousnesses) of the taimirikas, not (in the series of
consciousnesses) of others ? Why the hairs, bees, etc., which are seen
by the taimirikas, do not perform the (specific) function of hairs, etc.,
but others (=hairs, bees, etc.) different from them do perform it ? The
food, drink, clothes, poison, weapons, etc., which are seen in a dream,
do not perform the (specific) function of food, etc., but others (= food,
etc.) different from them do perform it. The (imaginary, illusive) City
of the Gandharvas310 does not perform the (specific) function of a city,
because of its inexistence, but others (=cities) different from it do
perform it (=the function of a city). Therefore, given the inexistence
of objects, neither the determination (certainty) in regard to place and
time nor the indétermination (unexclusiveness) in regard to the series
(of consciousnesses) nor the performance of the (specific) function
are logically possible.

Section III: Refutation of the objections one by one. The
characteristics indicated in Section II are not proper to all the
mental creations
They are indeed logically possible, since

3- The determination (certainty)
in regard to place, etc.,
has to be admitted
as in dreams,

Svapnavat: as in dreams=svapna iva: as in dreams311

How is it? In a dream, even without an object, something, bees, a
garden, a woman, a man, etc. are seen in a (determinate) place, not
everywhere, and just in that place (those things) are seen at a
(determinate) moment, not at any moment. Therefore, even without
an object the determination (certainty, lack of arbitrariness) in regard
to place and time has to be admitted.
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and also, as in the case of the prêtas,
the indétermination (non-exclusiveness)

is to be admitted—so is to be understood.
Pretavat: as (in the case of) the pretas=pretänäm iva=as in the

case of the prêtas.
Why (that determination) is to be admitted ? (Because) at the same

time

there is the vision of the river of pus, etc. by all (the prêtas )̂.
Pûnyanadï: river of pus=püyapürna nadi: river full of pus, as a

pot of butter.
Because the prêtas, who are in the situation of having the same

maturation of their karman, see all of them not only one (of them) the
river full of pus. Owing to the word "etc." (=ädi employed in the
kärikä), (the river has to be understood) full of urines, excrements, etc.
as well as full of pus and guarded by men holding sticks and swords.

Thus, even given the inexistence of an object, the indétermination
(no-exclusiveness) in regard to the series (of consciousnesses ) has to
be admitted for the acts of cognition (vijnapti).

4. As in the case of the (nocturnal) pollution,
the performance of the (specific) function

is to be admitted-so it must be known. As in a dream, even without
the union of the couple, (there occurs) the pollution consisting in the
emission of semen.

In this way, by various examples, the set of four, determination in
regard to place and time, etc., has to be admitted.

Section IV: Refutation (similar to that of Section III) of the objections
of Section II, but all together

Moreover, as (it happens) in hells,
all (=the set of four)

is to be admitted (in any situation)—so it must be known.
Narakavat: as (what happens) in hells= narakesviva. as (what

happens) in hells.
Why (all the set of four) has to be admitted (in any situation)?

(because) there is the vision
of the hell-guards, etc.
and the torture (inflicted) by them.
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Because, in the same way as in hells the vision of the hell-guards,
etc., with determination in regard to place and time, by all the
condemned, not by only one (of them) has to be admitted; and also
as the vision of dogs and crows and the coming and going of iron
mountains, etc. owing to the word "etc." Q=ädi in the kärikä) (has to
be admitted); and also as the torture of these (=the condemned) by
those (=the hell-guards) has to be admitted even if the hell-guards,
etc. do not exist—(since all this happens) by virtue of the (sole and
exclusive) power of the equal maturation of their actions-—so in the
same manner it must known that all this set of four, determination in
regard to place and time, etc., has to be admitted also in other situations.

Section V: The opponent asks the reason for the inexistence
(previously adduced by Vasubandhu) of the hell-guards
But which is the reason why the hell-guards and those dogs and crows
are not considered as (really) existing beings ?

Section VI: Vasubandbu's answer to the previous question
Because of a logical impossibility. For it is not logically possible that
these (=the hell-guards) be condemned beings, since they do not
experience the suffering of them (=the condemned beings) in the
same way (as these last do). (And, if the hell-guards experience the
suffering of the condemned beings in the same way, i.e. being at their
turn tortured by others, then) there could not be, among those who
torture one another, a division such as: "These are condemned beings"
and "These are hell-guards". Neither there could be (a feeling of) fear
(in ones in regard to others) among those who torture each other
(being all of them) of equal form, size and strength. And (finally) being
unable to tolerate the suffering produced by burning in an ablaze
ground made of iron, how could they (=the hell-guards) torture the
others there (=in hell) ? Or how could it be the birth in hell of not
condemned to hell ?

Section VII: Solution proposed by the opponent asserting the birth
in the hells of not condemned beings acting as hell-guards
Then, how is it that there is birth in heaven of animals ? In the same
way there could be birth in the hells of héll-guards, etc., having as
distinguishing trait the being animals and prêtas.

Section VIII: Refutation of the previous solution

5, And as the birth of animals
(is possible) in heaven,



138 Being as Consciousness

so (the birth) of prêtas in hell
is not (possible)
because they (^animals and prêtas)
do not undergo the suffering
produced there (=in the hells).

For those animals which are born in heaven—being born there owing
to (their) karman leading to the happiness ofthat world of experience312

—enjoy the happiness produced there (=in heaven), but the
hell-guards, etc. do not undergo in the same way the infernal suffering
(in the hypothesis which has been discarded). Consequently the birth
(in the hells) of animals or oîprêtas (xo act as hell-guards and torturers)
is not logically possible.

Section IX: New suggestion on the part of the opponent affirming
that in hell there arise conglomerates of elements adopting the form
of hell-guards and acting as such
In that case, by virtue of the actions of the condemned, there are born
there (certain) kinds of elements characterized by their colour, their
form, their size and their strength, which get the designation of
hell-guards, etc. And they (=the elements) are changed in such a way
that they are seen doing the various actions of moving the hands, etc.
with the purpose of giving rise to (feelings of) fear, (or are seen) as
mountains with the form of rams, coming and going, (or äs) thorns in
a forest of sâlmalîs or of iron, (thorns) located in a downward direction
and located in a upward direction. (So) it is not impossible that those
(hell-guards, etc.) exist (in the hells).

Section X: Refutation of the previous suggestion: Why not to admit
that the hell-guards, etc. are a mental product of the transformation
of the väsanäs, and that the väsanäs and their effect are both in
the mind ?

6. If the birth of the elements
is postulated in this way
there (=in the hells) by virtue of the actions
of those (condemned beings),
and (also their) transformation,
why (such a transformation)
is not admitted for consciousness ?

Why such a transformation of consciousness alone by virtue of the
actions of those (condemned beings) is not admitted ? Why instead
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of that the elements are imagined (as really arising and changing in
the way previously described)?

And moreover (according to the opponent's hypothesis),

7. The vâsanâ of the action (karman)
is imagined (to be) in one place,
the effect (of it) in another place.
Which is the reason why
(the effect) is not admitted (to be)
there where the väsanä is ?

The väsanä of the action (karman) of the condemned beings, by
virtue of which action (karman) such a birth of elements is imagined
(by you to take place) there (=in the hells), as well as their
transformation—(that väsanä) is located in the series of consciousnesses
of those (condemned beings), not in another place. Why is it not
admitted that, where the väsanä is, just there is its effect, (i.e.) such
a transformation of consciousness ? Which is the reason for this (thesis
of yours) that where the väsanä is not, there its effect is imagined
(to be) ?

Section XL Fundamentation of the opponent's thesis that the "fruit"
of actions is not where the väsanäs are
The reason is the Canonical Texts. If consciousness manifests itself as
form-colour, etc. and the (external) object (of cognition), form-colour,
etc., does not exist, then the existence of the äyatanas (basis)
form-colour, etc. would not have been affirmed by the Bhagavant.

Section XII: Refutation by Vasubandhu of the previous
fundamentation
This is not a (valid) reason because

8. The existence of the äyatanas form-colour, etc.
has been affirmed (by the Bhagavant)
with a determined intention in view,
for the sake of people
that were to be instructed in this (doctrine),
as the existence of spontaneous beings.

In the same way as it has been said by the Bhagavant: "There exists
the spontaneous being", abhipräyavasät:515 with a determined
(particular) intention in view, (i.e.) intending (to affirm) the
non-interruption of the series of consciousnesses in the future—(as it
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is clear) from the (Bhagavant's) assertion: "In this world there is not
a being nor an àtman (soul) but (only) dharmas, (all of them) produced
by causes "-in the same way also the existence of the äyatanas
form-colour, etc. has been affirmed by the Bhagavant having in mind
people that were to be instructed in this doctrine. Thus that assertion
(of the Bhagavant) is (an) intentional (assertion).

Section XIII: Which is the true meaning of the words of the Buddha
that affirm the existence of àyatanas?
Which is in this case the determined intention ? (It is the following one:)

9. That seed of its own514

from which cognition comes forth
(and that object)
with ivhose representation
(cognition comes forth) -
the Muni has declared both
to be the twofold âyatana of that (cognition).

What has been said (in this kârika) ? (What follows:) That seed of
its own, that has reached a particular (stage of) transformation, from
which the cognition with the representation of form-colour arises, and
(that object) whose representation it (=the cognition) is (or bears)—
the Bhagavant has declared both to be respectively the âyatana eye
and the âyatana form-colour ofthat cognition. (And so) in the same
way up to:315 that seed of its own that has reached a particular
(stage of) transformation, from which the cognition with the
representation of a tangible (object) arises, and (that object) whose
representation it (=the cognition) is (or bears)-the Bhagavant has
declared both to be respectively the âyatana body316 and the âyatana
tangible (object). Thus this is the determined intention (the Bhagavant
had in view).

Section XIV: Good results obtained through the Buddha's teaching
understood in this way
Now, which is the advantage (of His) having taught in this way with
a determined intention in view?

10. Because in this way (is produced)
the understanding of the (doctrine
of the) unsubstantiality of man.

Because, having (the doctrine) been taught (by the Bhagavant) in
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this way, they (=the disciples) understand the (doctrine of the)
unsubstantiality of man. Knowing that the set of the six cognitions
comes forth from the two (=the "seed" or virtuality and the object with
whose representation the six cognitions arise), but that (in fact) there
is not anybody characterized by unity who sees nor... up to : (anybody
characterized by unity) who thinks, those who are to be instructed in
the teaching of the unsubstantiality of man understand the (doctrine
of the) unsubstantiality of. man.

(And) again, (when taught) in another way,
(such a) teaching (constitutes)
the understanding of the (doctrine
of the) unsubstantiality of the dharmas.

(Taught) "in another way =(taught as) the teaching of "Only
consciousness. How (does that teaching constitute) the understanding
of the (doctrine of the) unsubstantiality of the dharmas ? By knowing
that this sole consciousness arises with the representation of the
dharmas form-colour, etc., but that a dharma with the characteristics
of form-colour, etc. does not (externally) exist.

Section XV Objection: Does the inexistence of dharmas not imply
the inexistence of consciousness?
If then a (ny) dharmadoes not exist at all, then the sole consciousness
does not exist either—consequently how then is it proved to exist?

Section XVI: Refutation of the previous objection. How the
affirmation that the dharmas do not exist is to be understood
(In this way:) The understanding of the (doctrine of the) unsubstantiality
of the dharmas is not produced by thinking that no dharma exists at
all. But (it is produced by thinking that no dharma exists)

with an imagined essence.

The unsubstantiality of the dharmas is ( possible to be asserted
only when they are conceived as provided) with that imagined essence
which is an own being consisting of a subject and of an object, etc.,
as it is imagined by the ignorant, but (that unsubstantiality) is not
(possible to be asserted when the dharmasare conceived as provided)
with the indescribable essence that is the object of (the knowledge
of) the Buddhas.

Thus, the (correct) understanding of the unsubstantiality of all the
dharmas is produced by means of the establishment of the sole
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(existence of) consciousness (only when one starts), from the
understanding of the unsubstantiality even of the sole consciousness
(if it is conceived as provided) with an essence imagined by another
consciousness; but (that correct understanding is) not (produced when
one starts) from the (absolute) negation of the existence of it (=of the
sole consciousness). For, otherwise, owing to the fact that another
consciousness would be the object of a consciousness, the fact of the
existence of the sole consciousness would not be established, because
of consciousnesses being provided with an object.

Section XVII: Opponent's question: Why is it necessary to accept
the non-existence of the external àyatanas that are the object of
cognition?
How is it to be admitted that by the Bhagavant the existence of the
âyatana form-colour, etc. has been declared with that determined
intention (referred to in Section XIII) and that (consequently) those
äyatanas, which are the objects respectively317 of the cognitions of
form-colour, etc., do not exist (as external ayatanas) ?

Section XVIII: Vasubandhu's answer: It is impossible that the external
äyatanas exist
(The äyatanas form-colour, etc. cannot exist as external äyatanas)
because

11. (An external âyatana) cannot be
the object of a cognition
either as one
or as multiple in (isolated) atoms;
neither can these (atoms),
(when they are) conglomerated,
(be object of cognition),
because (in this case) the atom
cannot be proved to exist.

What has been said (in this kärikä) ? Whatever (external) âyatana,
form-colour, etc. would happen to be object respectively of the
cognitions of form-colour, etc., that (âyatana) would either be one, as
the form of the whole is conceived by the Vaisesikas, or (would be)
multiplem (isolated) atoms or (it would be) merely those atoms being
conglomerated. (The âyatana) as one cannot be object of cognition,
because there is no perception anywhere of the form of a whole
different from its parts; not can it be multiple, because there is no
perception of the atoms individually; nor can they (=the atoms), being
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conglomerated, be the object of cognition, since the atom (in this
case) cannot be proved to exist as a thing one (=indivisible). Why it
cannot be proved to exist ?

Section XIX: Arguments ivhich hinder to admit that a conglomeration
of atoms (as conceived by the Vaisesikas) could be the external
àyatana, object of cognition
Because

12. Owing to its simultaneous connection
with a set of six (other atoms),
the atom would have six parts,

If there is a simultaneous connection (of an atom) with (other) six
atoms (coming) from the six directions of space, the atom would have
six parts, because in that place, which is (the place) of one (atom),
there another (atom) cannot be.

(because),
if the six (atoms) had the same place
(than the atom to which they are connected),
(then), there would be a mass
of the size of an atom.

In fact, if the place of one atom were (the place) of the six (atoms
which come to be connected with it), then since the place of all
(= the seven atoms) is the same, the whole mass (constituted by the
seven atoms) would be of the size of a single atom, because no
(atom) would jut out in relation to the others. Consequently there
would be no visible mass.

Section XX: Explanation of the Vaibhäsikas of Kashmir: molecules
(groups of seven atoms) can be connected among themselves
The Vaibhäsikas of Kashmir (argue): "(We accept that) the atoms indeed
do not become connected, because they do not have parts- (so) let it
not be (attributed to us) the absurd consequence of that logical
defect-but on being conglomerated (the atoms) become connected
among themselves".

Section XXL Refutation of the previous explanation of the
Vaibhäsikas: the molecules cannot be connected among themselves
either
They must be asked this question: "The conglomeration of the atoms is
not something different from them (=the atoms); in consequence,
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13. not being connection for the atom,
in the conglomeration of those (atoms)
whose is that?"

'connection'—has to be understood (for that).

Section XXII. Refutation of the Vaibhäsikas 'assertion that the atoms
cannot be connected, because they do not-possess parts

And (it is) not
owing to the fact of being without parts
(that) the connection of those (atoms)
cannot be accomplished.

If even the conglomerates (of atoms) are not connected among
themselves, then it cannot be said that the connection of the atoms is not
accomplished owing to the fact of their being without parts, since even
the connection of a conglomerate provided with parts (with another
conglomerate) is not possible.

Therefore it is not admitted that the atom is a thing one.

Section XXIII: Arguments against the unity (indivisibility) of the
atom, individually considered (leaving aside the question of its
being connected or not with other atoms)
Whether the connection of one atom (with others) is accepted, whether
it is not accepted,

14. the unity of that (atom)
in which there is a division
according to the sections of the space,
is not logically possible.

Since there is (in the atom) a division according to the sections of the
space-because one is the Eastern section of the atom and so up to :
(another is) the nadir section318—how would it be logically possible the
unity of an atom constituted by those (sections)?

Or how the shadow and the obstruction
(could be possible)?

If there were not for each atom a division according to the sections
of the space, (then) when the sun rises, how could it be shadow in one
place (of the atom) (and) light in another? For there would not be in it
(-the atom) a place in which there would not be light.

And how could occur the obstruction of an atom by another atom, if
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it is not accepted the division (of the atom) according to the sections
of the space ? For there would not be any extreme part of the atom,
where, on arriving (to it another atom), the mutual obstruction of one
by another would be produced. And, not being there obstruction
(of one atom by another atom), owing to the fact that the place of all
(the atoms) would be (necessarily) the same, all would be a
conglomerate of the size of (one single) atom—(as) it has been (already)
said.319

Section XXIV: Suggestion of the opponent: The shadow and the
capacity to obstruct can belong to the conglomerate of atoms and
not to the individual atom
Why not to accept that the shadow and the obstruction belong both of
them to the mass (of atoms), not to the (isolated) atom

Section XXV: Refutation of the previous suggestion: The conglomerate
of atoms and the atoms of which it is composed are not different
Is it accepted that there is different from the atoms a mass (of atoms)
to which both (=the shadow and the obstruction) would belong?

(The opponent answers :) "No".

If the mass (of atoms) is not different
(from the atoms of which it is composed),
(then) they (=the shadow and the obstruction)
cannot belong to it (=the mass).

If it is accepted that the mass (of atoms) is not different from the
atoms (of which it is composed and which do not admit either shadow
or obstruction), (then) it is (also) established that both of them
(=the shadow and the obstruction) do not belong to it (=the mass).
This (mass) is a (mere) imagination of aggregate.

Section XXVI: New proposal of the opponent leaving aside atoms
and conglomerates
(The opponent asks:) Why (to have recourse to) the idea of 'atom'
or 'conglomerate' (in order to discard the existence of external
âyatanas), if (their) essential characteristic as form—colour, etc., has
not been negated?

(Vasubandhu asks:) Which is the essential characteristic of those
(external âyatanas) ?

(The opponent answers :) The fact of being object of (the cognition
through) the eye, etc., and the fact of being blue, etc.

(Vasubandhu says:) This is examined (now). (And then he asks:) Is
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that blue, yellow, etc., which is accepted as object of (the cognition
through) the eye, etc., a thing one or is it multiple?

(The opponent asks:) And what (is deduced) from there ?

Section XXVII: Difficulties to which gives rise the new proposal,
which confirm the impossibility of the existence of external äyatanas

(Vasubandhu says:) The logical defect in relation to multiplicity (of
the äyatanä) has already been declared.

15. In (the hypothesis of) the unity
(of the äyatana^
neither going gradually
nor grasping and not grasping at the same time
nor the existence (of beings and things)
separated and multiple
nor the non-vision of minute
(beings and things)
would be possible.

If that (presumed) thing one is imagined as undivided, non-multiple,
(and, being such,) as object of (the cognition through) the eye, (then)

going (iti) gradually on the earth would not be possible—the
meaning of iti ("going") is gamana ("moving")—since with only one
step all (distance) would be covered;

there would not be at the same time the grasping of the front part
and the not-grasping of the rear part, because the grasping and the
not-grasping at the (same) time (of the same unitary thing) are not
logically possible;

there would not be the existence in different places of separated
(and) multiple elephants, horses and the like, since where one thing
is, there the other would (also) be-and thus, how the separation of
both (things) could be accepted? Or how could that (thing) be one,
(that thing) which is occupied (=by elephants and horses) and which
is not occupied (in the totality of its surface) by both of them, since
in the midst (of them) (a separating) empty (space) is perceived ?;

there would not be the non-vision of minute animals living in water
that are of the same form as the big ones, if it is supposed that only
from the diversity of the characteristics the differentiation of things
(is produced), not otherwise.

Consequently, the division into atoms (of that presumed thing one,
blue, yellow, etc., that is present before us) has to be necessarily
assumed; and it (=the atom) is not established as being one
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(= indivisible). And, if (the atom) is not admitted (to be one), (then)
it is not admitted that the form—colour, etc. (as things external to
mind) be the object of (the cognition through) the eye, and therefore
only consciousness is admitted (to exist).

Section XXVIII: How to explain perception if there is not an external
object?
Existence or non-existence (of things) is ascertained by the means of
knowledge (pramänd) and of all the means of knowledge perception
(pratyaksd) is the most important means of knowledge—consequently,
if any (external) object does not exist, (then) how does this cognition
take place: "(This object) is present before (my) eyes".

Section XXIX: Vasubandhu answers describing the mechanism of
perception which in fact takes place without an external object

16. The cognition (called) perception
(takes place)
as in a dream, etc.,

even without an (external) object—thus has been stated before.

And when that (cognition called perception)
(takes place),
then that (external) object
is not (longer) seen.
How the presence before the eyes
of that (object)
can be assumed ?

And when that cognition (called) perception takes place (expressed
in these words:) "This (object) is present before my eyes," then that
object is not (longer) seen, owing to the accurate determination effected
by the mind—consciousness and owing to the cessation at that time
of the eye—consciousness—therefore how the presence before the
eyes of that (object) is postulated ? And specially (in the case) of an
instantaneous object. Then (=in the moment of the intervention of
mind-consciousness) that form-colour or taste, etc., have already ceased
(to be).

Section XXX. If there are not external objects, how recollection,
which requires the previous existence of an object, is to be explained?
Anything that has not been (previously) experienced (=known) is not
remembered by the mind-consciousness—therefore (given the
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existence of recollection) there must inevitably be the (previous)
experience (= knowledge) of an object, and that is "vision" (or any
other of the sensorial cognitions); thus the presence before the eyes
can be assumed for the form-colour, etc., object ofthat vision (etc.).

Section XXXI: Vasubandhu answers that it is only by virtue of the
reactualizing of the vâsanâs that recollection comes forth
This is not admitted, that the act of remembering be of an (external
real) object previously experienced (=known), since

17. it has already been explained
how cognition (arises)
(provided) with the representation
of that (object).

It has already been explained (in Section XIÎ) how even without an
object the cognition constituted by the eye-consciousness arises with
the representation of an object.

(And) the act of remembering
(comes forth) from that.

From that cognition arises a mind-consciousness, associated with
recollection, (provided) with the representation of that (object),
creating the illusion of form-colour, etc.—therefore it is not admitted
that the experience (=knowledge) of an (external real) object (is
proved) by virtue of the coming forth of recollection.

Section XXXIL How can it happen that man is not aware of the
unreality of the objects of his acts of cognition?
If, in the same way as cognition in a dream has as its objects unreal
things, so also (the cognition) of the awakened (person) (had as its
objects unreal things), then people would recognize by themselves
the inexistence of those things (of the waking state), but it is not so.
Consequently, all perception of a thing is not as in a dream deprived
of an (external real) object.

Section XXXIIL Vasubandhu answers that people become aware of
the unreality of their oniric visions when they awake, and of the
unreality of all they perceive when they are free from error

That means nothing, since

the person who has not (yet) awakened
does not recognize the inexistence
of the objects of his vision in a dream.
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Likewise, people, submerged in the sleep of the väsanäs with
their reiteration of false mental creations, on seeing an unreal object,
as (it occurs) in a dream, do not recognize as it should be the
inexistence of that object, so long as they have not awaked (from the
sleep of the väsanäs). But, when they have awakened (from the
sleep of the väsanäs) by virtue of the obtention of that
world-transcending knowledge that lacks any mental construction and
that is the opposite ofthat (sleep of the väsanäs), then they recognize
as it should be the inexistence of the objects, because (now) (the
inexistence of the objects) stands in front of (their) purified mundane
knowledge acquired (by them) after that (world-transcending
knowledge)—thus it is the same {in both cases: that of the knowledge
in a dream and that of the knowledge in the normal ordinary knowledge).

Section XXXIV: Without real objects, how can a consciousness
determine another?
If the acts of cognition of the (sentient) beings, (provided) with the
representation of the object, arise only from a particular transformation
of the series (of consciousnesses) proper to each (of those beings)
(and) not from a particular (external real) object, then how is it
admitted for (those sentient) beings a determination of (their)
consciousness through the contact with good or evil friends or through
hearing true or false doctrines, since good or evil contact or the
teaching of those (true or false doctrines) do not exist ?

Section XXXV: Vasubandhu's answer asserts thai the possibility of
a consciousness influencing on another exists

(It must be answered:)

18. There is reciprocally
determination of consciousnesses
owing to the fact of being
one for the other
the predominant determining condition

Because, for all beings, there reciprocally is a determination of
consciousness owing to the fact of one consciousness being for the
other the predominant determining condition. (In the kärikä the
word) mithah ("reciprocally") (means): parasparatah ("one another's").
Therefore, a particular act of cognition arises in a series (of
consciousnesses) from a particular act of cognition proper to another
series (of consciousnesses), not from a particular (external real)object
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Section XXXVI: Why the conduct in the dream state and the conduct
in the waking state do not give rise to the same effects as to the
retribution of actions?
If as in a dream cognition is without an (external real) object, so also
the cognition of the awakened person were (without an external real
object), (then) why, when there is a good or bad behaviour (on the
part of one who is sleeping and one who is awake), the same
consequence, pleasant or unpleasant, does not occur in a later time
for the one who is sleeping and for the one who is awrake?

Section XXXVIL Vasubandhu answers that there is a fundamental
difference between both situations owing to the diverse states of
mind

(It is not so,) because

mind in a dream is affected
by the torpor (of sleep);
therefore the consequence
is not the same.

In this case this is the cause (of the difference) but not the real
existence of an object.

Section XXXVIIL If there are no bodies, how a murder can be
produced ? How the crime of murder can be committed?
If (all) this is only mind and none has a body or voice, how is it that
the death of sheep and other animals takes place when violence is
done to them by the mutton-butchers, etc.? Or, if the death of those
(animals) is not (really) accomplished by those (men), how is there
association of the mutton-butchers, etc. with the blame of taking life?

Section XXXIX: Vasubandhu asserts that a mental act of a person
can influence on the series of consciousnesses of another producing
his death, and gives examples of cases in which that happened

19. Death (is produced)
by virtue of a particular
act of cognition of another,
in the same way as alterations
such as loss of memory, etc.
(are produced) in others
by the power of the mind of pisäcas, etc.

For in the same way as alterations such as loss of memory, visions in



The Vimsatikä Vijnaptimätratäsiddhi of Vasubandhu 151

dreams, possession by demons and evil spirits are produced in others
by the power of the mind of pisâcas, etc. and by the power of the
mind of persons endowed with supernatural powers, as for instance
the vision of dreams by Särana by resolution of Ärya Mahäkätyäyana or
as the defeat of Vemacitra due to the wickedness of mind of the forest
rsis, so also a certain alteration obstructing the organ of life arises in
others due to the predominant determining condition constituted by a
particular act of cognition of another, (alteration) by means of which
death called 'interruption of the series (of consciousnesses)
corresponding (to one and the same individual)'320—so it must be
known.

Section XL: Vasubandhu gives as a ground for his thesis expounded
in the previous Section an implicit approval to it given by the
Buddha himself

20, How (could be explained)
the voidness of the Dandaka forest
by virtue of the anger of the rsis,

if it is not accepted that the death of beings is (possible) due to the
predominant determining condition constituted by a particular act of
cognition of another? (It must be accepted,) because the Bhagavant,
in order to demonstrate that violence through the mind is liable to
great blame, asked the householder Upali: "O householder, have you
ever heard why the Dandaka forests, the Mätariga forests, the Kalihga
forests became empty, were cleaned out?" He answered: "O Gautama,
I have heard (that it was) due to the wickedness of mind of the forest
rsis."

Section XLL An alternative explanation of the voidness of the
mentioned forests is discarded by Vasubandhu

Or (if it is not accepted
that the wickedness of mind
of the rsis of the forests
was the cause of the voidness of the forests,)
(then) how does this (event)
prove that the violence of the mind
is greatly to be blamed ?

If it is imagined that the beings who dwelt in those (forests) were
destroyed by non-human beings favorably disposed towards those
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(rsis), and that (in fact) they did not die due to the wickedness of
mind of the rsis—being so, how is it proved by that action (of emptying
and cleaning out the forests) that violence through the mind is much
more to be blamed than violence through the body and the speech?
(Without any doubt, with this latter explanation that cannot be
explained, but that) is proved by the death of so many beings only
due to the wickedness of mind of those {rsis).

Section XLIL If the hypothesis of 'only mind' is accepted, how to
explain the knowledge of another's mind or thought? Vasuhandhu
admits the possibility that this knowledge exists, but affirms that it
does not correspond to reality

(The interlocutor asks :) If (all) that is only mind, do the knowers
of another's mind know another's mind or not ?

(Vasubandhu asks :) And what (is deduced) from there ?
(The interlocutor says :) If they do not know, how are they knowers

of another's mind ? Or they know (,and in this case,)

21. how the knowledge
of the knowers of another's mind
is erroneous?
(Vasubandhu says:)
(It is erroneous) as the knowledge
of one's own mind.

(The interlocutor asks:) (And) how is this (latter knowledge) also
erroneous?

(Vasubandhu answers:)
Because of ignorance,
as it is the object (of cognition)
of the. Buddha.

In the same way as that (mind of another), because of its indefinable
nature, is the object of (cognition) of (only) the Buddhas, so also,
because of the ignorance of that (indefinable nature of one's own
mind and of another's mind), both (cognitions: that of one's own mind
and that of another's mind) are not true, owing to the fact that the
mental creation of subject and object has not been eliminated
(as it should have been done) due to their being erroneous
representations.

Section XLIIL Conclusion
Being the (theory of) Only-mind profound and unfathomable, due to
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the variety of the infinite philosophical disquisitions (to which it gives
rise),

22. this demonstration of the theory
of Only-mind has been done by me
according to my own capacity;
but it cannot be comprehended
in its totality by thought.

This (theory) cannot be comprehended by thought in all its aspects
by persons like me, because it is not an object of (normal) philosophical
reasoning. Whose realm then is this (theory) in its totality? (The
author) says:

(This theory is)
the realm of the Buddhas.

For this (theory) in all its aspects is the realm of the Buddhas
Bhagavants, because there is not obstacle for (their) knowledge of all
that is to be known in all its aspects.

The demonstration of Only-mind in Twenty Stanzas,
a work of Vasubandhu
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tradition. According to tradition Vasubandhu composed 500
Hînayânist works and 500 Mahâyânist works, owing to which
he received the surname of "Master of the 1000 treatises".
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10. As for instance, S. Chaudhuri, Analytical Study of the
Abhidharmakosa, Calcutta: Sanskrit College, 1976; L.
Schmithausen, "Sauträntika-Voraussetzungen in Vimsatika and
Trimsikâ", in Wiener Zeitschrift für die Kunde Süd-und Ost-
Asiens, 1967, p. 110; A. Pezzali, // tesoro della metafisica,
p. 30 note 27. But many other scholars either do not accept
Frauwallner's theory about two Vasubandhus or are sceptical
about it, as for instance, P.S. Jaini, "On the theory of the two
Vasubandhus", in Bulletin of the School of Oriental and African
Studies, Vol. XXI, 1958, pp. 48-53; A. Wayman, Analysis of the
Srävaka-bhümi, Berkeley and Los Angeles: University of
California, 1961, pp. 19 ff. According to H. Nakamura, Indian
Buddhism, 1987, p. 268, Frauwallner's theory has not been
accepted by Japanese scholars in general. For instance A.
Hirakawa, Index to the Abhidharmakosa, p. VII, considers that
"the author of the Kosa and the one belonging to the Yogäcära
School and the younger brother of Asariga are the same person".
Bhikkhu Päsädika, "Once Again on the Hypothesis of Two
Vasubandhus ", in Prof Hajime Nakamura Felicitation Volume,
edited by V.N. Jha, Delhi, 1991, corroborates Hirakawa's
argumentation against the theory of two Vasubandhus pointing
out Vasubandhu's leanings towards Mahäyäna in some passages
of the Abhidharmakosa. It seems to us that Frauwallner's
supposition creates many problems and much confusion in
relation to Vasubandhu

11. Töhoku (Indices), p.96 c, gives under the Tibetan name of
Vasubandhu, Dbyig-gnen, 37 Tibetan translations of works
attributed to Vasubandhu; and Höbögirin, Répertoire, p. 147 b
under his Japanese name, Sheshin, enumerates 36 Chinese
translations of works attributed to Vasubandhu. A great part of
the Sanskrit originals has not been preserved arid these works
are known to us only by their Tibetan and Chinese translations.

12. On Rähula Särikrtyäyana see Revista de Estudios Budistas,
México-Buenos Aires, N° 12, 1996; and, for a list of the
manuscripts of Sanskrit texts he discovered in Tibet, see Frank
Bandurski, "Übersicht über die Göttinger Sammlungen der von
Rähula Särikrtyäyana in Tibet aufgefundenen buddhistischen
Sanskrit-Texte", in Untersuchungen zur buddhistischen Literatur,
Göttingen: Vandenhoeck und Ruprecht, 1994, pp.9-126.

13- Cf. J. Takakusu's article mentioned in note 5, pp. 43 and 49;
R. Garbe, Die Sämkhya-Philosophie, Leipzig: Verlag von
H. Haessel, 1894, pp. 37-39.
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14. It is our intention to publish in the future an English translation
of this important treatise of Vasubandhu.

15. See note 12.
16. See S. Lévi, Vijnaptimätratäsiddhi, pp.XI-XVI, the history of

the discovery of the manuscripts of the Vimsatikä and of the
Trimsikä.

17. C.H. Hamilton gave a detailed analysis of the treatise in his
article "Buddhistic Idealism in Wei Shih Er Shih Lwen", in Essays
in Philosophy by 17 Doctors of Philosophy, Chicago, 1929,
pp. 99-115.

18. On the Yogäcära school in general see the Introduction of this
book.

19- It could be said that this idealistic position is also a characteristic
trait of Mahäyäna in general.

20. Dasabhümikasütra, VIth Bhümi, p. 32, line 9 (P.L.Vaidya's
edition): cittamätram idamyad idam traidhätukam (without
the vocative). This text is also found in the Pratyutpanna-
buddha-sammukhävasthita-samädhi-sütra without the
vocative, Tibetan translation: Khams gsumpa 'di dag nisems
tsam mo (p. 36 Paul M. Harrison's edition, Tokyo, The Reiyukai
Library, 1978) and Chinese translation (Taishö 4l6, p. 877 b,
line 4). It is quoted with the vocative in Subhäsitasamgraha,
p. 393, lines 23-24 (C. Bendall's edition): katham tarhi
Bhagavatä cittamätram bhojinaputrä yad Uta traidhätukam
ityuktam; by Advayavajra, in Advayavajrasamgraha
(TattvaratnävaH), p. 18, lines 1-2 (Haraprasada Shastri's edition):
cittamätram bho jinaputrälyad ut a traidhätukam iti; by
Candrakirti in Madhyamakävatära (Tibetan text), p. 181, line
11 (L. de la Vallée Poussin's edition): khams gsum po hdi ni
sems tsam, and p. 182, line 3 (ibidem): srid gsum rnam ses
tsam du gan rtogs pa.

21. The three worlds are kämaloka (or kämadhätu) : the world of
desire; rüpalokä (or rüpadhätu) : the world of form, and
arüpaloka (or arüpadhättt): the world of the formless. Different
kinds of beings, humans, Gods, etc., dwell in these three worlds.
The three worlds comprise all the empirical reality, the sphere
of transmigrations. On this matter see J.R. Haldar, Early Buddhist
Mythology, New Delhi: Munshiram Manoharlal, 1911,
pp. 10-11; L. de la Vallée Poussin, "Cosmogony and Cosmology
(Buddhist)", in J. Hastings (ed.), Encyclopaedia of Religion and
Ethics, Edinburgh, T. andT. Clark, 1964, Vol. IV, pp. 133-137;
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"Kosmologie und Kosmographie", in H.W. Haussig (ed.), Gatter
und Mythen des indischen Subcontinents, Stuttgart: Klett-Cotta,
1984, pp. 392-395; and W. Kirfel, Symbolik des Buddhismus,
Stuttgart: Anton Hiersemann, 1959, pp. 21-31.

22. The case of the taimirikas is frequently employed by Buddhist
authors as an example of visual perception without an external
real counterpart. See for instance S. Yamaguchi, Index to the
Prasannapadà-Madhyamaka-vrtti, Kyoto: Heirakuji-Shoten,
1974, and his edition of Maitreya's Madhyäntavibhäga, Tokyo:
Suzuki Research Foundation, 1966, Volume III; and T. Hirano,
An Index to the Bodhicàryàvatàra Panjikä, Chapter IX, Tokyo:
Suzuki Research Foundation, 1966, under the word taimirika.

23. On the simile of dreams cf. M. Hattori, "The dream simile in
Vijnänaväda treatises", in Indological and Buddhist Studies,
Canberra: Faculty of Asian Studies, 1982.

24. Cf. Vasubandhu, Abhidharmakosa II, 34: cittam mano'tha
vijnànam ekàrtham; Samyuttanïkàya II, p.94 (PTS edition):
yam cakho etam, bhikkhave, vuccati cittam iti pi, mano iti
pi, vinnânam iti pi...; Dïghanikâya I, p. 21 ( PTS edition). On
the synonymous value of these three terms see
L. Schmithausen, "Sautrântika-Voraussetzungen", pp. 119-121.

25. On more specific meanings attributed to the words citta,
manas, vijnäna according to the different fullfiled functions,
see Abhidharma-Samuccaya, ed. P. Pradhan, Santiniketan: Visva-
Bharati, 1950, pp.11 (last line)-12 (line 12), p.l6 (line 16)
[=W. Rahula, Le Compendium de la super-doctrine
(Philosophie) (Abhidharmasamuccaya) dAsanga, Paris: École
Française d' Extrême-Orient, 1971, pp. 17-18, 24); Vasubandhu,
Abhidharmakosabhäsya ad'II, 34 a-b and Yasomitra ad locum,
and L. de la Vallée Poussin's translation, I, p. 177, notes 1, 2,
and 3. Cf. D.T. Suzuki, Studies in the Lankavatara sutra,
London: Routledge and Kegan Paul, 1972, pp. 175-179.

26. On the mentioned schools of realistic inspiration see, besides
the pertinent sections of histories of Indian philosophy and v

works of a general character as Max Müller, The Six Systems of
Indian Philosophy, London: Longmans, 1919, Indian reprint,
Varanasi: Chowkhamba, s.d., the following works of
monographic character: on the Purva Mïmâmsâ: Gahgânâtha
Jhä, The Pràbhàkara school ofPürva Mîmârnsâ, Delhi: Motilal
Banarsidass, 1978; on the Nyäya-Vaisesika: D.N. Shastri, The
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Philosophy of Nyäya-Vaisesika and its Conflict with the
Buddhist Dignäga School (Critique of Indian Realism), Delhi:
Bharatiya Vidya Prakashan, 1976; A. B. Keith, Indian Logic
and Atomism, an Exposition of the Nyâya and Vaisesika
Systems, New York: Greenwood Press, 1968; K. H. Potter,
(ed.), Encyclopedia of Indian Philosophies, Vol. II Indian
Metaphysics and Epistemology: The Tradition of Nyäya-Vaisesika
up to Gangesa, Delhi: Motilal Banarsidass, 1977; K.H. Potter
and S. Bhattacharyya, (edd.), Encyclopedia of Indian
Philosophies, Vol. VIIndian Philosophical Analysis: N}äya-Vaisesika
from Gangesa to Raghunätha Siromani, Delhi: Motilal
Banarsidass, 1993; H.Ui. The Vaiseshika Philosophy according
to the Dasapadärtha-Sästra, Varanasi: Chowkhamba, 1962;
W. Halbfass, On Being and What There Is, New York: State
University of New York Press, 1992; B. Faddegon, The Vaicesika
System described with the help of the oldest texts, Wiesbaden:
M. Sandig, 1969; on Sârnkhya: G. L. Larson, Classical Sämkhya,
Delhi: Motilal Banarsidass, 1969; A.B. Keith, The Sämkhya
System, Calcutta: Y.M.C.A., 1949; R. Garbe,D/e Sämkhya-
Philosophie, Leipzig: H. Haessel, 1894, and Sämkhya und
Yoga, Strassburg: K.J. Trubner, 1896; on Mädhava's system: S.
Siauve, La Doctrine de Mädhva, Advaita-Vedänta, Pondichéry:
Institut Francais d' Indologie, 1968.

27. For an exposition of the controversy between the realist schools
and the Yogäcära school see A.K. Chatterjee, The Yogäcära
Idealism, Delhi: Motilal Banarsidass, 1975 (Chapters III and IV)
and Facets of Buddhist Thought, Calcutta: Sanskrit College,
1975, pp. 33-51; J. Sinha, Indian Realism, Delhi: Motilal Banarsidass,
1972, and the book of D.N. Shastri mentioned in the previous
note. A manifestation of this conflict is found in Gotama's
Nyäyasütras IV", 2,26-37, and its commentaries, with direct
references to Vasubandhu's argumentation in Vimsatikä
(ad IV, 2, 34, p. 1085 värttika, p. 1086 värttika).

28. On the negation of an ätman or soul (nairätmyd), the theory
of the series or current or stream of consciousnesses
ivijnänasrotas), and in general the Buddhist conception of
man see L. de la Vallée Poussin, Boudhisme. Opinions sur V
Histoire de la dogmatique, Paris: G. Beauchesne, 1925,
pp. 156-185, and his translation of Vasubandhu's
Abhidharmakosa, Vol. V, Preliminary note, pp. 227-229;
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Sri Dhammananda, What Buddhists believe, Kuala Lumpur
(Malaysia): The Buddhist Missionary Society, 1973, pp. 75-77;
N. Dutt, Early Monastic Buddhism, Calcutta: Calcutta Oriental
Book Agency, I960, pp. 192-214 and 229-239; A.B. Keith,
Buddhist Philosophy in India and Ceylon, Varanasi:
Chowkhamba, 1963, pp. 75-95, and pp. 169-176; T.R.V. Murti,
The Central Conception of Buddhism, London: G. Allen and
Unwin, I960, pp. 3-35; H. Oldenberg, Buddha. Sein Leben,
seine Lehre, seine Gemeinde, München: W. Goldmann, 1961,
pp. 237-246; P. Oltramare, L Histoire des idées théosophiques
dans lindeII. La théosophie bouddhique, Paris: P. Geuthner,
1923, pp. 199-221; J. Pérez Remon, The Hague: Mouton, 1980,
and the reviews of this last book by T.Vetter in Wiener
Zeitschrift für die Kunde Südasiens, Band XXVII, 1983,
pp. 211-215, and of A. Sole Leris in Buddhist Studies Review
(London), Vol. 5, 2, 1988, pp. 176-182 (Spanish translation of
this last review in Revista de Estudios Budistas, México-Buenos
Aires, N° 3, pp. 189-196; Pratap Chandra, Metaphysics of
perpetual change. The concept of Self in Early Buddhism,
Bombay: Somaiya Publications, 1978; L. Renou et J. Filliozat,
L 'Inde Classique, Vol. II, Paris: Imprimerie Nationale, 1953,
pp. 542-543; Th. Stcherbatsky, The Central Conception of
Buddhism, Calcutta: Susil Gupta, 1961, pp. 21-23; D.T. Suzuki,
Outlines ofMahayana Buddhism, New York: Schocken Books,
1973, pp. 31-32; J. Takakusu, The Essentials of Buddhist
Philosophy, Delhi: Motilal Banarsidass, 1975, p. 14; F. Tola,
"Très concepciones del hombre en la filosofia de la India", in
Pensamiento, No. 165, Vol. 42, Madrid, 1986, pp. 29-46;
F. Tola and C. Dragonetti, "La doctrina de los dharmas en el
Budismo", in Boletln de la Asojciaciôn Espanola de
Onentalistas, Ano XIII, Madrid, 1977, pp. 105-132 (Reprint in
Yoga y Mistica de la India, Buenos Aires: Kier, 1978,
pp. 91-121); H. von Glasenapp, Vedänta und Buddhismus,
Wiesbaden: F. Steiner, 1950 (=Kleine Schriften, pp. 238-255);
Yamakami Sogen, Systems of Buddhistic Thought, Calcutta:
University of Calcutta, 1912, pp. 16-28; Claus Oetke, "Ich"
und das Ich, Stuttgart: Franz Steiner Verlag, 1988.

29. These cognitions, as anything else in Buddhism, are dharmas
with all the specific characteristics they possess of
unsubstantiality, impermanence, etc. On the dharmas, factors
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or elements of existence, see Stcherbatsky's work and F. Tola's
and C.Dragonetti's article on the doctrine of the dharmas (with
bibliography), mentioned in the previous note; W.and M. Geiger,
Pali Dhamma vornehmlich in der kanonischen Literatur in
Kleine Schriften zur Indologie und Buddhismuskunde,
Wiesbaden: F. Steiner, 1973, pp. 101-228; Jikido Takasaki, An
Introduction to Buddhism, Tokyo: The Tôhô Gakkai, 1987,
pp. 107-126.

30. On the important theme of efficiency from an epistemological
point of view see Dharmakïrti, Pramänavärttika II, 1, 3
(R.C. Pandeya's edition, Delhi: Motilal Banarsidass, 1989), and
Nyäyabindu I, 12-14 (F. Stcherbatsky's edition, Osnabrück:
Biblio Verlag, 1970) with the commentaries of Manorathanandin
for the first and of Dharmottara (pp. 12-14, Stcherbatsky's
mentioned ed.) and of Vinitadeva (pp. 49-51, L. de la Vallée
Poussin's edition of Nyäyabindu, Calcutta: The Asiatic Society,
reprintl984) for the second, and Jnânasrïmitra,
Ksanabhangädhyäya, I, verse 1 (sattà saktir ihârthakarmani),
quoted by Mädhaväcärya, Sarva-darsana-samgraha, p. 11
(Änandäsrama ed., 1966). Cf. also B.K.Matilal, Perception,
Oxford: Oxford University Press, 1986, pp. 320-321 and 370-
371; M.D. Eckel, "The Concept of Reason in Jnänagarbha's
Svâtantrika Madhyamaka", p. 278, in B.K. Matilal and R.D.
Evans (edd.), Buddhist Logic and Epistemology, Dordrecht: D.
Reidel, 1986; E. Mikogami, "Some remarks on the Concept of
Arthakriyä\ m Journal of Indian Philosophy, Vol. 7, No. 1,
1979, pp. 79-94, and Vijaya Rani, The Buddhist Philosophy as
presented in Mïmâmsâ-Sloka-Vârttika, Delhi: Parimal
Publications, 1982, pp. 102-109.

31. In Buddhism as well as in Hinduism there is the belief in the
existence of hells, where one can be reborn to atone for his
bad deeds. The stay in hell is transitory and not at all eternal,
as it happens to be in Christianity; it is a stage more in the
series or chain of reincarnations. Once the punishment is over,
one can be reborn anew as a human being to continue
transmigrating according to the good and bad actions one has
carried on. On the Buddhist hells see L. de la Vallée Poussin,
"Cosmogony and cosmology (Buddhist)", in J. Hastings,
Encyclopaedia, Vol. 4, pp. 133-134; E. J. Thomas, "States of the
Dead (Buddhist)", ibidem, Vol. 11, pp. 829-833; J. R. Haldar,
Early Buddhist Mythology, Chapter III; W. Kirfel, Die
Kosmographie der Inder, Darmstadt: Wissenschaftliche
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Buchgesellschaft, 1967, pp. 199-206; R. Spence Hardy, A
Manual of Buddhism in its modern development, Varanasi:
Chowkhamba, 1967, pp.26-28; R. Kloetzli, Buddhist Cosmology,
Delhi: Motilal Banarsidass, 1983.

In this Section Vasubandhu will point out the causes due to
which the beings condemned to hell see all of them at the
same time the hell-guards and their instruments of torture,
notwithstanding their being inexistent, mere creations of their
minds.

32. Vasubandhu does not deny the existence of other
consciousnesses besides one's own consciousness; he accepts
the existence of a plurality of consciousnesses. That denial
constitutes another type of solipsism. The existence of other
minds, i.e. of a plurality of minds, was discussed in Buddhism.
See Dharmakïrti's Samtänäntarasiddhi (Töhoku 4219 =
Catalogue 5716) with Vinitadeva's commentary (Töhoku 4238=
Catalogue 5124). There is an English translation in Papers of
Th. Stcherbatsky, Calcutta: Indian Studies Past and Present,
1969, pp. 81-121 (translated from Russian). Ratnakïrti's
Santänäntarasiddhidüsana (in Ratnakïrti-nibandhàvalih,
A. Thakkur ed., Patna: K.P. Jayaswal Research Institute, 1975,
pp. 145-149) maintains the thesis of solipsism (a single mind).
Cf. Y. Kajiyama, "Buddhist Solipsism. A free translation of
Ratnakïrti's Samtänäntaradüsana", included in his Studies in
Buddhist Philosphy, Kyoto: Rinsen Book Co., 1989. Th.
E. Wood, Mind Only, 1991, has an analysis of Samtänäntara-
siddhi (pp. 107-131) and of Sarntânântara-dûsana (pp. 149-159)
and free renderings of both treatises (Appendix II and Appendix IV).

33. In Western philosophy, in a similar case, Berkeley has recourse
to the idea of God as a means to overcome the solipsism in
which his idealistic doctrine could incur.

We have here an example of how, in each culture, the
philosophical systems, in order to overcome theoretical
insuperable difficulties, ressort to hypothesis, principles or
beliefs proper to the tradition to which they belong—as the
ideas of samsara and karman in Buddhist Philosophy, and of
God and the soul in Western Philosophy. Cf.F. Tola,
"Fundamental principles of Indian Philosophy", Proceedings of
the Fifth World Sanskrit Conference, New Delhi: Rashtriya
Sanskrit Sansthan, 1985, pp. 680-688 (Spanish version in Revista
Venezolana de Filosofia, 19, 1985, pp. 89-101).
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Hiuan tsang, Tche' eng wei ehe louen (Taishö 1585), p. 10
c lines 14-16 (= p.. 135-136 L. de la Vallée Poussin translation)
in order to explain the coincidence or identity of the mental
creations has recourse only to the simile of the lamps: the light
of each lamp is different from the light of the others, but their
union creates a single light.

34. The orthodox Hïnayânist tradition affirmed that the narakapälas
or nirayapàlas (hell-guards) are a kind of beings with a real
existence, to such an extent that many of these hell-guards
received different names according to their physical aspect, as
for instance Kâla (black), Upakâla (blackish). Seejätaka, Vol.
VI, p. 248, lines 3 and 6 (V. Fausböll's edition, PTS, 1962-
1964). The Theravâda sect was one of those that asserted the
real existence as beings of the hell-guards. See A. Bareau, Les
Sectes, p. 236, thesis No. 192.

But, even before Vasubandhu, divergences of opinion did
occur. The existence of hell-guards is one of the controverted
points in Kathâvatthu, pp. 597-598 (PTS edition). And the
Andhaka sect for instance, derived from the Mahäsamghika
sect, affirmed (A. Bareau, ibidem, p. 97, thesis No. 62) that the
hell-guards did not exist as such, as specific beings, that it was
the karman of the beings condemned to hell that punished
them, adopting the appearance of hell-guards.

Vasubandhu in Abhidharmakosabhàsya III, 59 pädas a-c
(cf. Yasomitra's commentary ad locumand L de la Vallée Poussin's
note 3 in p. 152 of his translation ofthat treatise, Vol. II) deals with
the question whether the hell-guards are sattvas (beings). Of
course, Vasubandhu does not ask himself whether the hell-
guards really exist, since the position of that treatise of
Hïnayânistic inspiration is frankly realistic. Vasubandhu indicates
that there exist two opinions in regard to that question: 1. Some
think that the hell-guards are not sattvas (beings), that is to say
(as Yasomitra explains) that they are only "Great Elements and
the product of the Great Elements" (bhütabhautikamäträ
narakapälä itï). These elements act (cestantè) by virtue of the
actions {karman) of the beings condemned to hell, in the same
way as at the beginning of creation winds become active by
virtue of the actions of those beings who are to be born, and
provoke the arising of the worlds in which these beings will
have experiences according to their merits or demerits.
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2. Some think that the hell-guards are beings who by virtue of
their cruel nature are reborn in hell as torturers and who in
some further reincarnation will be reborn in hell to be punished
for the suffering they have inflicted to those condemned to
hell. Vasubandhu asks why these hell-guards are not burnt by
infernal fire, and answers that that is so either because the force
of the actions of the condemned to hell put a limit to the
burning efficacy of fire or because those actions produce the
arising of certain kind of Great Elements (bhütavisesä), that is
refractory to fire and with which either the body of the hell-
guards become refractory to fire or a protective coat for its
protection is made.

The augumentation developed by Vasubandhu, the author
of the Vimsatikä, is based on the Buddhist belief in the existence
of hells, hell-guards, condemned to hell and infernal tortures-
belief to which he adheres. For Vasubandhu all that is simple
mental creations; for his opponent all that is real. They agree
in regard to their existence; they disagree in regard to the
nature of that existence: mental existence tor Vasubandhu, real
existence for his opponent. If that belief is not accepted,
Vasubandhu's demonstration loses its basis. This demonstration
is valid if one partakes of that belief.

35. Paramärtha, in his Chinese translation of the Abbidharmakosa
(Taishö 1559, p.2l6 a, line 25, cf. L. de la Vallée Poussin's
translation, II, p. 154 note 1), asks: "If the hell-guards are not
different from the condemned, how could they be hell-guards ?"

36. In Katbävattbu XX, 4 is discussed the question of the existence
of animals in heaven.

37. Vasubandhu, in the passage to which this note corresponds,
expresses that the väsanä dwells in the series of consciousnesses
(vijnänasantänasannivistä). The Karmasiddbiprakarana
(paragraph 20) refers as a Sauträntika opinion that a special
virtuality {nuspa,sakti) is created (bskyedpa) in the series of
consciousnesses (sems kyi rgyud la=vijnänasantänd). Dignäga
in the Àlambanapariksà, kârikâ VIII a, expresses that the
virtuality left by a cognition may dwell in the rnam rig
(= vijnapti, synonym of vijnâna) and explains this term in the
commentary by rnam pa ses pa (=vijnänd). It is remarkable
that neither Vasubandhu in this passage of the Vimsatikä nor
Dignäga in the Àlambanaparïksa (VIII a) mention the
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älayavijnäna, but we think it is not erroneous to assume that
both authors had in mind the älayavijnäna.

38. See note 14 of Alambanapanksä in this same book.
39. The transformation {parinäma) of the consciousness into the

empirical reality is a very peculiar (visesa) process.
Consciousness has as its essential characteristic inalterability
(ananyathätvä). Cf. Trisvabhäva$. Therefore the transformation
of consciousness is only an apparent one; for the person
submerged in error consciousness appears as another thing,
but without becoming another thing—as the rope in the
obscurity appears as a snake without becoming a snake. An
appropriate simile that clearly expresses the peculiarity of the
parinäma of the consciousness is that of the ocean and its
waves: there is not an essential difference between both, they
are the same thing. Ci.Lankävatärasütrall verse 105, and
Mahäyänasraddhotpädasastra, Taishö 1667, p.585 b lines 5-10.

40. On the äyatana and the arising of the sensorial act of cognition
see Otto Rosenberg, Die Probleme der buddhistischen
Philosophie, Heidelberg: O. Harrassowitz, 1924, Reprint: San
Francisco: Chinese Materials Center, 1976, p. 139; F. Scherbatsky,
The Central Conception of Buddhism, 1961, pp. 6-7, 46-48;
and note 13 of the Alambanapanksä.

41. Buddha refers to the äyatanas in numerous texts of the Pali
Canon (PTS edition). For references see the Pali-English
Dictionary of the PTS sub äyatana; A Critical Pali Dictionary U,
3 sub äyatana c; and Pali Tipitakam Concordance,
Part VI, pp. 330-331, sub äyamati.

42. See Section K of Alambanapanksä in the text and in our
commentary thereon for a similar reasoning as the one
developed in Section XIof the Vimsatikä by Vasubandhu. In
both cases the opponent adduces the words of the Buddha in
order to refute his idealistic opponent: Buddha has referred to
the internal äyatana (eye) and to the external, äyatana (the
visible object), affirming their existence; Dignäga and
Vasubandhu, on maintaining the "only-mind"theory, that denies
the existence of the external object, leave aside Buddha's
teaching; therefore their theory cannot be accepted. Dignäga
and Vasubandhu defend their position resorting to another
interpretation of Buddha ' s words.

43. See F. Tola and C.Dragonetti, "The Conflict of Change in
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Buddhism: the Hïnayanist Reaction", in Cahiers d'Extrême-
Asie, 9, 1996.

44. On this matter see M. M. Broido, "Abhipräya and Implication in
Tibetan Linguistics", in Journal of Indian Philosophy, 12, 1,
1984, pp. 1-34, and "Intention and Suggestion in the
Abhidharmakosa: Samdhäbhäsä Revisited", ibidem, 13, 4,1985,
pp. 327-382; L. de la Vallée Poussin, "Madhyamaka", in Mélanges
Chinois et Bouddhiques 2, 1932-1933, pp. 47-48, and
Abhidharmakosa s translation, Vol. V, pp. 246-248 note; É.
Lamotte, "La critique d'interprétation dans le Bouddhisme", in
India Antiqua, Leyden, 1947, pp. 341-361; D. S. Lopez, Jr.,
Buddhist Hermeneutics, Honolulu: University of Hawaii Press,
1988 (where the mentioned article by É. Lamotte is included
in English translation); and D.S. Ruegg, la Théorie du
Tathàgatagarbha et du gotra, Paris: École Française d ' Extrême-
Orient, 1969, pp. 55-56, "Purport, Implicature and
Presupposition: Sanskrit abhipräya and Tibetan dgons pa/dgons
gzi as Hermeneutical Concepts", in Journal of Indian
Philosophy, 13, 4, 1985, pp. 309-325, "The Buddhist Notion of
an 'Immanent Absolute' (tathàgatagarbha) as a Problem in
Hermeneutics", in The Buddhist Heritage, Tring: Buddhica
Britannica, 1989, pp. 229-245, "Allusiveness and Obliqueness
in Buddhist texts: Samdhä, Samdhi, Samdhyâ and Abhisamdhi",
in Dialectes dans les littératuresr indo-aryennes, C. Caillât ed.,
Paris, 1989.

45. There are four categories of beings as distinguished by their
form of birth: andaja: born from an egg; jaräjuja (jaläbuja in
Pali): born from a womb; samsvedaja (samsedaja in Pali): born
from moist, and upapäduka or aupapädika (opapätika in
Pali): spontaneously produced (i. e. without a perceptible cause)
(A Critical Pali Dictionary, sub voce). The opapätika/
upapäduka are frequently mentioned in the Buddhist Sanskrit
and Pali literatures (see references in A Critical Pali Dictionary,
in The Pali-English Dictionary oï the PTS, in the Pali Tipitakam
Concordance of the PTS and in Edgerton's Buddhist Hybrid
Sanskrit Dictionary sub voce). In Vasubandhu's
Abhidharmakosabhäsya they are referred to several times.
See specially adll, 14, p. 163; III, 8 c -d, and 9, pp. 401-405,
VIII, p. 1207 (Swami Dwarikadas Shastri ed., Bauddha Bharati
Series) and L. de la Vallée Poussin's translation, Vol. II, notes
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on pp. 26-31, Vol. V, p. 258 note 2. For other references cf.
A. Hirakawa, Index to the Abhidharmakosabhäsya, 1973, Part
one, sub voce.

In Abhidharmakosabhäsya VIII, p.l207(quoted edition)
Vasubandhu refers to the Manusyakasütra where the existence
of an upapäduka being is admitted by Buddha. Vasubandhu
accepts in this passage the existence of an upapädukabeing in
the meaning that Buddha in that Sütra gives to the term: a series
of skandhas designating a being able to be spontaneously born
in another world (paratropapädukasattväkhyaskanähasantäna).

46. Cf. Vasubandhu's Abhidharmakosa, III, 9 b-d (närakä
upapädukäh/antaräbhavadeväs ca). The Bhäsya adds the
Garudas among the upapäduka beings; a variant reading adds
also the Nägas.

47. On the dharmas see note 29.
48. On causality in Buddhism see A.Ch. Banerjee, "Praütyasamutpäda",

in Indian Historical Quarterly 32, 1956, pp. 261-264; H.
Chatterjee, "A Critical Study of the theory of Praütyasamutpäda",
in Journal of the Royal Asiatic Society of Great Britain and
Ireland, Bombay Branch, 1955, pp. 66-70; L. de la Vallée
Poussin, Théorie des douze causes, 1913; N. Dutt, Early
monastic Buddhism, I960, pp. 215-228, and "The place of
the Äryasatyas and Praütyasamutpäda in Hïnayana and
Mahäyäna", in Annals of the Bhandarkar Oriental Research
Institute, 1930, Part II, pp. 101-127; DJ . Kalupahana, Causality:
The Central Philosophy of Buddhism, Honolulu: The University
Press of Hawaii, 1975; É. Lamotte, "Die bedingte Entstehung
und die höchste Erleuchtung", in Beiträge zur Indienforschung.
Ernst Waldschmidt zum 80. Geburtstag gewidmet, Berlin:
Museum für Indische Kunst, 1977 (English version: "Conditioned
Co-production and Supreme Enlightenment", in Buddhist
Studies in Honour ofWalpola Rahula, London/Sri Lanka: G.
Fraser/Vimamsa, 1980, pp. 118-132); B. C. Law, "Formulation
of Praütyasamutpäda", in Journal of the Royal Asiatic Society
of Great Britain and Ireland, 1937, pp. 287-292; H. Oldenberg,
Buddha, pp. 211-232; P. Oltramare, La formule bouddhique
des douze causes, 1909; N.Tatia, "Paticcasamuppäda", in Nava-
Nalanda-Mahavihara Research Publications, 1,1957, pp. 177-
239; S. C h. Vidyabhusana, "Pratitya-samutpada or Dependent
Origination", m Journal of the Buddhist Text Society of India,
Calcutta, VII, 1, 1899, pp. 1-19; and bibliography
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on Pratïtyasamutpàda in Buddhist StudiesReview, No. 1, London,
1983-1984, Editor's Notes, pp. 35-38.

49. This text comes from Ksudrakägama and is quoted in
Abhidharmakosabhcisya, VIII, p. 1203 (Bauddha Bharati Series
ed, 1970).

50. On the mechanism of reincarnation on the basis of the series
theory see F. Tola and C. Dragonetti, "Äiyabhavasamkräntinäma-
mahäyänasütra: The Noble Sütra on the Passage through
Existences ", in Buddhist Studies Review (London) 1986, pp.
3-15.

51. Since its beginning Buddhism denied the existence of an ätman
(soul) in the man. It is the nairätmya theory. See note 28. For
Early and Hïnayânist Buddhism the dharmas (whatever exists
and also the factors or elements of existence) were real; they had
a true, objective existence, although they were conceived as
unsubstantial and impermanent. Several Hïnayânist schools
added to impermanence the instantaneity or momentariness:
dharmas are not only impermanent, but also instantaneous, as
soon as they arise, they disappear. But, anyhow, the realityof
the dharmas, the realistic position was maintained. In the
Introduction we have referred to the importance of this last
characteristic for the coming forth of the idealistic inspiration
ofMahâyâna.
The Mahäyäna abandoned the realistic position of the Hïnayâna
and adopted an idealistic one. It denied the real existence of
the dharmas (the constituents of reality); for it the dharmas
are unreal, mere creations of human mind. The unreality of the
dharmas is a consequence of their unsubstantiality which is
designated with the term sünyatä, Voidness (absence of an
own being, svabhàva, absence of an existence in se et perse).
The coming forth of this idealistic position, which since its
origin coexisted in Buddhism with the realistic one, took place
in several sütras (like the Lankävatärasütra, the
Samdhinirmocanasütra etc.). It was systematized by the
Mädhyamika and specially by the Yogäcära schools, Cf. J.
Takasaki, An Introduction to Buddhism, pp. 126-127. On the
Mädhyamika school see F. Tola and C. Dragonetti, On Voidness,
A Study on Buddhist Nihilism, Delhi: Motilal Banarsidass, 1995.

52. Cf. note 29.
53. Cf. L. de la Vallée Poussin, "Extase et Spéculation (Dhyäna et

Prajna)", in Indian Studies in Honor of Charles Rockwell
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Lanman, Cambridge Mass.: Harvard University Press, 1929,
pp. 135-136 (Spanish translation in Revista de Estudios
Budistas, 7, México-Buenos Aires, 1994, pp. 165-168); and La
Morale Bouddhique, Paris: Nouvelle Librairie Nationale, 1927,
pp. 98-117; D.T. Suzuki, Outlines of Mahäyäna Buddhism,
pp. 76-86; and G. Bugault, La notion deprajnä ou de sapience
selon les perpectives du Mahäyäna. Part de la connaissance
et de 1 inconnaissance dans f analogie bouddhique, Paris:
C.N.R.S. and É. de Boccard, 1968.

We think there is not any difference between the stages or
degrees of knowledge as conceived in Buddhism and the
stages or degrees of knowledge as conceived in Hinduism.
The three stages or degrees we have mentioned in the text
correspond to sravana, manana, and nididhyäsana as
indicated in Hindu texts. Cf. Dharmaräja, Vedäntaparibhäsä,
Adyar: The Adyar Library and Research Centre, 1971, pp. 159-
166; Vidyäranya, Vivaranaprameyasamgraha, Kâsï:
Acyutagranthamala, samvat 1996, pp.4-8; O. Lacombe, L Absolu
selon le Védànta, Paris: P. Geuthner, 1966, pp. 349-350; V.P.
Upadhyaya, Lights on Vedànta, Varanasi: Chowkhamba, 1959,
pp. 210-216.

54. Cf. Vasubandhu, Trisvabhâvanirdesa (or Trisvabhävakärika),
included in this volume; Maitreya-Vasubandhu-Sthiramati,
Madhyàntavibhàgasâstra, Chapter I; Asariga's
Mahäyänasüträlamkära, Chapter VI, 1; J. Masuda, Der
individualistische Idealismus der Yogäcära-Schulen. Versuch
einer genetischen Darstellung, Heidelberg: O. Harrassowitz,
1926, pp. 40-43; A.K. Chatterjee, The Yogäcärä Idealism,
Chapter VII; D.T. Suzuki, Outlines of Mahay ana Buddhism,
Chapter V.

55. On Buddhist Atomism cf. F. Tola and C. Dragonetti, The
Avayaviniräkarana of Pandit a Asoka, pp. XX-XXI with
references to Buddhist authors and bibliography.

56. On the Vaisesika atomism see the bibliography of note 6 of the
Âlambanaparïksâ. In the Nyäyasütras, IV, 2, 18-25 and in its
commentaries there is a defence of atomism against the
ânupalambhikas who maintain that nothing exists (sarvam
nâsti). We find in this text several passages which contain
references to Vasubandhu's argumentation in Vimsatikä, as for
instance adW, 2, 24 and 25 (p. 1064, bhäsya; p. 1068, värttika;
p. 1069, värttika; p. 1070, värttika; p. 1071, värttika).
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57. The Early Buddhism not only did not include atomism in its
doctrines, but even considered that Pakudha Kacchâyana, who
maintained a doctrine that could be considered as an antecedent
of the atomist theory, was one of the so called "Masters of
Error", not accepted and criticized by Buddha. See C. Dragonetti,
"Los seis maestros del error", in Diâlogos, Puerto Rico, Ario XI,
N° 28, Abril 1975, pp. 71-94 (Reprint in F. Tola and C. Dragonetti,
Yoga y Mïstica de la India, pp. 129-153) and C. Vogel, The
teachings of the Six Heretics, Wiesbaden: F. Steiner, 1970.

58. On this subject see, Dignâga, Pramânasamuccaya (Pratyaksa),
M. Hattori's edition and translation, from kärikä 2 a-b to kärikä
7 a-b (pp. 176-181 for the text, pp. 24-27 for the translation,
pp. 76-85 for the notes); Dharmakïrti, Nyâyabindu I, 4-6 with
Dharmottara's and Vinïtadeva's commentaries. Cf. also
S. Chatterjee, The Nyäya Theory of Knowledge. A Critical
Study of Some Problems of Logic and Metaphysics, Calcutta:
University of Calcutta, 1965; B. Gupta, "Savikalpa pratyaksa
(Judgemental Perception) as visistha jnäna", in Our Heritage,
Vol. IV, Part I, Calcutta, 1956, pp. 107-114; B.K. Matilal,
Epistemology, Logic, and Grammar in Indian Philosophical
Analysis, The Hague: Mouton, 1971, pp. 34-39; Satkari
Mookerjee, The Buddhist Philosophy of Universal Flux, Delhi:
Motilal Banarsidass, 1980, pp. 273-299; D.N; Shastri, The
Philosophy of the Nyäya-Vaisesika and its Conflict with the

. Buddhist Dignâga School (Critique of Indian Realism),
pp. 433-471, and "The distinction between Nirvikalpa and
Savikalpa Perception in Indian Philosophy", in Proceedings of
All-India Oriental Conference, Vol. 16,1955, pp. 310-321; J. Sinha,
Indian Psychology, Cognition, Calcutta: Sinha Publishing House,
1958; F. Th. Stcherbatsky, Buddhist Logic, 1962, Vol. I, pp.
146-153 and pp. 204-221; V.V. Tirupati, "A note on the
Nirvikalpa and Savikalpa perceptions in Indian philosophy", in
Proceedings of Twenty-sixth Congress of Orientalists, 1969,
pp. 498-503; T.Vetter, Erkenntnisprobleme bei Dharmakïrti,
Wien: Österreichische Akademie der Wissenschaften, 1964,
specially pp. 37-41. For a modern exposition of the subject see
Anonymous, "The effects of Marijuana on Consciousness";
W. James, The Principles of Psychology, New York: Dover
Publications, 1950, Vol. II, Chapter XIX, and Psychology: Briefer
course, New York: Collier Books, 1966, Chapter XX:; Ch. Solley
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and Gardner Murphy, Development of the perceptual world,
Chapter XIV, New York: Basic Books, I960. On yogin's
perception see Dignäga's, Pramänasamuccaya (Pratyaksa),
kârikâ 6 c-d, and Dharmakïrti's Nyàyabindu I, 11 with
Dharmottara's and Vinîtadeva's commentaries, and Pramä-
navärttika II, 281-287 (Pandeya's edition). Patanjali, Yogasütra
I, 43 refers to the yogin's perception. See F. Tola's and
C. Dragonetti's commentary on it, The Yogasütras of Patanjali,
Delhi: Motilal Banarsidass, second edition, 1991. It is noteworthy
that Patanjali uses the word nirbhäsä and Dharmakïrti the
word avabhâsate. See also J. Sinha, Indian Psychology, Cognition,
Chapter XVII on "Supranormal Perception".

59. In the Introduction we have referred to the Hinayänist theory
of momentariness and to its importance as a factor promoting
the idealistic theory. As it was obvious the thesis of the
momentariness of the dh armas will prevail in the Mahâyâna.
On the momentariness of the dh armas in Mahâyâna see for
instance the following texts where the concept of momentariness
is fully developed, and arguments for its demonstration are
given: Mahäyänasüträlamkära XVIII, 82-91; Säntaraksita,
Tattvasangraha (Sthirabhävaparlksä) 350-475, and Kamalasïla
ad locum; Dharmakïrti, Hetubindu, pp. 42-67, and the tikäs
of Vinïtadeva and Arcata; Dharmottara, Ksanabhangasiddhih,
edition and translation by E. Frauwallner, Wiener Zeitschrift
für die Kunde des Morgenlandes, 42, 1935, pp. 217-258
(^Kleine Schriften, pp. 530-571); Jnänasrimitra, Ksanabhangädhyäya
(in fnänasnmitranibandhävalih, ed. A. Thakkur, Patna:
K.P. Jayaswal Research Institute, 1987) (English translation of
Chapter 3, Vyatirekädhikära, by AC. Senape McDermott, Dordrecht:
Reidel, 1969); Ratnakirti, Ksanabhangasiddhi (in Ratnakirti-
nibandhävalih, ibidem, pp. 67-95) and Sthirasiddhidüsana
(ibidem, pp. 112-128 and in K. Mimaki, La refutation
bouddhique de la permanence des choses (sthirasiddhidüsana)
et La preuve de la momentanéité des choses
(ksanabhangasiddhi), Paris: Institut de Civilisation Indienne,
1976); Ratnâkarasânti, Antarvyâptisamarthana; Jitàri,
ksanajabhanga, ed. Bühnemann, 1985, p. 11. For Dharmakïrti's
treatment of the ksanabhanga theory see E. Steinkellner, "Die
Entwicklung des ksanikatvänumänam bei Dharmakïrti", in
Beiträge zur Geistesgeschichte Indiens, Festschrift für Erich
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Frauwallner, Wien: Österreichische Akademie der
Wissenschaften, 1968, pp. 361-377. For other sources see
K. Mimaki's quoted book, Introduction. Cf. S. Mookerjee, The
Buddhist Philosophy of Universal Flux, 1980, pp. 1-86; F. Th.
Stcherbatsky, Buddhist Logic I, pp. 79-118; and A. von Rospatt,
The Buddhist Doctrine of Momentariness, A Survey of the
Origins and Early Phase of this Doctrine up to Vasubandhu,
Stuttgart: F. Steiner, 1995.

60. The same idea about memory is expressed in Gotama's
Nyäyasütra IV, 2, 34 and its commentaries: memory has as its
object something that has been previously perceived
(pürwpalabdhavisaya), as a consequence of their realistic position.
Cf.J. Sinha, Indian Psychology, Cognition, 1958, pp. 376-383.

61. Cf. F. Tola and C. Dragonetti, "Anäditva or beginninglessness
in Indian Philosophy", in Annals of the Bhandarkar Oriental
Research Institute, 1980, pp. 1-20.

62. It is an application of the axiom, valid for the whole Indian
culture and expressed in Nyäyasütra IV, 2, 35, that "the
destruction of wrong apprehension comes from knowledge of
true reality" (mythyopalabdhivinâsas tattvajnänät). The wrong
apprehension may be, according to Vätsyäyana's bhäsya ad
locum, perceiving a thing as being something else Çatasmims
tad iti jnänam), the conception of things in a dream
(svapnavisayäbhimäna0), the illusory cognition of something
created by magic, the cities of the Gandharvas, mirages
(mäyägandharvanagaramrgatrsnakänäm.. buddhayo), and
also, according to bhäsya adTV, 2,1 (beginning), grasping what
is not the ätman as the ätman, i. e. identifying the ätman with
the body, the sense-organs, mind, feelings, cognitions
(anätmany ätmagrahah.. .&rïivndriyamanovedanàbuddhayab).
For Vasubandhu the fundamental wrong apprehension is to
conceive the world in which we exist as a really existing world
and not as a mental creation with the status of a dream or a
magical creation.

63. The features of the fivanmukta (" liberated in life") of Hinduism
correspond to the features of the person who has attained the
world-transcending knowledge according to Vasubandhu.
Cf. Vidyäranya, ßvanmuktiviveka, and also G. Oberhammer,
La délivrance, dès cette vie (fivanmuktih), Paris: É. de Boccard,
1994; S. Dasgupta, A History of Indian Philosophy, Vol. I, pp.
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489-492, Cambridge: Cambridge University Press, 1963; T.M.P.
Mahadevan, The Philosophy of Advaita, Madras: Ganesh and
Co., 1969, pp. 282-285.

64. Cf. Vasubandhu, Abhidharmakosa II, 62 (p. 349 Bauddha Bharati
Series edition=I, pp. 307-308 L. de la Vallée Poussin's
translation); S. Chaudhuri, Analytical Study of the
Abhidharmakosa, p. 114; L. de la Vallée Poussin, Theorie des
douze causes, p. 53; D.J. Kalupahana, Causality, The Central
Philosophy of Buddhism, 1975, pp. 165-166; Yamakami Sogen,
Systems of Buddhistic Thought, p.310.

65. See F. Tola and C. Dragonetti, "The Buddhist Conception of
reality", in fournal of the Indian Council of Philosophical
Research, Volume XIV, Number 1, 1996, pp. 35-64, specially
pp. 49-52.

66. Cf. Dhammapada stanza 176 and Dharmottara's
Paralokasiddhi, edition of the Tibetan text and translation by
E. Steinkellner, Wien: Arbeitskreis für tibetische und buddhistische
Studien, Universiätt Wien, 1986 (review of this book in Revista
de Estudios Budistas 4, México-Buenos Aires, 1993, pp.
175-177). Uddyotakara, Vârttika adlV, 2, 34 (p. 1084, Calcutta
edition), adduces also against the thesis of the inexistence of
external real objects that this inexistence eliminates all
difference between dharma and adharma (merit and
demerit).

67. Uddyotakara {Vârttika adlV, 2/34, p. 1084, Calcutta edition)
attributes to his idealist opponent the idea that there is a
difference between the dreaming and the waking states
consisting in the different condition of the mind, since the
upaghäta (weakness, sickness, morbid affection) produced by
nidrâ (sleep) creates a vaikrtya (change, alteration,
deterioration, degeneration) of the mind. The Calcutta edition
indicates a variant reading for nidropaghäta: siddhopaghäta,
that perhaps is a mistake for middhopaghäta which would
correspond to the middhenopahata of Vasubandhu (kärikä
18c).

68. On the organ of life (fivitendriya) see S. Chaudhuri, Analytical
Study of the Abhidharmakosa, p. 97; Th. Stcherbatsky, The
Central Conception of Buddhism, p. 91; Upali Karunaratne,
"Indriya", in Encyclopaedia of Buddhism, 1993, Vol. V, fasc. 4,
p. 561.
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69. The term rddhi(in Sanskrit= Pali iddhî), denoting "supernatural
powers", has in this passage a meaning much wider than the
one it usually has in Buddhist canonical texts. The five rddhis
as mentioned in Buddhist texts are for instance: the power to
project mind-made images of oneself; to become invisible; to
pass through solid things such as a wall; to penetrate solid
ground as if it were water; to walk on water, to fly through the
air; to touch the sun and the moon; to ascend into the highest
heavens. Cf. S. K. Nanayakkara, "Iddhi", in Encyclopaedia of
Buddhism, 1993, Vol. V, fasc. 4, pp. 508-510; L. de la Vallée
Poussin, "Magic (Buddhist)", in J. Hastings, Encyclopaedia, Vol.
8, pp. 255-257.

70. On the dreams of Särana, see S.Lévi, "Asvaghosa. Le
Süträlamkära et ses sources", Journal Asiatique, 1908, Juil.-
Aoüt, pp. 149 ff., and É. Chavannes, Cinq Cents Contes et
Apologues extraits du Tripitaka Chinois, Paris: A.- Maisonneuve,
1962, Tome III, p. 23; and on the defeat of Vemacitra, King of
the Asuras, see S. Lévi, "Notes indiennes", Journal Asiatique,
1925, Jan.-Mars, pp. 17-26.

71. Cf. S. Lévi, "Notes indiennes"', Journal Asiatique, 1925, Jan.-
Mars, pp. 26-35.

72. The names of these forests are Dandaka, Màtanga and Kälinga.
On the incidents that occur in these forests see Rämäyana,
Uttarakända 71 and 72, critical edition, Baroda, 1975;
Buddhaghosa's Commentary of the Majjhimanikäya ad
Upalisutta, ed. by I. B. Horner, Part III, London: Pali Text
Society, 1976, pp. 60-88; C.H. Hamilton, Weishih ershih lun,
New Haven: American Oriental Society, 1938, reprint 1967, p.
73 notes 153, 154, 155.

73- This power of the mind received the name of cetah-paryàya-
jnàna in Sanskrit, cetopariyanàna in Pali. It is one of the "special
knowledges", abhijhä in Sanskrit, Abhinnä in Pali. Others
abhinnäs are: divine ear, divine eye, remembrance of former
existences, etc. The rddhis mentioned in note 69 constitute
also a kind of abhijnä. See H.G.A. van Zeyst, "Abhinnä", in
Encyclopaedia of Buddhism, Vol. I, Fasc. 1, pp. 97-102.

74. The invocation to Manjusrï Kumärabhüta was taken by us from
the Tibetan translation. S. Lévi does not include it in his
"reconstruction" of the Sanskrit text.

75. S. Lévi, with the help of the Tibetan and Chinese translations,
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made a "reconstruction" of the Sanskrit text from mahäyäne
traidhätukam (in Section I) up to tasmää arthäbhäve desakälcf
fin Section III at the end), adding at the beginning the words:
"atha vrttih". This part of the text was in the first page (that
was not found) of the manuscript of Kathmandu (kärikäs and
commentary). As we have already said in the Introduction to
the Vimsatikâ, after the discovering and publication of the
incomplete manuscript of Kathmandu, another manuscript was
found also in Kathmandu, but containing the kârikâs alone,
without the commentary. We give for this lost first passage the
Sanskrit text "reconstructed" by Sylvain Lévi, but instead of
including his "reconstruction" of the two first kärikäswe give
for them the text as published by the same Sylvain Lévi in
Matériaux pour V étude du système Vijnaptimätra, p. 175,
constituted on the basis of the last manuscript (kärikäs alone)
found in Kathmandu. In kärikä l,päda dwe have introduced
a textual change following MTY-A.
In what follows we give the text of the Tibetan translation
(Sde-dge edition) and of the Chinese translation by Hiuan Tsang
(Taishö edition) of this first passage missing in all the Sanskrit
manuscripts.

Tibetan Text

hjam dpal gzon nur gyur pa la phyag htshal lo/theg pa chen
po la khams gsum pa rnam par rig pa tsam du rnam par bzag
ste/mdo las/ kye rgyal bahi sras dag hdi lta ste/khams gsum pa
hdi ni sems tsam mo zes hbyun bahi phyir ro/sems dan yid
dah/rnam par ses pa dan/rnam par rig pa zes bya ba ni rnam
grans su gtogs paho/sems de yari hdir mtshuris par ldan pa dan
bcas par dgoris paho/tsam zes bya ba smos pa ni don dgag
pahi phyir TO/... (kärikä 1)... hdir hdiskad ces brgal te/... (kärikä
2)... ji skad du bstan par hgyur ze na/gal te gzugs la sogs pahi
don med par gzugs la sogs pahi rnam par rig pa hbyun ste
gzugs la sogs pahi don las ma yin na/cihi phyir yul la lar hbyuii
la thams cad na ma yin/yul de nid na yah res hgah hbyuii la
thams cad du ma yin/yul dan dus de na hkhod pa thams cad
kyi sems la ries pa med pa hbyun la hgah tsam la ma yin/ji ltar
rab rib can nid kyi sems la skra la sogs pa snan gi/gzan dag la
ni ma yin/cihi phyir gari rab rib can gyis mthori bahi skra dan/
sbrari bu la sogs pas skra la sogs pahi bya ba mi byed la/de ma
yin pa gzan dag gis ni byed/rmi lam na mthori bahi bzah ba dan
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bturi ba dan bgo ba dan dug dan mtshon la sogs pas zas dari
skom la sogs pahi bya ba mi byed la/de ma yin pa gzan dag
gis ni byed/dri zahi groh khyer yod pa ma yin pas groh khyer
gyi bya ba mi byed la/de ma yin pa gzan dag gis ni byed/ hdi
dag don med par med du hdra na yul dan dus...

Chinese Text

(HIUAN TSANG 'S TRANSLATION)

{Taishô 1590, Vol. XXXI, p. 74 b Une 19-c line 13)

; rf-

s
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76. S. Lévi {Matériaux, p. 175): ° kesondrakädf. (S. Lévi, before
the discovery of MS2, in his "reconstruction" of the lost first part
of the text, had: °kesacandrâdf). This wrong reading still
appears in several modern editions. MTY-A: °kesondukâdi°
which is a correct reading. Cf. F. Edgerton, Dictionary sub voce.

11. MTY-B: danda deest.
78. S. Lévi: danda deest. MTY-B: seems to have danda.
79 S. Lévi: danda deest. MTY-B: has danda.
80. S. Lévi: danda deest. MTY-B: has danda.
81. S. Lévi: danda after samam. MTY-B: no danda.
82. S. Lévi: the initial consonant blurred. MTY-B: sva°.
83. MTY-B: sarvesàn.
84. MTY-B: him.
85. Our correction. S. Lévi: satvä. MTY-B: satvä.
86. MTY-B: °balänän.
87. MTY-B: yàtayatàn.
88. MTY-B: °duhkhan.
89. MTY-B: närake.
90. MTY-B and MTY-A: sambhavah.
91. S. Lévi: na. MTY-B: na. MTY-A and S. Lévi (Matériaux, p. 175): ca.
92. MTY-B and MTY-A: duhkhan,
93. MTY-B: sambhavanti.
94. MTY-B: karmmanâ.
95. MTY-B: sambhütäs.
96. MTY-B: caivan.
97. MTY-B: danda deest.
98. MTY-B: sambhavo.
99. MTY-B. tesän.

100. Af7Y-£: karmmabbis.
101. MTY-B: sambhavanti.
102. MTY-B: yena or j>£ «^ (this last possibility makes no sense).
103. MTY-B: äganto.
104. MTY-B: between gaccbanto and o*;tfn£ completely blurred.

Tibetan version: Icags kyi sal ma lihi.
105. S. Lévi: ürddha0 .MTY-B: ürdhva0.
106. MTY-B: sambhavanti.
107. Af7Y-£ and M7Y-v4: karmmabhis.
108. MTY-B and Af7Y-A- sambhavas.
109. MTY-B: ne... : the two last syllabes blurred. M7Y-A- nesyate.

Tibetan version:mi hdod.
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110. MTY-B: karmmabhis.
111. MTY-B and MTY-A: karmmano.
112. MTY-B: nesyate blurred. MTY-A: nesyate. Tibetan version:

hdod mi by a.
113. MTY-B and MTY-A: kin.
114. MTY-B: karmmanä.
115. MTY-B: sambhavah.
116. S. Lévi: tasya deest. MTY-B: tasya. Tibetan version: las dehi.
117. MTY-B: karmmano.
118. MTY-B: between vijnäna0 and °sannivistä blurred. Tibetan

version:rgyud la.
119. MTY-B: kin.
120. M7Y-Ä- efctf.
121. MTY-B: °janam. MTY-A: °janam.
122. Our correction. S. Lévi: °satva°. MTY-B and MTY-A: °satva°.
123. Our correction. S. Lévi: satva. MTY-B: satva.
124. MTY-B: °santatf.
125. Our correction. S. Lévi: satva. MTY-B: satva.
126. MTY-B: dharmmäs.
127'. S. Lévi: sahetukäh. MTY-B: sahetukä.
128. MTY-B: uktam.
129. MTY-B: danda after utpadyate.
130. MTY-B: parinämavisesäd. Tibetan version:hgyur babi bye

brag tu gyur pabi.
131. Our correction: no danda after utpadyate. S. Lévi: danda.

MTY-B: danda.
132. S. Lévi: to^. MTY-B: tasyàh.
133. MTY-B: between oy<2° and °prâyab manuscript destroyed.

Tibetan version: hdi ni hdir dgotis paho.
134. MTY-B: evam.
135. MTY-B: double dandtf after *t.
136. MTY-B: between tffe>d° and °nasatkam manuscript destroyed.

Tibetan version: gnis las rnam par ses pa drug.
137. MTY-B: no danda after pravartate.
138. MTY-B: punarwithout following danda. MTY-A: punab with

following danda.
139. MTY-B: between desanà and °rätmyapravesah manuscript

destroyed. MTY-A: after desanà : dharmmanairätmyapravesah.
Tibetan version: bstan pa chos la bdag med par.

140. MTY-B. double danda after °pravesah.
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141. S. Lévi: no danda. MTY-B: danda.
142. MTY-B: dharmma0.
143. MTY-B: °dharmma°.
144 : MTY-B: dharmma0 \ and between dharmma °and ° ti manuscript

destroyed. Tibetan version: chos gari yan med par rig nas.
145. MTY-B: dharmmo.
146 S. Lévi: tahi. MTY-B: tarhi.
147. MTY-B: dharmmo.
148. MTY-B: dharmma0.
149. Our correction: bhavati. S. Lévi: mavati. MTY-B: between

°praveso and °pi tu manuscript blurred. Tibetan version: chos
la bdag med par hjug par hgyur te.

150. MTY-B: between °pi tu and °tätmanä manuscript blurred.
MTY-A: kalpitämanä. Tibetan version: brtagspahi bdag nid kyis.

151. S. Lévi: dharmanâm. MTY-B: dharmànâm.
152. MTY-B: buddhânàm.
153. MTY-B: evam.
154. MTY-B: between °pti° and °pi manuscript blurred. Tibetan

version: rnam par rig tsam yan.
155. S. Lévi: °pravesât. MTY-B: °pravesäd.
156. MTY-B: dharmmänäm.
157. S. Lévi: sarvathâ deest. MTY-B: sarvathâ. Tibetan version:

rnam pa thams cad du.
158. MTY-B: °màtratvan.
159. MTY-B: yasmàn without following danda.
160. MTY-A. after na something written in the margin (?).
161. MTY-B: uktam.
162. MTY-B: danda deest.
163. MTY-B: avayavebhyo without following avagraha.
164. MTY-B: double danda.
165. MTY-B: sambhavät.
166. S. Lévi and MTY-B: parasparavyatirekâd. Our correction

[according to the Tibetan and Chinese translation, and required
by sense. See S. Lévi {Matériaux, p.52 note 3)]:
parasparavyatirekâd.

167. MTY-B: niravayatvàt without following danda.
168. M1Y-B: danda deest.
169. Our correction: °vaibhäsikäh with following danda. S. Lévi:

°vaibhäsikäs. MTY-B: °vaibhäsikäs.
170. MTY-B: te.
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171. MTY-B: double danda.
172. S. Lévi {Matériaux, p. 175) suggests "with the manuscripts":

asamyogät, but MTY-B and MTY-A: asamyoge.
173. MTY-B: without following avagraha. MTY-A. with following

avagraha.
114. MTY-B: double danda.
175. MTY-B. danda deest.
116. MTY-B: niravayatvät.
111. MTY-B: between °bhyupa° and °ramanurmanuscript blurred

or broken. Tibetan version: khas mi len pahi phyir ro/de bas
rdulphra rab.

115. MTY-A: before digbhägabhedo some half erased words.
179. MTY-B: tasyaikatvan. MTY-A: tasyaikatvam.
180. MTY-B: between paramänoh and yàvad manuscript blurred or

broken. Tibetan version: sarphyogs kyi cha.
181. MTY-B: iti digbhàga °added in top margin.
182. MTY-B: chäyä ° MTY-A: ccbâyâ °.
183. MTY-B: small stroke after vä.
184. MTY-B: between anyatra and bbavaty °manuscript blurred.

Tibetan version: grib.
185. MTY-B: avagraha deest after pradeso.
186. MTY-B: ävaranan.
187. MTY-B: between cid and °h (of paramänoh) manuscript

blurred. Tibetan version: rdulphra rab gan layan.
188. MTY-B: avagraha deest after parabhago.
189. MTY-B : between °mätrah znd/kim evam manuscript blurred.

Tibetan version: hgyur te/de ni bsad zin to/.
190. S. Lévi: danda deest. MTY-B: danda after syätäm.
191. MTY-A: between katham (päda c) and this na (päda d) reading

not very clear. In lower margin of the manuscript an annotation:
nna to complete ce°(ofcen na); and moreover something else
written in this margin.

192. MTY-B: yadi and nä °(ofnänyah) blurred. Tibetan version: gal
te...gzan mayin na.

193. MTY-B: siddham.
194. MTY-B: sannivesa °.
195. MTY-B: esa without following danda.
196. MTY-B: between ana° and °tayä blurred. Tibetan version :

bsam pa hdis.
191. MTY-B: laksanan.
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198. MTY-B: between rüpä° and na blurred. Tibetan version: gzugs
la sogs pahi mtsban nid ni ma bkag na.

199. MTY-B: kirn.
200. MTY-B. Our correction. S. Lévi and MTY-B: danda deest.
201. MTY-B: ntladitvah.
202. MTY-B: sampradbäryate.
203. MTY-B: kin.
204. MTY-B. between a° (of atba) and °d (of tad) blurred. Tibetan

version: hon te.
205. MTY-B: kin.
206. MTY-B: double danda.
207. S. Lévi: °grahrau. MTY-B and MTY-A: °grahau.
208. MTY-B. between nä°and °kam manuscript blurred. The Tibetan

version has: ris su ma chadTor avicchinnam nànekam. Hiuan
tsang's version agrees with the Tibetan one. Both versions add to
visaya adjectives of colour. Does these facts point to the existence
of another recension of the Sanskrit text of the Vimsatikä ?

209- Our correction. S. Lévi and MTY-B: danda deest.
210. MTY-B: between °da°and °pena manuscript blurred or broken.

Tibetan version: gom pa geig bor bas.
211. MTY-B: between °gra° and yugapan manuscript destroyed.

Tibetan version: ma zin.
212. MTY-B: syân without following danda.
213. MTY-B: grahanan.
214. MTY-B: cägrahanan.
215. MTY-B: yuktam.
216. MTY-B: nna.
217. MTY-B: ekan.
218. MTY-B: kathan.
219. MTY-B. between °viccbe° and ° te manuscript destroyed. Tibetan

version: de dag ris su chad par ji Itar run.
220. MTY-B: katham.
221. MTY-B: präptan.
222. MTY-B: täbhyän.
223. MTY-B: süksmänän.
224. MTY-B: between Icf and °dâd manuscript destroyed. Tibetan

version: mtshan nid tha dad pa nid kyis.
225. MTY-B: between °tva° and °ti manuscript destroyed. Tibetan

version: yul nid du mi hgrub ste.
226. MTY-B: mätram.
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227. MTY-B: sarvesän.
228. MTY-B: pränänäm
229. MTY-B: pratyaksam.
230. MTY-B: °tha° erased. Tibetan version: ji Itar
231. S. Lévi: budbhir. MTY-B: buddhir.
232. MTY-B: between bha °and pratyaksam manuscript destroyed.

Tibetan version: hbyun.
233. MTY-Ä- double danda.
234. MTY-A: °buddhir
235. MTY-B: danda after yathä.
236. MTY-B and MTY-A: avagraha deest after so.
237. M7Y-A- katham.
238. MTY-B. between jyad ° and ca erased. Tibetan version: gan gi

tshe.
239. Our correction: we suppress na after ° buddhir, since it gives

no sense. S. Lévi: ° buddhir na. MTY-B. manuscript destroyed.
Tibetan and Chinese translations have no negation.

240. MTY-B: between pratyaksa ° and °tïdam manuscript destroyed.
Tibetan version: mnon sum gyi bio de byun ba.

241 MTY-B: avagraha deest after so.
242. MTY-B: danda deest.
243. MTY-B: between z;/°and °na erased. Tibetan version: lhagpar.
244. MTY-B: between ksanika0 and °yasya manuscript destroyed.

Tibetan version, seeming to follow another recension of the
Sanskrit text, has: skad cig mar smras bas. Hiuan tsang's
Chinese translation refers also to "those who hold the doctrine
of momentariness". See note 208 of the Sanskrit text.

245. Our correction. S. Lévi and MTY-B: danda deest.
246. MTY-B: °bhütam.
247. MTY-B: smaryate.
248. MTY-B: smaranam.
249. MTY-B. double danda after vijnaptih. MTY-A: vijnapti.
250. MTY-B: tathoktam with following double danda.
251. MTY-B. smaranan.
252. MTY-B: °samprayukta.
253- MTY-B: avagraha deest after jâgrato.
254. MTY-B: danda deest.
255. MTY-B: caivam.
256. MTY-B. without following danda.
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257. MTY-B and MTY-A: svapnadrg0. Cf. S. Lévi, Matériaux, p. 175,
prefers svapna. °MTY-A: °bbâvam.

258. MTY-A: avagraha deest after nâprabuddho.
259. MTY-B: artham.
260. MTY-B: °sammukbï°.
261. MTY-B: svasantâna0.
262. Our correction. S. Lévi: satvänäm. MTY-B: °satvânàm.
263. MTY-B: °dbarmma°.
264. MTY-B: ° satvänäm.
265. MTY-B: °desanäyäm
266. MTY-B: double äfcmdtf after mitbah. MTY-A: mitba.
267. MTY-B: satvänäm.
268. MTY-B: santänä °.
269- MTY-B: santänä0.
270. MTY-B: evan.
271. MTY-B: avagraba deest after jägrato.
272. MTY-B: äyatyän.
273. MTY-B: danda deest.
21 A. MTY-B: °nopahatan. MTY-A: °nopahatam.
275. MTY-B: simple danda. MTY-A. double danda.
276. MTY-B: avagraha deest after &#yo.
277. MTY-B: danda deest.
278. Our correction according to the Tibetan (gsod pa na) and

. Chinese translations. S.Lévi and MTY-B : anukramyamänänäm.
279. MTY-B: maranam.
280. MTY-B: double danda.
281. AfTY-A- marana.
282. MTY-B: vemacitrinah parâjayah.
283. MTY-B: °santativiccbedäkbyam.
284. MTY-B: maranam.
285. MTY-B: rkopatab. MTY-A: rsikopatah.
286. Our correction. S. Lévi and MTY-B: satvänäm.
287. MTY-B: danda deest.
288. MTY-B: danda deest.
289. AT7Y-Ä- £&m<sfei dfeetf.
290. MTY-B: double danda.
291. MTY-B: simple danda.
292. MTY-B: satvä.
293 MTY-B: karmmanä.
294. MTY-B: °dandäbbyäm.
295. MTY-B: danda deest.
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296. MTY-B: sattvänäm (?).
297. MTY-B: kin.
298. MTY-B: danda deest.
299. MTY-B: manuscript erased between °nti and °racittavidâm.

MTY-A: paracittavidâm. Tibetan version: ses na...gzan sems.
300. MTY-B: °jnànam.
301. MTY-B: between b° and °nâm manuscript blurred. Tibetan

version: sans rgyas kyi.
302. MTY-B: between Qvf and °syà° manuscript blurred. Tibetan

version: rnam par rtog pa.
303. MTY-B: danda deest.
304. MTY-B: danda after cintyâ.
305. MTY-B: rkkà° (?). Tibetan version: rtog gehi spyod yul ma

y in pahi phyir ro.
306. MTY-B. simple danda.
307. MTY-B: danda deest.
308. MTY-B. double aWtf .
309. At the end of this Section Vasubandhu refers to the samprayogas,

literally: " associations ", of the mind. With this word Vasubandhu
is alluding to the caittas or mental phenomena that accompany
all act of cognition, all state of consciousness: feelings, ideas,
volitions, etc. The caittas are dealt with by Vasubandhu in
Abhidharmakosa II, kârikâs 23-24 (L. de la Vallée Poussin's
translation, I, pp. 149-178). See also Anuruddha's Abhidhammattha
Sangaha, Part II (Cetasikasangahavibhägd) (Shwe Zan Aung's
translation, PTS edition, pp. 94-110). Cf. Sukomal Chaudhuri,
Analytical Study of the Abhidharmakosa, Calcutta: Sanskrit
College, 1974, pp. 104-108.

310. City of the Gandharvas: An imaginary city created by magic.
311. The commentary in this passage, and in other similar ones,

glosses some words, which are in the text of the kärikäs, by
means of other words which make clear their meaning. In this
case we have included in the translation the words that are
glossed.

312. World of experience: bhäjanaloka. It is the world in which the
being that reincarnates will receive the reward or the punishment
corresponding to the good or evil actions he did in his or her
previous lives.

313. Abhipräyavasät: literally "by the power of (his) intention", "on
account of, for the sake or purpose of, by reason of, (his) 'real'
intention".
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314. Of its own: This expression indicates the particular "seed"
from which the cognition arises, that in some way "belongs" to
it.

315. In the same way up ta With this expression the commentary
indicates that what has been expressed in relation to the eye
(and its object: form-colour) must be applied to the other
sense organs,: ear, nose, tongue, that are always enumerated
between the eye (as the first sense organ) and the body (as the
touch sense organ), this one being mentioned by this
commentary as the last one of series of senses. In fact the last
of the sense organs in this enumeration is always the manas,
the mind, that has as its object the ideas, dharmas. See the
commentary of Section XIV (kärikä 10) where the set of six
sense organs and there respective functions (or cognitions) are
referred to in the same elliptic way as here, being the mind
(manas) and its act of cognition in the last place.

316. The body (kâya) is considered as the organ of touch.
317. Pratyekam in the text: each of the external äyatanas is the

object of its corresponding cognition, i. e. the form-colour
(rüpd) is the object of the visual cognition, and so on.

318. Soup to: The idea is that all the regions of the space from East
up to Nadir must be taken into account. Vasubandhu mentions
only the first and the last one.

319. In kärikä 12 and its commentary a similar situation is dealt
with.

320. The Sanskrit text has sabhägasamtati that we have translated
by "corresponding to one and the same series of
consciousnesses", i. e. to the same individual.



PART III

THE TRISVABHAVAKARIKA
OF VASUBANDHU



To Victor Massuh,
a true kalyanamitra



INTRODUCTION

The Sanskrit Original Text
Sylvain Lévif1 found in Nepal in 1928 a manuscript of the Sanskrit text
of this small treatise in verses. The manuscript attributes the work to
Vasubandhu.

On Lévi's request, Susumu Yamaguchi published in 1931 that
Sanskrit text. Yamaguchi's edition contains a critical apparatus, one of
the two Tibetan translations that have been preserved (the one which
attributes the work to Vasubandhu, see infra), a Japanese translation
and a commentary also in Japanese of his own.2

In 1932-1933 Louis de la Vallée Poussin published again the Sanskrit
text on the basis of Yamaguchi's edition. He added to his edition also
a critical apparatus, the two Tibetan translations (the one which
attributes the work to Vasubandhu, and the other which attributes it
to Nägärjuna, see infra) and a French translation.

In 1939 Sujitkumar Mukhopadhyaya published the Sanskrit text. In
his Introduction, p. VI, Mukhopadhyaya expresses that Giuseppe Tucci
received from Nepal a Sanskrit manuscript of this treatise and sent a
transcription of it to Vidhushekhar Bhattacharya and that Bhattacharya
gave to him that transcription in order to edit Vasubandhu 's work. So
Mukhopadhyaya 's edition is based on Tucci's manuscript.
Mukhopadhyaya's edition has also an introduction, a critical apparatus,
the two Tibetan translations, an English translation, a rich selection of
parallel texts, and Sanskrit and Tibetan word indices. It seems that
Mukhopadhyaya did not know either Yamaguchi's or de la Vallée
Poussin's editions.

The Two Manuscripts
The comparison of the two manuscripts, the one found by Lévi and
Tucci's one, (as it is possible to judge from the editions of both by
Yamaguchi and Mukhopadhyaya) allows us to think that the differences
between them are not numerous and minor ones. That can easily be
seen by a revision of our critical notes to the Sanskrit text, in which
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we have indicated those differences. G. Tucci, "A fragment from the
Pratitya-samutpäda-vyäkhyä of Vasubandhu", in Journal of the Royal
Asiatic Society, 1930, pp. 611-623 (= G. Tucci, Opera Minora,
Parte I, Roma: G. Bardi Editore, 1971, pp. 239-248), expresses p. 611=
239, that the Trisvabhavakarika is another work by Vasubandhu that
has been found in Nepal and that S. Lévi and himself had copies of
it, but without any indication that the copy he has is from the same
manuscript found by S. Lévi or from some other one.

The Tibetan Translations
In the Tibetan Buddhist Canon, Bstan-hgyur, there are two metrical
translations of a brief Sanskrit treatise. The first one: Töhoku 3843
(Sâe -âge ed.)=Catalogue 5243 {Peking ed.); the second one: Töhoku
4058 (Sde-dge ed.)= Catalogue 5559 {Peking ed.).

The first translation (3843-5243) contains 40 kärikäs. Its colophon
attributes the work to Nâgârjuna (Klu-sgrub, in Tibetan). Its title is
Ran-bshin gsum la hjug pahi sgrub pa (Svabhävatrayapravesa-
sädhana, Sde-dge ed., Svabhävatrayapravesasiddhi, Peking ed.).3

This translation was done by Zla-ba grags-pa (K.).
The second translation (4058-5559) contains 38kärikäs. Its colophon

attributes the work to Vasubandhu (Dbyig-gnen, in Tibetan). Its title
is Ran-bshin gsum ties-par bstan-pa (Trisvabhävanirdesa). This
translation was done by Shäntibhadra and Hgos Lhas-btsas.4

The comparison of these two Tibetan translations with the Sanskrit
text, as found in Lévi's and Tucci's manuscripts, indicates that both are
translations ofthat same Sanskrit original text. Nevertheless, the Tibetan
tradition considers one of the two translations (3843=5243) as the
translation of one of Nagarjuna's works and locates it in the Dbu-ma
(Mädhyamika) section of the Canon. The other translation
(4058- 5559) is considered by the Tibetan tradition to be the translation
of one of Vasubandhu's works and consequently it is located in the
Sems-tsam (Cittamätra) section. Both Tibetan translations differ only
in some minor points and in the fact that the first one (3843=5243)
adds two kärikäs that are not found in the second one (4058=5559).
The first translation, which attributes the original work to Nâgârjuna,
is sometimes more faithful to the original Sanskrit text that the second
one, which attributes it to Vasubandhu.

Let us say that there is no Chinese translation of this treatise.

A Third Sanskrit Manuscript (MS3)
Katsumi Mimaki, Musashi Tachikawa and Akira Yuyama, in their already
mentioned work, Three Works of Vasubandhu in Sanskrit
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Manuscripts. The Trisvabhävanirdesa, the Vimsatikä with its Vttti
and the Trims'ikä with Sthiramati's Commentary, Tokyo: The Centre
for East Asian Cultural Studies, 1989 (Bibliotheca Codicum Asiaticorum
1), edited in facsimile a Sanskrit manuscript of the Trisvabhäva treatise,
which bears the name of Trisvabhävanirdesa. This manuscript belongs
to the National Archives of Kathmandu, Nepal, and it comes from the
Durbar Library oî that country. All the manuscripts of the Durbar Library
are now located in the stacks of the National Archives. In general the text
of this manuscript and of those referred to as MSI
(S. Lévi's manuscript) and MS2(G. Tucci's manuscript) are very similar.
In the places where MSI and MS2 have different readings, this third
manuscript agrees sometimes with MSI and sometimes with MS2. Very
probably the manuscripts of S. Lévi and G. Tucci are copies of the
manuscript edited by Mimaki, Tachikawa and Yuyama or derive from it.

We have indicated in the critical apparatus the readings of MS3
that are different from those of Lévi's and Tucci's manuscripts.

Modern Editions and Translations of the Original
Sanskrit Text
The three first editions that follow have been referred to in the first
section of this Introduction with more complete indications about their
contents.

S. Yamaguchi, Shükyö Kenkyü ( Journal of Religious Studies), 8,
March-May 1931, pp.121-130 and 186-207.

L. de la Vallée Poussin, "Le petit- traité de Vasubandhu-Nägärjuna
sur les trois natures", Mélanges Chinois et Bouddhiques, Vol. II,
1932-1933, pp. 147-161.

S. Mukhopadhyaya, The Trisvabhävanirdesa of Vasubandhu,
Sanskrit text and Tibetan versions edited with an English translation,
introduction and vocabularies, Visvabharati Series, No. 4, Calcutta,
1939.

S. Yamaguchi, Bukkyô Gaku Buns hü (Collection of Studies on
Buddhism), Tokyo, 1972-1973, pp. 119-162. This is a revised and
enlarged edition of his previously indicated article. Specially it contains,
as additional material, the Tibetan translation that attributes the work
to Nägärjuna and numerous references for each kärikä to parallel
texts.

Thubtan Chogdub Sâstri and Râmasankara Tripâthï, in Gaiigänäthajhä
Granthamäla, Vol. V, Vijnaptimätratäsiddhih (Prakaranadvayam) of
Äcärya Vasubandhu, Varanasi, 1972, pp. 449-458, edited the Sanskrit
text of Vasubandhu's treatise, reproducing Mukhopadhyaya's edition,
with a Hindi translation.
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G. Nagao published in the Daijö Butten (Buddhist Scriptures of the
Mahäyäna), Vol.15, Sheshin Ronshü (Collection of Vasubandhu's
treatises), Tokyo, 1979, pp. 191-213, a Japanese translation of the
Sanskrit text, with a commentary of his own.

F. Tola and C. Dragonetti, "Trisvabhävanirdesa. Exposiciön acerca
de las Très Naturalezas Propias de Vasubandhu", Boletin de la
Asociaciôn Espanola de Orientalistas, Ano XVIII, 1982, pp. 107-138,
edited the Sanskrit text of the treatise with a Spanish translation and
a brief introduction.

Th. A. Kochumuttom, A Buddhist Doctrine of Experience, Delhi:
Motilal Banarsidass, 1982, pp. 90-126, gives an English translation of
the treatise with commentary, including in notes the Sanskrit text. He
follows S. Mukhopadhyaya's edition of the text.

F. Tola and C. Dragonetti, "The Trisvabhävakärikä of Vasubandhu",
Journal of Indian Philosophy 11, 1983, pp. 225-266, published a
critical edition of the Sanskrit text of the treatise with an English
translation, an elaborate commentary, and numerous notes.

S. Anacker, Seven Works of Vasubandhu, The Buddhist
Psychological Doctor, Delhi: Motilal Banarsidass, 1984, pp. 287-297
and pp. 464-466, published an English translation of the treatise based
on the L. de la Vallée Poussin's edition, and added in Appendix the
Sanskrit text.

Th. E. Wood, in Mind Only, A Philosophical Analysis of the
Vijnänaväda, Honolulu: University of Hawaii Press, pp. 31-47, edited
the Sanskrit text of the treatise with an annotated English translation.
He does not indicate which text he follows. It seems that it is
S. Yamaguchi's edition.

F. Tola and C. Dragonetti, "Trisvabhävakärikä. Estrofas acerca de las
très naturalezas de Vasubandhu", in Revista de Estudios Budistas 4,
México-Buenos Aires, 1992, pp. 139-160, published an annotated
Spanish translation of the treatise.

In this book F. Tola and C. Dragonetti present a completely revised,
corrected and augmented version of their previous work, mainly of
the article published in flP 11, 1983.

The Author of the Treatise
The Nepal manuscripts of the Sanskrit text attribute the work to
Vasubandhu {krtir äcäryavasubandhupädänäm).

Of the two Tibetan translations, one attributes the original work to
Nägärjuna, the other to Vasubandhu, as we have already said.

From the point of view of the contents of the treatise, it is possible
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to affirm without doubt that it cannot belong to Nägärjuna, since it
develops a doctrine which is neither his nor of his school. On the
contrary, all the subjects developed in the treatise and specially the
central topic of the three natures are characteristic of the philosophical
idealistic school Yogäcära to which Vasubandhu belongs. Besides that,
the same Vasubandhu treats in other works, as in the commentary
(bhäsycOoiMaitreya's Madhyäntavibhäga, or the Trimsikä, the theory
of the three natures. It is then possible to say that the attribution of
this work to Nägärjuna by one of the Tibetan translations is wrong and
the attribution to Vasubandhu indicated by the other is correct.

We think that the concordant testimonies of the two Sanskrit
manuscripts and of the second Tibetan translation and the contents of
the work, characteristic of the Yogäcära school, are sufficient to accept
that we have in the Trisvabhavakarikä an authentic work of
Vasubandhu.

The modern editors and translators of the work that have been
mentioned before accept that it is a genuine work of Vasubandhu.
A.K. Chatterjee, The Yogäcära Idealism, Delhi: Motilal Banarsidass,
1975, p. 39 and P. S. Jaini, Introduction, p.128, of his edition of the
Abhidharmadïpa, Patna : Tibetan Sanskrit Works Series, 1977, are of
the same opinion.5

The Title of the Treatise
We indicate the titles under which this work appears in the colophons
of the Sanskrit manuscripts and of the Tibetan translations :

Manuscript found by S. Lévi: Trisvabhavakarikä; Trisvabhävah.
Manuscript of G. Tucci: Trisvabhävah; Trisvabhävah.
Third Manuscript: Trisvabhävanirdesa.
First Tibetan translation (3843=5243): Sväbhävatrayapravesasädhana

(3843), Svabhävatrayapravesasiddhi (5243).
Second Tibetan translation (4058=5559): Trisvabhävanirdesa (both

editions).
Owing to the divergencies of the titles attributed to this work it is

difficult to decide which was the original one. We prefer to adopt the
title given by the manuscript found by Sylvain Lévi: Trisvabhavakarikä.

Importance of the Subject of the Treatise
The theory of the three natures has special importance in the subject
matter of the Yogäcära school. Extrinsically, that importance is
manifested in the fact that the same subject is treated in many important
works of the school and many references to it are found in them.
Intrinsically the importance of the three natures' theory in the idealistic



194 Being as Consciousness

school is evident, since two of these natures, the "dependent" one
(paratantrâ) and the "imaginary" one (parikalpita), constitute the
empirical reality, and the third one, the "absolute" nature (parinispanna),
is the absolute reality, the Absolute. Thus to study these three natures
means to study the empirical reality and the Absolute; to define the
essence of these three natures is to define the essence of the empirical
reality and of the Absolute; to establish the relation between the three
natures is to establish the relation that unites the empirical reality and
the Absolute, and to show the mechanism through which from the
dependent nature the imaginary one is produced, is to show the
process through which from the empirical mind and only from the
empirical mind the perceptible world is created. In this way the
essential problems of the Yogâcâra school are reunited in the theory
of the trisvabhäva.

Importance of the Treatise
The present work is not one of the most important works of
Vasubandhu, because of its brevity (38 kârikâs), because (and this is
a consequence of the previous circumstance) it leaves aside, without
treating them, several questions that have to do with the subject-
matter and are developed in other treatises of the school (like the
Siddhi of Hiuan Tsang, the Mahàyânasamgraba of Asaiiga, and the
Madhyäntavibhägasastra of Maitreya, Vasubandhu and Sthiramati),
and because no commentary of it has been found, neither by
Vasubandhu nor by another author. But nevertheless the treatise is
valuable and interesting, since it treats in a concise, clear and appropriate
way the two principal aspects of the trisvabhäva s theory: their essence
and their mutual relation. It constitutes an easy and sure introduction
to the study of this important theory of the idealistic school, study that
can be broadened with the help of other more developed works.

Some Works that Treat of the Theory of the Three
Natures or in which References to it are Found6

Sütras.
Samdbinirmocana, Chapters VI-VII;
Lankävatära, pp. 67-68 and 130-132 (Nanjio ed.) (= pp. 29, 53-

54 Vaidya ed.).
Sästras.

Asariga, Mabàyânasamgraha, Chapter II, paragraphs 1-4 and 15-
34, Chapter III, paragraph 9 (Lamotte ed.);
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Asaiiga, Bodhisattvabhümi, (TattvârthapatalaX pp. 37-38 (Wogihara
ed.) (=pp.25-26 Dutt ed.);

Asahga, Yogäcärabhümiviniscayasamgraham, Taishö, Vol. XXX,
pp.703 a ff.

Asaiiga, Mahäyänasüträlamkära XI, 13-30 and 38-41;
Maitreya (kärikä), Vasubandhu (bhäsyä) and Sthiramati Qïkâ),

Madhyäntavibhägasästra I (Sangrah alaksana) 6, and III (Mülatattva)
3 and passim;

Vasubandhu and Sthiramati ibhäsya), Trimsikä, stanzas 20.-25,
pp. 39-42 (S. Lévi ed.) (= pp. 300-339 Thubtan Chogdub Sâstri and
R. Tripâthï edd.);

Hiuan Tsang (Hsüan tsang, Xuân zâng), Ch' eng wei shih lun,
Taishö, Vol. XXXI, No. 1585, p. 45 c, line 5-p. 48 b, line 5 (= pp. 514-
561, L. de la Vallée Poussin, Siddhi, French trans.).

Some Modern Authors who Refer to the Trisvabhäva
Theory

We indicate also some modern authors in whose works we find
references to the three natures' doctrine.

E. Conze and lida Shotaro, "Maitreya's questions in the
Prajnäpäramita", in Mélanges d Indianisme â la Mémoire de Louis
Renou, Paris: E. de Boccard, 1968, pp.229-242 (in E. Conze, The Large
Sütra of Perfect Wisdom, Berkeley: University of California Press,
1975, pp. 644-652, there is the English translation of the Sanskrit text
edited by Conze and Shotaro); A.K. Chatterjee (1962), The Yogâcâra
Idealism, Delhi: Motilal Banarsidass, 1975, pp. 150-156; L de la Vallée
Poussin, "Philosophy (Buddhist)", inj. Hastings (1917), Encyclopaedia
of Religion and Ethics, Edinburgh: T. and T. Clark, 1961, Vol. IX,
pp. 850-851; L. de la Vallée Poussin, "Madhyamaka", in Mélanges
Chinois et Bouddhiques II, 1932-1933, pp. 47-54; N. Dutt (1930),
Mahàyàna Buddhism, Delhi: Motilaï Banarsidass, 1977, pp. 281-285;
M. Hattori, "Yogâcâra", in The Encyclopedia of Religion, Mircea Eliade
ed., Vol. 15, New York, Mcmillan Publishing Company, 1987, pp. 524,
527; Jay Hirabayashi and Iida Shotaro, "Another Look at the Mâdhyamika
vs. Yogâcâra. Controversy Concerning Existence and Non-existence",
in Prajnäpäramita and related systems, Studies in Honor of Edward
Conze, edited by L. Lancaster. L.O. Gomez, Berkeley: Berkeley
Buddhist Studies Series, 1977, pp.34l-360; E.W. Jones, "Buddhist
Theories of existents: The Systems of two Truths", in Mahäyäna
Buddhist Meditation: Theory and Practice edited by Minoru Kiyota,
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Honolulu: The University Press of Hawaii, 1978, pp.3-45, specially pp.
29-39; A.B. Keith (1923), Buddhist Philosophy in India and Ceylon,
Varanasi (India): The Chowkhamba Sanskrit Series Office, 1963 (The
Chowkhamba Sanskrit Studies Vol. XXVI), pp.242-244; J. Kitayama
(1934), Metaphysik des Buddhismus. Versuch einer philosophischen
Interpretation der Lehre Vasubandhus und seiner Schule, San
Francisco, U.S.A.: Chinese Materials Center, Inc., 1976, pp. 121-131;
Whalen W. Lai, "Nonduality of the Two Truths in Sinitic Mädhyamika:
Origin of the "Third Truth"," in Journal of the International Association
of Buddhist Studies, Vol. 2, 1979, No.2, pp.45-65, specially pp. 59-
61; J. Masuda, Der individualistische Idealismus der Yogäcära-Schule.
Versuch einer genetischen Darstellung, Heidelberg: O. Harrassowitz,
1926 (Materialien zur Kunde des Buddhismus, 10. Heft), pp.40-43;
B.K. Matilal, "À critique of Buddhist Idealism", in Buddhist Studies in
Honour of LB. Horner, edited by L. Cousins, A. Kunst, and K.R.
Norman, Dordrecht, Holland, Boston, U.S.A.: D. Reidel Publ. Co., 1974,
pp. 139-169, specially pp.140 and 159; K. Mimaki andj. May, "Chudo",
in HöbögirinV, pp. 467 6-470 a-, Gadjin M. Nagao, '"What remains'
in Sünyatä: a Yogâcâra Interpretation of Emptiness", in Mahäyäna
Buddhist Meditation, already quoted, pp. 66-82, specially pp.71-78;
G. Nagao, "The Buddhist World-View as elucidated in the Three-Nature
Theory and its Similes", in The Eastern Buddhist 16, 1, 1983, pp.l-
18; E. Obermiller, "The Doctrine of Prajnâpâramitâ as exposed in the
Abhisamayälamkära of Maitreya", reprint from Ada Orientalia XI,
1932, pp. 1-133, specially pp.97-98; Diana Y. Paul, Philosophy of
Mind in Sixth-century China, Paramärtha's 'Evolution of
Consciousness', Stanford (California): Stanford University Press, 1984,
Index under trisvabbava, paratantra, parikalpita, parinispanna; L.
Schmithausen, Der Nirväna-Abschnitt in der Vinßcayasamgrahanl
del Yogäcärabhümib, Wien: Österreichische Akademie der
Wissenschaften, 1969, pp.106 c and 107 fn. i; Th. Stcherbatsky (1927),
The Conception of Buddhist Nirvana, London, The Hague, Paris:
Mouton & Co. 1965 (Indo- Iranian reprints, VI), pp. 32-34; D.T. Suzuki
(1963), Outlines ofMahayana Buddhism, New York: Schocken Books,
1973, pp.87-98; D.T. Suzuki (1930), Studies in the Lankavatara
Sutra, London and Boston: Routledge & Kegan Paul Ltd., 1912, pp.157-
163; Shökö Takeuki, "Phenomena and Reality in Vijnaptimätra Thought.
On the Usage of the Suffix 'ta' in Maitreya's Treatises", in Buddhist
Thought and Asian Civilisation. Essays in Honor of Herbert V.
Guenther on his Sixtieth Birthday, edited by L S. Kawamura and K.
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Scott, Emeryville-California: Dharma Publishing, 1977, pp.254-267; J.F.
Tillemans, Materials for the Study of Äryadeva, Dharmapäla and
Candrakïrti, Wien; Universität Wien, 1990, Vol. I, p. I fn.2, pp.55 and
116; F. Tola and C. Dragonetti, "La estructura de la mente segûn la
escuela idealista budista (Yogâcâra), in Pensamiento No. 182, Vol. 46,
Madrid, 1990, pp. 129-147 (reprinted in Revista de Estudios Budistas
4, México-Buenos Aires, 1992, pp.51-73); A.K. Warder, Indian
Buddhism, Delhi: Moulai Banarsidass, 1970, pp.430-432; Th. E. Wood,
Mind Only, A Philosophical and Doctrinal Analysis of the
Vijnänaväda, Honolulu: University of Hawaii Press, 1991, pp.85-89;
Sögen Yamakami, Systems of Buddhistic Thought, Calcutta: University
of Calcutta, 1972, pp.244-246; Yoshifumi Ueda, "Two main streams of
Thought in Yogâcâra Philosophy", in Philosophy East and West, 17,
1967, pp.155-165.

Adopted Text
For our translation we have adopted the text of Lévi's manuscript as
it is presented by Yamaguchi's edition (1972-1973)7, excepting some
places in which we have followed another reading. In the critical notes
we have indicated, in each case, the origin of the adopted reading and
the reading whose place it takes. In these notes:

MSl=manuscript found by S. Lévi (as known to us by Yamaguchi's
edition)

MS2=Tucci's manuscript (as known to us by Mukhopadhyaya's
edition)

MS3=the third manuscript
N=Tibetan translation (3843-5243)
V=Tibetan translation (4058-5559)
Y=Yamaguchi (corrections)
Va=de la Vallée Poussin (corrections)
Mu=Mukhopadyaya (corrections)
corr. =correction
We follow MSI as we know it through Yamaguchi's edition,

whenever the contrary is not indicated. And also whenever the contrary
is not indicated, MS2=MS1; Y and Va=MSl; Va=Y; and Mu=MS2;

MS3=MS1.
We have divided the text into sections with subtitles. And we have

adopted the same procedure in the translation and in our commentary
on the text.



DOCTRINARY COMMENTARY
OF TRISVABHÄVAKÄRIKÄ

Section I: Kärikäs 1-5: The Three Natures
Kärikä 1 indicates that there are three natures, that is to say: three
forms of being (svabhävd). Whatever exists, in the most comprehensive
meaning of the word, falls under one of these three natures. They are:
l.the imaginary ikalpita) nature, 2. the dependent (paratantrd) nature,
and 3. the absolute (parinispanna) nature. They constitute the object
of the sage's knowledge.

The Dependent Nature, the Asatkalpa, the Mind
In kärikä 2 the author expresses 1. that the dependent nature is what
appears and 2. that it is so called, because it exists depending on
causes. Let us begin, for clearness sake, with point 2. The causes, on
which the dependent nature "depends" are the väsanäs, mentioned
in kärikä 7.8

Any representation, idea, cognition etc., which is produced in the
mind, leaves in the "sub-consciousness"s\älayavijnäna, term to which
we shall refer afterwards) a väsanä10 It is sufficient for the moment to
consider these väsanäs as something like a weak reproduction or
copy of the representations, ideas, cognitions etc., which left them.
These väsanäs remain in the "subconsciousness" in a latent, subliminal
form, until, under certain conditions, they "reactualize" themselves,
they pass into the consciousness, producing new conscious
representations etc., similar to those by which the väsanäswere left
or related to them in some way.

The dependent nature "depends" on these väsanäs in the sense
that, if there are väsanäs, there is dependent nature, if there are no
väsanäs, there is no dependent nature.

The author in kärikä 2 has said firstly that the dependent nature is
"that what appears". He asks in kärikä 4 : what does appear ? and he
answers: the asatkalpa,11 term which we have translated by "unreal
mental creation". This term designates the representations, ideas,



The Trisvabhävakärikä of Vasubandhu 199

cognitions etc. to which birth is given by the "reactualization" of the
väsanäs}2 These representations etc. are "what appears". The
dependent nature is the whole of those representations etc. We must
understand the expression "what appears" in two meanings: 1. those
representations etc. are the only thing which appears, which manifests
itself, i.e. which is known,13and 2. the empirical reality, which presents
itself before us, is nothing else than those representations etc. There
are only representations etc.; apart from them nothing appears, nothing
exists, nothing is known.14 This is the fundamental thesis of the
Yogäcära school.

The asatkalpa (that is to say: the representations etc. under whose
form the väsanäs reactualize themselves) is, according to kärikä 5,
the mind.15 Let us remember three facts. In the first place: those
representations etc. are essentially of two classes: (1) subjective, of an
ego who cognizes (aham, vijnapti) and (2) objective, simultaneous
with the previous ones, of beings (sattvd) and things Martha) that are
known. In the second place: according to Buddhism, the mind has had
no beginning, is anädi. And in the third place the mind is only a series
of vijnänas, consciousnesses, cognitions, acts of knowledge. These
acts of knowledge constitute the mind; there is no entity different
from them. We must discard the substantialist conception of the mind
according to which the mind is a permanent entity that knows
something different from it. Consequently, the dependent nature or
the asatkalpa or the mind is only the series of representations etc.,
some of an ego who knows, others of beings and things, which are
produced by the väsanäs "reactualization" and which come from a
beginningless eternity.16

Kärikä 5 explains why the *mind is designated with the word
asatkalpa. The mind, that is the series of representations etc., that are
originated by the väsanäs, is an unreal mental creation, because of
two reasons, indicated by the text:17(l) because the image that we
have of the mind ( "as it is imagined") does not correspond to its true
being, since it is conceived as a real ego which grasps an equally real
object, although its true nature is (as we shall see later on) the ab
aeterno inexistence of the subject-object duality; and (2)because the
objects of those representations, which present themselves as real and
external to the mind Q'as it imagines the object^, do not exist as
such, since they are only imaginations produced by the "reactualization"
of the väsanäs without any real corresponding object.

To end this section we can indicate that, according to what has
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been expressed, "dependent nature", "what appears", "asatkalpa",
"mind", "representations, ideas, cognitions etc", provoked by the
väsanäs1 "reactualization", and "väsanäs" signify all the same thing
under different points of view.

The Imaginary Nature
The imaginary nature, it is said in kärikä 2, is the form under which
the dependent nature manifests itself, appears. And kärikä 4 expresses
that the asatkalpa, which is the dependent nature appears with duality,
that is to say: constituted by two elements.

In fact the dependent nature is, as we have said, the whole of the
representations etc. originated by the väsanäs' "reactualization", the
totality of the unreal mental creations which constitute it. Conceived
in this way, the dependent nature necessarily presents itself always
with duality, i.e. composed by a subject who knows opposed to an
object which is known,18 because this is the essence of all cognoscitive
empirical processes, because this is the unavoidable form under which
all cognoscitive empirical processes come to being.

And this second nature, according to kärikä 2, receives the name
of "imaginary", because it is a mere unreal mental creation, since no
true reality corresponds to the subject and to the object, which compose
it, since they have not a counterpart, real, external to the mind,
independent from it.

The Absolute Nature
The word parinispanna, used by the original, literally means
"developed", "perfect", "real", "existent" (Monier-Williams, Diet, sub
voce). We have translated it by "absolute" as it is usually translated.

Kärikä 3 indicates what is this third nature: it is the eternal not being
so as it appears ofthat what appears. That which appears is of course
the dependent nature, the asatkalpa, the mind. As the way in which
the dependent nature appears is the subject-object duality, the absolute
nature is only the eternal non-existence with duality of the dependent
nature.

The same kärikä 3 explains why the third nature is called
parinispanna: it is called so, because of its unalterability. It has always
been, it is, and it will always be the same thing, the inexistence of
duality. It has not begun, in a certain moment, to be inexistence of
duality, and never will it cease to be inexistence of duality; and its
relation with the dependent and imaginary natures do not implicate
any change in its authentic and proper way of being.
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In kärikä 4 the author asks what means the not being with duality
{tend) of the dependent nature (tasya), in what consists the eternal
non-existence, as it appears, ofthat nature-eternal non-existence with
duality which, according to what has been said, is the definition of the
absolute nature. That eternal not being with duality of the dependent
nature is the fact that in it (tatra), i. e. in the dependent nature, the
non-duality is the essence (dharmatä), that it has as essence the
non-duality, in other words that its true and ultimate essence is the
absolute nature which is the inexistence of duality.19

So from a beginningless eternity are opposed, on one side, the
unreality constituted by the series of mental creations which manifest
themselves under the form of duality and, on the other side, the
absolute reality, about which it is only said, for the moment, that it
is the inexistence of that duality.20 See commentary of kàrikàs 13
and 25.

Section H: Kärikä 6: The Structure of the Mind21

The kärikä 6 indicates the two great"parts" of the empirical
consciousness or mind, according to its being either cause or effect :
the älayavijnäna, receptacle-consciousness and the pravrttivijnäna,
function-consciousness.

The word pravrtti, used to designate the second consciousness,
means primarily I. "moving onwards, advance, progress, but it also
means 2. "coming forth, appearance, manifestation", and 3. "activity,
function". We have translated it by " function" or "functioning", but
on dealing with pravrtti-vijnäna (function-consciousness), it is
necessary to have always present in mind all the rich range of meanings
that the word pravrtti possesses, which are implied in the notion of
pravrtti'Vijnäna'. it is the consciousness as evolving, manifesting itself
functioning. The Tibetan versions translate pravrtti by hjugpa which
means: "to go in, to enter; to take place, to exist". The function-
consciousness is divided into seven.

Of course we must not think that the consciousness is really divided
into two "parts" and one of these into seven. The consciousness,
although it is a complex entity, is only one. When we speak of its
"parts" or "divisions", the only thing that we want to indicate is that
it has diverse activities, diverse forms of manifestations, in the empirical
reality-empirical reality that is created by the same consciousness
when it manifests itself. It is not a real concrete division; it is only a
theoretical division, a product of the conceptual analysis.
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The Älayavijnäna
One of the "parts" of the mind, one of its activities or forms of
manifestation is the so-called àlayavijnàna, because the väsanäs are
"deposited"22 in it, until their "reactualization". Of course, we have
here only metaphors, because neither the väsanäs are something that
can be deposited in some place nor the älayavijnäna is really something
that can serve as a deposit. We shall try to give an idea of the true
nature of the älayavijnäna and of the väsanäs.

The Àlayavijnàna as a Series of Subliminal Representations, Ideas,
Cognitions etc.
We have said that the consciousness or mind is a series, that comes
from a beginningless eternity, of representations, ideas, cognitions,
etc. The älayavijnäna, as a "part" of the mind, shares the same nature;
it is also a series, that comes from a beginningless eternity, of
representations, etc..23, but these representations etc. are of a certain
type, they have a special characteristic: they are of subliminal nature.24

These subliminal representations etc. are psychological or mental
facts or processes that are registered in the sub-consciousness without
intervention of the consciousness. They are similar to the subliminal
perceptions, which take place when one is perceiving something
without being aware of it, to the images which are created in the mind
on coming out from a swoon or from a state produced by a drug's
application, to some states originated by hypnosis, or to some coma
states.

The subliminal representations etc. are the väsanäs which "remain"
in the älayavijnäna or better said which constitute it—väsanäs because
they are like the weak scent left in a flask by a perfume which
evaporates, also called bïjas, because they are like the seed from
which a new representation etc. sprouts out, and shaktis, because they
are the potentialities or virtualities which transform themselves into
new actual acts of cognition.

These subliminal representations etc., these väsanäs however weak
they may be, leave on their turn new väsanäs that replace them and
which immediately become new subliminal representations25. In this
way the series constituted by the subliminal representations (or what
is the same, by the väsanäs) goes on without interruption.

The Älayavijnäna as Cause
We have said that the dependent nature depends on the väsanäs; we
can add now that it depends also on the älayavijnäna, since this last
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one is nothing else than the ab aeterno succession of the väsanäs, i.e.
of the subliminal representations etc. The älayavijnäna is in this way
the cause of the dependent nature (or in other words: of the mind).
Besides that it is also the cause of the pravrttivijnäna, since the väsanäs,
which constitute the älayavijnäna, through their "reactualization"
produce the manifestation of the function- consciousness, that is to
say:gives rise to the "conscious" representations, etc., in which the
subject clearly knows the object as what it is.

"Reactualization" of the Väsanäs
According to what has been said, the process, to which we have
applied metaphorically the words "reactualization of the väsanäs",
consists in reality in the conversion of the subliminal representations
etc. which constitute the älayavijnäna, into new conscious
representations etc. which constitute the pravrttivijnäna, their passage
from the subliminal level to the conscious level, the replacement of
the subliminal manifestation of the väsanäs by their conscious
manifestation26.

The Importance of the Älayavijnäna
The älayavijnäna is most important, not only because of its
preponderant function in the dynamics of the mind, since it provides
the materials for the representations etc., that constitute the individual,
but also because it is a brilliant anticipation of modern theory of the
sub-consciousness.

The Pravrttivijnäna
The pravrttivijnäna is the totality of the conscious representations
etc., into which the väsanäs are transformed. It has seven forms of
manifestation.

The six forms of manifestation are the five types of sensorial
cognition (visual etc.), and the mental cognition {manovijnànd), whose
object are only ideas (dharmd) in a broad sense. Any cognoscitive act
adopts necessarily one of these six forms.

The Manas
The manas is the seventh aspect or theoretical part of the mind
(citta). Of the seven aspects of the mind, it is the most difficult to
define and explain.

The väsanäs, that are cognoscitive acts,as we have said, belong to
the subliminal zone of the consciousness, to the älayavijnäna. In them
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every element is unconscious(asamvidita), undeterminate
(apariccbinnaX subtle (atisüksmd), weak: the subjective part of the
cognition, the subject who has not a full and clear awareness of his
condition as such; the objective part of the cognition, the object which
is not clearly perceived in a determinate way (idam tat) and
consequently the cognition itself which is neither clear nor determinate.
In a certain moment the väsanäs pass into the conscious zone of the
consciousness; they are constituted, as before, by a subject who is in
front of an object and cognizes it, but now that subject has a full
awareness of this confrontation, he knows in a complete and
determinate way what the object of his knowledge is, and has also a
full awareness of his own cognoscent nature, that he is a subject, an
ego which knows; now he is provided with the consciousness of
himself, he possesses self-consciousness.

In the moment in which the transformation of the subliminal
cognition into conscious cognition takes place, and in which the
ego-consciousness, the self-consciousness is produced, the mind
receives the name of manas or, what means the same thing: Its
manas-aspect, its manas-iunction comes to being. The manas is in
other words the self-consciousness, the ego-awareness. Of course this
self, this ego is not a real entity, but only an idea, only a perishable
element of the equally perishable cognition's act.

Simultaneity of the Indicated Processes
The transformation of the representations, etc. from subliminal into
conscious (their passage from the älayavijnänato thepravrttivijnäna),
the arising of the ego-consciousness (manas) and the birth of one of
the six types of cognition or consciousness (caksur-vijnäna or visual
consciousness, etc.) are not successive; they are totally simultaneous,
they take place at the same moment. And besides no one of the
different aspects of the mind can exist without the others; they are
mutually solidary.

Section m: Kârikâ 7: Etymologies of Citta
Kàrikàl gives two "etymologies" of the word 'citta', the first one in
relation to the älayavijnäna, the second one in relation to the
pravrttivijnäna. The älayavijnäna is citta because it is "accumulated"
(cita), that is to say: full of väsanäs, and the pravrttivijnäna is citta
because it manifests itself under different (citrd) forms.

These two etymologies are not valid from the linguistic point of
view, but they have an important functional value. This kind of



The Trisvabhävakärikä of Vasubandhu 205

"functional" etymologies serves an author to justify a determined
interpretation or doctrine on the basis that the word, which designates
a certain phenomenon (in this case: the mind, citta), expresses in
itself the theory that the author sustains in relation to that phenomenon
(in this case: the division of the mind in a part considered as receptacle,
where the väsanäs are accumulated, and in a part, which manifests
itself under the form of diverse mental processes). In the present case
of citta, the author, to give a basis to his thesis, arbitrarily associates
with the word citta, that designates the phenomenon that interests
him, two other words, 'cto'and 'extra', which on one side present an
external (phonetical) similarity with it, and which, on the other side,
designate something that he is attributing, according to his theory, to
that phenomenon.

This type of etymologies as a means of demonstration was used
since the most ancient Upanishads.27

Of course the etymological explanation based on the apparent
relation between citta and cita, and between citta and citra is not
maintained in the Tibetan translation.

Section IV: Kärikäs 8-9: Three Modes of Being of the Asatkalpa
Kàrikà 8 indicates that the asatkalpa or unreal mental creation (in
other words the dependent nature, the mind), as a whole, is of three
modes; has three aspects, three attributes : (1) it is vaipäkika, produced
by "maturation" (vipàkà), since the asatkalpa comes to existence and
exists as the "fruit", effect or result of good or bad acts done in
previous existences,28 when the series of these acts is stopped, when,
consequently, there is no more the necessity of their moral retribution,
the asatkalpa ceases to be; (2) it is naimittika, produced by causes,
since the asatkalpa belongs to the realm of causality, by opposition
to the absolute nature that is beyond causality, that is animitta (cf.
kàrikà 3Z)29 and (3) it is prâtibhâsika, consisting of representations,
because the asatkalpa is nothing else than a series of cognition's acts
and (as it happens with all the cognition's acts), its essence are the
mental representations.

Kàrikà 9 expresses that the first (prathamd) mode corresponds to
the mulavijnàna (thevijnàna that is the root or origin), another name
for the àlayavijnàna, and it expresses also that the other (anyd)
mode, that is to say the third one (as we shall see), corresponds to the
pravrttivijnàna.

As regards the second mode or attribute, the naimittika, we think
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that it has not been treated by the author: (1) because the word
prathama, which is in singular, can refer only to one of the three
modes and this mode can only be the vaipàkika, since this mode is
the first in the enumeration of kàrikà 8 and since kärikä 9 gives the
reason why to the mülavijhäna corresponds the vaipàkika mode;
and (2) because in the same way the word anya, which is also in
singular, can refer only to one of the three modes and this mode can
only be the prâtibhàsika mode, since this mode is introduced in
kärikä 8 by the same word anya and since kärikä 9 gives the reason
why to the pravrttivijnàna corresponds the prâtibhàsika mode.

Now, in the same way as the vaipäkika mode corresponds to the
àlayavijnàna and the third one to the pravrttivijnäna, to which
consciousness corresponds the naimittika mode? We think that it
corresponds to both, to the àlayavijnàna and to the pravrttivijnäna,
since both have to do with causes, since both constitute the empirical
reality and consequently, as we have said, they belong to the conditional
realm, being opposed as such to the absolute nature which is beyond
causes (animitta). Moreover the author in kàrikà 2 says that the
dependent nature, that is the asatkalpa, depends on causes, i. e. is
naimittika.

We do not agree with the idea that the naimittika mode must be
included either in the word prathama, together with the vaipàkika or
in the word anya, together with the prâtibhàsika, and consequently
has been implicitly referred to by the author.30

Section V: Kärikä 10: "Coincidentia Oppositorum" in the Three
Natures
Because the three natures participate (1) of being and non-being,
(2) of duality and unity, and (3) because the essence of purity and the
essence of impurity are not different, are identical, it is spoken about
the difficulty of their being conceived and understood by a non trained
mind.31 It is necessary to relate this characteristic of the three natures
with kärikäl, that affirms that the three natures are the object of the
sage's knowledge.

The Tibetan translation, which attributes the treatise to Vasubandhu
(4058-5559), has rah dbye bas (omiting the negation existing in the
Sanskrit compound laksana-abhedatas) while the other Tibetan
translation has dbyer medphyir, which corresponds to the Sanskrit
original.

Kàrïkàs 11-21 develop the ideas expressed in kärikä 10.
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Section VI: Karikas 11-13: Being and Non-Being
These kàrikàs explain in which way the three natures have as their
characteristic existence and non-existence, i.e. how they participate in
being and non-being. The participation in being and non-being of the
three natures becomes clear and evident, if it is taken into account
what they are, according to what has been explained in Section 1 of
this commentary.

(1) Kärikä 11. The imaginary nature is the unreal mental creation
of the subject-object duality. It is erroneously grasped as really
existing, but it exists only with the illusory, unreal existence of
that duality. It exists only as an illusion.
But it does not exist, since that duality lacks a true and real
existence. It is not a true reality.

(2) Kârikâ 12. The dependent nature, the asatkalpa, the mind, is
a mere succession of unreal mental creations to which nothing
real and external to the mind corresponds. It exists with the
existence that is possessed by a succession of unreal mental
creations, i.e. with the existence proper of an illusion, with a
deceitful existence. It possesses a mental existence. But it does
not exist, because it is not really so as it appears: as a real
subject which grasps a real object. It has not the existence of
a true reality.

(3) Kärikä 13. The absolute nature, which is (as kärikä 25 will say)
"the existence of the inexistence of duality", exists as the
existence of that inexistence. And it does not exist, in so far
its essence is only an inexistence, the inexistence of duality.
See commentary on kärikä 25.

The aspect existence of the three natures is related to duality, i. e. to
the subject-object duality that occurs in the act of cognition. That
existence lasts so long as there is the act of cognition and, therefore,
the duality it implies. Thus that existence is provisional, transitory,
non-permanent, dependent on conditions, liable to disappearance. It
is not true existence, it is not an existence in se et per se. It belongs
to the empirical level.

The aspect non-existence of the three natures is related to the
cessation of duality that occurs when the act of cognition ceases and
the non-dual nature of reality comes forth. Thus cessation of duality
means the disappearace of the imaginary nature and of the dependent
nature, and the exclusive remaining of the absolute nature whose
essence is precisely the non-existence of duality. Thus affirming being
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and non-being in relation to the three natures does not imply at all a
logical contradiction, since it concerns two different moments or
situations.

Section VU: Kärikäs 14-16: Duality and Unity
These kärikäs explain in which way the three natures consist of
duality and unity, i.e. participate in duality and unity,

(1) Kärikä 14. The imaginary nature is made of duality, because
of the duality (says the text) of the imagined object. When the
object appears in the mind and the cognitive act takes place,
there occurs duality: the subject̂ object duality. It could be said
that the object "creates" duality, that it is due to it that duality
comes forth. The imaginary nature is made (ätmaka) of duality,
since it is only the subject-object duality under which form the
dependent nature appears. And it is also made of unity,
because of the unity derived from the inexistence of duality
(tadasattvaikabhävatah). The imaginary nature is indeed only
non-existent duality, (because the subject-object duality is only
a mere mental creation without real existence); so it can be
said that the imaginary nature is really non-duality, that is to
say: unity.

(2) Kärikä 15. The dependent nature is made of duality, because
the subject-object duality is its only form of manifestation, of
existing in the empirical reality that it creates through its own
manifestation. But its essence is also unity, because of the
unity that derives from the fact that the subject-object duality
is only an error, something that does not truly exist
(bhräntimätraikabhävatahX When the error is eliminated and
the illusion of the duality ceases, there remains only non-
duality i.e. unity.

(3) Kärikä 16 says that the absolute nature is made of duality
(dvayätmaka). The dependent nature always appears with
duality, it is "made of duality", according to kärikäs 3 and 4.
The absolute nature is the eternal non-existence with duality
of the dependent nature (the unreal mental creation, the mind),
as such the absolute nature is the unalterable essence of the
dependent nature, and, whenever it appears, as or in the
empirical reality, it can only appear as the dependent nature,
consequently "with duality", "made of duality".

This treatise gives indeed three definitions of the absolute nature
in kärikäs 3,13 and 25. In kärikä 3 the absolute nature is defined as



The Trisvabhävakärikä of Vasubandhu 209

"the eternal non-existence with duality of the dependent nature",
kärikä 13 says that the absolute nature "exists with non-duality", and
kärikä 25 expresses that it is" the existence of the non-existence of
duality". In these three definitions the notion of duality is always
present. If we suppress that notion from these three definitions, kärikä
3 would say that the absolute nature is "the eternal non-existence of
the dependent nature", kärikä 13 that the absolute nature "exists"
and kärikä 25 that the absolute nature is "the existence of
non-existencé1. Of these three resultant definitions, without the notion
of duality, the first one and the third one would be inadmissible, since
they constitute the total apavädaväda, that the Yogäcäras attributed
to Nägärjuna's school but that they did not accept; and the second one
does not define anything. It is the duality's notion that allows giving
for the absolute nature a definition that does not limit itself to affirm
either the existence or the inexistence. Thanks also to this notion of
duality we can relate in an unique system the absolute nature, as the
negation of duality, with the other two natures, that have to do with
duality, even if this one is illusory. In this way duality is the element
with reference to which it is possible to construct a definition of the
absolute nature integrated in a system with the other two natures.
Perhaps it is with this idea in mind that the author considered duality
as the essence of the absolute nature.

On the other side, the absolute nature is also made of unity,
because it is only inexistence of duality, i.e. unity.

The attribution of duality and unity to the three natures does not
imply either any contradiction, because it also refers to two different
moments or situations, When they are considered asov in the empirical
reality, they are related in one way or another with duality, and the
conceptual analysis can distinguish three separate entities, three natures.
But, when they all are considered apart from the empirical reality, in
their essence, sub specie aeternitatis, the imaginary nature and the
dependent nature merge into the absolute nature and disappear since
they are subordinate to duality that in this case ceases to be, and the
absolute nature remains alone in its total and purest unity.

Section VIII: Kärikäs 17-21: The Imaginary and the Dependent
Natures=Impurity (Duality). The Absolute Nature=Purity (Non-
Duality). Identity of the Three Natures
In kärikä 17 Vasubandhu only affirms that the imaginary and dependent
natures are the essential characteristic or essence of impurity (samklesa)
and that the absolute nature is the essential characteristic or essence
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of purity. Impurity means duality; purity, non-duality. The first two
natures constitute the realm of duality, of impurity; the third one the
realm of non-duality, of purity.

In kärikäs 18-21 Vasubandhu explains how there is no difference
between the realms of impurity and purity, i.e. between the three
natures.

(a) The absolute nature is not different from the imaginary nature
{kärikä 18), because the first one is, by definition, inexistence of
duality and the second one is in fact an inexistent duality, i.e. inexistence
of duality, although apparently it is the subject-object duality.

At its turn the imaginary nature is not different from the absolute
nature {kärikä 19), because the first one is in fact inexistence of
duality and the second one is by definition non-duality.

(b) The absolute nature is not different from the dependent nature
{kärikä 20), because the first one is not such as it appears i.e. it is not
with duality, (which is the form which the absolute nature adopts in
its manifestation as dependent nature), and the second one in fact is
not as it appears, i.e. it is not with duality.

At its turn {kärikä 21) the dependent nature is not different from
the absolute nature, because the first one is not such as it appears i.e.
with duality, and the second one is, by definition, inexistent duality.

In conclusion we can say that strictly speaking there is not difference
among the three natures. The impurity or duality is only the purity or
non-duality wrongly grasped owing to ignorance. When error, i. e. the
unreal mental creation of duality, disappears, there remains only what
there has really always been: the absolute nature, the non-duality, the
purity.32

Section IX: Kärikäs 22-25: Distinction among the Three Natures
As kärikä 22 says, these kärikäs indicate the distinctive marks of the
three natures: 1. from the point of view of the empirical reality
(activity or existence or experience), in relation to it, and 2. from the
point of view of the understanding of the three natures, in relation to
it. The distinctions among the three natures explained in kärikäs 23
and 24-25 concerns the graduality (krama) involved in the processes
described in these kärikäs.

"The growth in knowledge" is of those who will receive and
understand the teaching of the Three Natures. The Tibetan translation
(4058-5559) attributed to Nägärjuna has slob mahi ched dw. "for the
sake of the disciple".
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(1) Kärikä 23. From the first point of view, the imaginary nature
is the vyavahära, the empirical reality divided into a subject
that knows and an object that is known. The dependent nature
is the vyavahartr, i. e. the one engaged in or occupied with
the vyavahära. It is related to the vyavahära as far as the
vyavahära, being the duality, is the form under which the
dependent nature appears, and as far as the dependent nature,
being the mind, is what produces the unreal imaginations, is
what creates the empirical reality. The absolute nature is the
destruction of the empirical reality, because when it is known,
duality, i.e. the empirical reality, is abolished.

The Tibetan translation attributed to Vasubandhu has {tha snad)
hdogspa : is attached to, is joined with, interests itself in (the vyavahära),
and the one attributed to Nägärjuna has {tha snad) byed pa (hi) :
fabricates, effects, produces (the vyavahära).

(2) Kärikäs 24-25 refer to the second point of view. In the first
stage of the path that leads to truth, one comes to know what
the dependent nature really is : absence of the subject-object
duality. One obtains the knowledge that there is no real ego,
no ätman, a permanent and eternal subject of the cognitions'
acts—it is the pudgalanairätmya conception; one obtains also
the knowledge that beings and things, that are perceived, do
not really exist—it is the dharmanairätmya conception. In a
second stage one reaches the knowledge that it is the mind
and only the mind which creates the beings and things that are
perceived, that consequently beings and things exist only with
the existence of mental creations, are mere illusions. Finally
one acquires the knowledge of the absolute nature : if duality,
under which form the dependent nature appears, does not
exist really, the only "entity" that remains is the inexistence of
duality i.e. the absolute nature.

Essential Identity between the Three Natures
In kärikä 24 it is said that the imaginary nature is in the dependent
nature {taträ) and in kärikä 25 it is said that the absolute nature is also
in the dependent nature (atra). The dependent nature "contains" in
this way in itself the other two natures.33 These kärikäs repeat in other
words the idea already expressed in kärikäs 17-21, that the three
natures are identical, since they have, as a common characteristic,
being inexistent duality or inexistence of duality or non-duality.



212 Being as Consciousness

Definition of the Absolute Nature
In kärikä 25 we have also the most complete definition of the absolute
nature. See kärikäsd and 13 and their commentary. Kärikä 25 defines
the absolute nature as: " the existence of the non-existence of duality"34

and it adds that "it is and it is not". We must understand this last
expression as meaning that the absolute nature participates of being,
of existence, in so far as in its essence there is the existence of the
inexistence of duality, and it participates of non-being, non-existence,
in so far as in its essence there is inexistence of duality.35

Section X: Kärikä 26: Common Characteristics of the Three
Natures
This kärikä indicates two common characteristics of the three natures.
The three natures are beyond duality, as it has been explained and
consequently cannot normally, empirically be known. (1) The
imaginary nature, which is posited as the subject-object duality, does
not really exist and therefore it cannot be dual, and it cannot be
grasped, because what is inexistent cannot be dual and cannot be
known. (2) As regards the dependent nature, since it is not as it
appears, i.e. as dual, with duality, it is in fact deprived of duality; and
it cannot be grasped, since it is not as it appears (which is the only
way in which it can be grasped) and consequently, when it is grasped,
it is not known as it really is but only as it appears, which is different
from its true form of being. (3) The absolute nature is beyond duality
because its essence is the inexistence of duality, and it cannot be
grasped because, without duality, without the opposition of a subject
and an object, there cannot be knowledge, nothing can be known.

Section XI: Kärikäs 27-30: Analogy between a Magical Creation
and the Three Natures
To make clear the meaning of the three natures and the relation that
unites them, Vasubandhu resorts to a comparison of the three natures
with the magical creation of the illusion of an elephant. A magician,
with the help of his mantras, creates a representation, an idea, a
cognition in the spectator's mind. This representation etc. created in
the spectator's mind is what the text designates with the words
'mäyäkrta ' (made by magic, sgyu ma by as pa in Tibetan), (äkära, '
'âkrtiXform, shape, appearance, rnatn, rnam pa in Tibetan). The
äkära that is produced in the spectator's mind has as its contents or
object the illusory image of an elephant created by magic. The only
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thing we have in this case is an äkära, representation, idea of an
elephant; that is not a real elephant {kärikä 21).

In kärikäs 28-30 Vasubandhu establishes the relations between the
elements of his comparison with the three natures.

(1) The elephant (under or with whose form the magic creation
appears in the mind: hastyätmanä) corresponds to the imaginary
nature, i.e. to the subject-object duality (under or with whose
form the dependent nature appears: dvayätmanäofkärikä4).
Without the. elephant as contents or object of the act of
cognition in the spectator's mind, there would be neither
cognition nor the opposition subject-object. In the same way
without duality, the dependent nature would be unable to
manifest itself. Moreover the elephant and the duality are mere
imaginary creations without real existence.

(2) What the magic produces, the äkära, äkrti, the representation,
idea or cognition in the mind of the spectator corresponds to
the dependent nature, to the mental creation {vikaipd) to
which nothing real is related.

(3) The eternal inexistence of a real elephant in all this magical
process corresponds to the absolute nature, to the ab aeterno
inexistence of the duality {kärikä 28).

(4) The mantra corresponds to the älayavijnäna or mülavijnäna
or mülacitta, since by means of the mantras, coming from
them, the magical illusion is created; and similarly by means of
the älayavijnäna, coming from it, the dependent nature; the
asatkalpa, the mind manifests itself with duality. Of course
here we have a reference to the process of the "reactualization"
of the väsanäs which constitute the älayavijnäna. See Section
B of our commentary.

(5) The piece of wood, which the magician uses in his magic act
(to "transform" it into an elephant or to superimpose on it the
image of an elephant) corresponds to the tathatä or true
reality, which is the absolute inexistence of duality, i.e. the
parinispanna or the absolute nature: in both cases there is
only one real thing, the piece of wood in the case of the
magical demonstration, the non-duality in the case of the three
natures {kärikäs 29-30).

In the kärikä 30 the notion of tathatä, "suchness", "the fact of
being so" {de bzin nid in Tibetan) is introduced as another designation
of the absolute nature.
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Section Xu: Kärikäs 31-34: Knowledge, Elimination, Obtention
Kärikäs31-32 explain what happens when one perceives the true nature
of the object, that is to say when one knows that the object of the
knowledge lacks a true reality and is only an idea, a mental creation, an
hallucination, we can say.

The word artha (kärikä 31), that we have translated by "object",
refers to any thing that is or can be an object of knowledge, i.e. to the
whole empirical reality. The term yugapad (kärikä 31) expresses the
simultaneity of the three processes indicated in kärikä 31, i.e. that
they take place at the same time (cf. kärikä 34) Nevertheless this
same kärikä points out that these three processes occur in the order
in which they are presented {yathäkramam, cf. kärikä 34), what
means that there is a sequence. The simultaneity has to do with time,
is a temporal notion; the order, the sequence has to do with cause,
is a causal notion. There is no difficulty to accept that the three
processes be produced together and notwithstanding have a causal
relation among them, as it is asserted by Dignäga in
Alambanapariksävrtti, kärikä VII and commentary. Cf. in this book
Section J: kärikä VII a-b and paragraphs 21-23 of our commentary
on Dignäga's work, and the note 10 corresponding to it. The word
kriyä in the compound laksanakriyä refers to the three processes:
parijnä, prahäna and präpti, that occur in the act of grasping the true
nature of things (arthatattva-prativedhe). The word laksana has in
kärikä 31 the meaning of svabhäva (see note 99). The presence in
the compound of the word laksana (=svabhäva) aims at indicating
that the three processes are in relation to the three natures, correspond
to each of them (as explained in kärikä 33).

(1) The process that corresponds to the imaginary nature is that
knowledge (parijnä) which consists in an anupalambha, i.e. in
a non-perception, in this case the non-perception of the subject-
object duality {kärikä 32). As it is known anupalambha or
anupalabdhns considered by some schools of Indian philosophy
as a special means of knowledge, pramäna, that ascertains the
inexistence of something or (what is the same) the existence
of the inexistence ofthat thing. Anupalambha or anupalabdhi
isalso called abhävapramäna, pramänäntara. See Gupta,
Brahmananda, "Story of the evolution of the concept of
negation", in Wiener Zeitschrift für die Kunde Süd-und
Ostasiens, Band XII-XIII, 1968/1969, pp. 115-118; Katsura,
Shoryu, "Dignäga and Dharmakïrti on adarsanamätra and
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anupalabdhi", in Asiatische Studien XL VI, 1, 1992, pp. 222-
231; Rändle, H. N., Indian Logic in the Early Schools, London:
Oxford University Press, 1930, pp. 328 -338; Steinkellner, Ernst,
"Bemerkungen zu ïsvarasenas Lehre vom Grund, in Wiener
Zeitschrift für die Kunde Süd-und Ostasiens, X, 1965, pp. 73-
85; Steinkellner, Ernst, "Lamotte and the concept of
anupalabdhi ", in Asiatische Studien XLVI, 1, 1992, pp. 398-
410; and Steinkellner, Ernst, DharmakirtVs Hetubinduh, Teil
I, Wien: Österreichische Akademie der Wissenschaften, 1967,
fn. V,4.

(2) The process that corresponds to the dependent nature is
elimination (prahäna, häni), which is non-manifestation
(akhyänaX i. e. the non -manifestation of the dependent nature,
the non-functioning of the mind, the stopping'of the series of
erroneous cognitive processes which constitute it, since it is
now deprived of the only form it has to manifest itself : duality,
(kärikä 52).

And (3) the process which corresponds to the absolute nature is
obtention (präpti), which is defined as an upalambho 'nimittas and
also as a säksätkriyä. Upalambho 'nimittas designates a "perception
beyond causes", a perception in which there is no intervention of any
of the factors that usually give rise to normal knowledge, specially
subject and object. Säksätkriyä means an intuitive knowledge which
presents the true reality (the inexistence of duality) tola et simul, in
its absolute, integrity and not in a discursive way but in a simultaneous
and punctual act (kärikä 32)

Kärikä 33 indicates that the non-perception of duality (imaginary
nature) produces ipso facto the simultaneous disappearance of the
âkâra, representation, idea, cognition (of duality) (dependent nature),
which has that duality as the necessary condition of manifesting itself,
and that with the disappearance of duality there remains only the total
inexistence of duality (absolute nature), in the same way (says kärikä
34) as in the magic act we have simultaneously: (1) the non-perception
of the illusory image of the elephant created by the magician (which
corresponds to the imaginary nature), (2) the disappearance of the
äkära, representation, idea, cognition of elephant, which has been
produced in the spectator 's mind (which corresponds to the dependent
nature), and (3) the perception of the piece of wood, the only existing
reality which remains after the disappearance of the elephant's illusion
(which corresponds to the absolute nature). Cf. Section K. Kärikäs
27-30 and our commentary thereon.
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Section XHI: Kärikäs 35-36: Traditional Arguments in Favour
of the "Only-Mind" Thesis
To understand kärikäs 35 and 36 it is necessary to refer to Hiuan
Tsang, Cheng Wei shih lun (Siddhi), Taishö, Vol. XXXI, No. 1585,
p. 39 a lines 8-22 (=pp. 421-423 of the L. de la Vallée Poussin's
translation) and to Asahga, Mahäyänasamgraha, Chapter II, paragraph
14 (É. Lamotte's edition and translation including commentary and
notes). We have here some of the arguments that were traditionally
employed to establish the existence of the only consciousness.36

Mind is the cause of contradictory ideas.
According to traditional beliefs it was accepted that the same thing

is perceived in a different manner by those damned, by men and by
gods: what the damned people see as blood and pus, men see as clear
water and gods as nectar.37 This diversity in the perception of the
same thing has its cause in the diversity of the karmans of each of
these classes of beings. If one admits the existence of different
perceptions of the same thing, then it is necessary to admit that there
is not a real things which is perceived by damned, by men and by
gods. If there were a real thing, it had to be perceived by them all in
the same way. Blood and pus, water and nectar are mere mental
creations, produced according to the karman of each of them and
they are possible because of the sole existence of consciousness or
mind, which is able to produce out of itself, in accordance with karman,
those diverse creations.

The vision of unreal things
As it happens in dreams, hallucinations, mirages, magical illusions etc.,
it is possible that the mind functions without an external object, that
there are in the mind representations without anything real
corresponding to them, giving rise to them.38

The conformity (of things) with the three kinds of knowledge
Things manifest themselves to beings according to the kind of
knowledge they have obtained in relation to the degree of spiritual
development they have reached. These knowledges are of three
kinds: (1) the hodhisattvas and the dhyäyins, who have obtained the
power over thinking, transform things at their own will; objects manifest
themselves to them according to their wishes; (2) to the yogins and
to other people of great spiritual development, who have obtained
serenity and practise the analysis of the dharmas or elements of
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existence, things manifest themselves at the moment of mind's
concentration, with their general characteristics of impermanence,
suffering etc; and (3) to wise people, who have obtained the intuitive
knowledge, the fundamental wisdom which presents the true nature
of things, and can remain established in that intuitive knowledge,
things do not manifest themselves anymore to them.39

Liberation would occur without effort
If things really exist, they would be known by ignorant people as they
really are; it would happen then that the knowledge of ignorant
people reaches truth without effort and therefore this knowledge
would produce liberation, since it is the true knowledge. Consequently
no special training would be necessary to be in possession of the
supreme intuitive knowledge, which according to Buddhism is the
only one which grasps the true reality of things and in consequence
is the only one that is able to produce liberation.40

These arguments oblige to accept the "only-mind" thesis, according
to which the empirical reality (imaginary nature), which we perceive
as something external to us and real, does not really exist; there are
only ideas of beings and things, of ego-s and cognition acts,to which
nothing real corresponds and under which form the empirical mind
(dependent nature) manifests itself; the true essence of mind is
non-duality (absolute nature). When it is accepted that only-
consciousness exists in the above described manner, then it is known
that objects created by that consciousness, do not exist as external and
real objects; that there is no place for them in true existence. And with
the knowledge that objects do not exist, it is known that the empirical
consciousness also does not exist, because in our empirical reality
consciousness cannot exist without the support of an object that
functions as its contents.

Section XIV: Kärikäs 37-38: Dharmadhätu; Vibhutva: Oneself s
and Other's Good; The Supreme Enlightenment; The Three
Bodies
Through the non-perception of the subject and object of cognition,
one gets the perception of the dharmadhätu, the ultimate fundament
or essence of dharmas,41 of the totality of the empirical reality that is
constituted by those dharmas. This essence is the non-existence of
duality, the absolute nature. Kärikä 37 implicitly identifies the absolute
nature, i. e. the absence of duality, with the dharmadhätu. Cf. Section
K. Kärikäs 27-30, paragraph (5) where the absolute nature is called
tathatä.
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And when the dharmas' ultimate essence, when non-duality is
grasped, one gets vibhutva, sovereignty {kärikä 37).42 By this last
word we must understand the possession of several extraordinary
powers as those possessed by the bodhisattva45 (kärikä 37).

The words upalambha and upalambhatä, that we have translated
by "perception", have been rendered by the Tibetan translators by
dmigs (pa) and (once) by dmigs pa nid. These Sanskrit words
mean:"obtainment", and "perceiving". The term 'apprehension' could
cover those meanings. As to the Sanskrit word vibhutva, it means:
"being everywhere, omnipresence; omnipotence, sovereignty". The
Tibetan translation (4058-5559) renders it by phun sum tshogs pa:
"perfection, excellence, superior good", evidently with reference to
the meaning "excellent" of the Sanskrit word vibhu; the other Tibetan
translation (3843-5243) renders it by hbyor pa nid "wealth, riches,
goods, treasure", evidently with reference to the meaning "abundant,
plentiful" which the Sanskrit word vibhu also possesses. G.M. Nagao,
An Index to Asariga's Mahäyänasamgraha, Part I, Tokyo: The
International Institute for Buddhist Studies, 1994, gives for hbyor pa
the values of 1. samrddhi and 2. sampatti. Cf. in the same Index dban
hbyor pa=vibhutva (kärikä 37).

And the person who has obtained vibhutva, those extraordinary
powers, realizes his own good, by the accumulation of merits; and also
the good of other beings, who have not progressed as himself, helping
them to become free from their passions, to accumulate merits and
to get the appropriate personal conditions necessary to be liberated,
making them able in this way to progress towards liberation. Then he
gets the insuperable enlightenment (bodhi), i.e. the buddha's condition.

As a buddha he possesses the three bodies44: nirmänakäya i.e. the
body or better said the bodies which he can create at his own will to
appear in different places in order to teach the Doctrine according to
the necessities and personal conditions of each class of beings;
sambhogakäya i.e. the glorious body of excellent attributes which he
adopts in order to reign in any of the buddhist heavens, surrounded
by bodhisattvas, to whom he explains the Doctrine; and dharmakäya,
the Doctrine body which is nothing else than another name for the
Absolute, the non-duality, which is the ultimate essence of beings in
its totality, concealed by ignorance and passions and which is revealed
by knowledge {kärikä 38).
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SANSKRIT TEXT

TRISVABHÄVAKÄRIKÄ

trisvabhävakärikä äcäryavasubandhukrtä
neväräksaralikhitäprädnatäpatrodgatä

namo manjunäthäya45

[Section L Kärikäs 1-5: Tbe Tbree Natures]
kalpitah paratantras ca parinispanna eva ca/
trayah svabbävä dblränäm46 gambbiram jneyam47 isyate//l//
yat kbyâti paratantro' sau yatbä kbyäti sa kalpitab/
pratyayädhinavrttitvät kalpanämätrabhävatah //2//
tasya khyätur yathäkhyänam yä sadävidyamänatä®/
jneyab sa parinispannab svabbävo49 nanyathätvatab //3//
tatra kim khyäty asatkalpah50 katbam kbyäti dvayätmanä 51/
tasya kä nästitä tena yä tatradvayadbarmata52 //4//
asatkalpo' tra55 kas cittam yatas tat kalpyate yathä54/
yatbä ca kalpayaty artham tatbätyantam na vidyate //5//

[Section IL Kärikä 6: Tbe Structure of the Mind]
tad dhetuphalabhävena cittam dvividham isyate/
y ad älayäkhyavijnänam55 pravrttyäkbyam56 ca saptadhä //6//

[Section III: Kärikä 7: Etymologies of Citta]
samklesaväsanäbijais citatväc cittam ucyate/
cittam ädyam dvitiyam tu citräkärapravrttitab57 //7//

[Section IV: Kärikäs 8-9: Three Modes of Being of the AsatkalpaJ
samäsato' bhütakalpah sa caisa trividho matah/
vaipäkikas tathä naimittiko ' nyab prätibhäsikah //8//
prathamo mülavijnänam tad vipäkätmakam yatalf8/
anyah pravrttivijnänam59 drsyadrgvittivrttitah //9//

[Section V: Kärikä 10: "Coincidentia Oppositorum" in the Three
Natures]

sadasattväd"0 dvayaikatvät s'amklesavyavadänayoh/
laksanäbhedatas61 cestä svabhävänäm62 gabhiratä //10//
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[Section VI: Kärikäs 11-13' Being and Non-Being]
sattvena65 grbyate64 yasmäcft5 atyantäbhäva eva ca/
svabhävah kalpitas tena sadasallaksano matah //ll//
vidyate bhräntibhävena yathäkhyanam66 na vidyate/
paratantro yatas tena sadasallaksano matah //12//
advayatvend*1 yac cästi dvayasyäbhäva eva ca/
svabhävas tena nispannah sadasallaksano matah //13//

[Section VII: Kärikäs 14-16: Duality and Unity]
dvaividhyät kalpitärthasya tadasattvaikabhävatakfi8/
svabhävah kalpito bälair dvayaikatvätmako matah//14//
prakhyänäd dvayabhävend® bhräntimätraikabhävatah /
svabhävah paratanträkhyo dvayaikatvätmako matah //15//
dvayabhävasvabhävatvädJ0 advayaikasvabhävatah11/
svabhävah parinispanno dvayaikatvätmako matah //16//

[Section VIII: Kärikäs 17-21: The Imaginary and the Dependent
Natures=Impurity (Duality). The Absolute Nature=Purity (Non-
Duality). Identity of the Three Natures]

kalpitah paratantras cajneyam samklesalaksanam72/
parinispanna istas tu vyavadänasya Iaksanam15//17//
asaddvayasvabhävatvättadabhävasvabhävatah/
svabhävät kalpitäf4 jneyo nispanno' bhinnalaksanah//18//
advayatvasvabhävatväddvayäbhävasvabhävatah/
nispannät kalpitas caiva vijneyo'bhinnalaksanah //19//
yathäkhyänam asadbhävät tathäsattvasvabhävatah15/
svabhävätparatanträkhyän76 nispanno ' bhinnalaksanahTV/20//
asaddvayasvabhävatväd yathäkhyänäsvabhävatah /
nispannät paratantro pi78 vijneyo' bhinnalaksanah//21//

[Section IX: Kärikäs 22-25: Distinction among the Three Natures]
kramabhedah svabhävänäm vyavahärädhikäratah /
tatpravesädhikäräc ca vyutpattyartham79 vidhtyate//22//
kalpito vyavahärätmä vyävaharträtmako80parah /
vyavahärasamucchedah svabhävah cänya isyate//23//
dvayäbhävätmakalf2 pürvam85 paratantrah pravisyate/
tatah pravisyate tatra kalpamätram asaddvayam84^^/
ato dvayäbhävabhävo nispanno ' tra35 pravisyate/
tathä hyasav eva86 tadä^ asti nästiti cocyate //25//
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[Section X: Kärikä 26: Common Characteristics of the Three Natures]
trayo 'pyeté® svabhâvà hi advayälabhyalaksanälf9 /
abhäväd atathäbhävät tadabhävasvabhävatah //26//

[Section XI: Kärikäs 27-30: Analogy between a Magical Creation
and the Three Natures]

mäyäkrtam mantravasät khyäti hastyätmanä yathä /
äkäramätram90 taträsti hastï nästi tu sarvathcPV/27//
svabhävah kalpito hastï paratantras tadäkrtih /
yas tatra hastyabhävo' sau parinispanna isyate //28//
asatkalpas tathä khyäti mülacittäd dvayätmanä /
dvayam atyantato nästi taträsty äkrtimätrakam91//29//
mantravan mülavijnänam kästhavat tathatä matä /
hastyäkäravad estavyo vikalpo hastivad dvayam95 //30//

[Section XII: Kärikäs 31-34: Knowledge, Elimination, Obtention]
arthatattvaprativedhe94 yugapal laksanakriycfi5/
parijnä ca prahänam96 ca präptis cestä yathäkramam9'V/31//
parijnänupalambho' tra98 hänir akhyänam isyate/
upalambho'nimittas tu99 präptih säksätkriyäpi sä//32//
dvayasyänupalambhena dvayäkäro vigaccbati/*
vigamät tasya nispanno dvayäbhävo' dhigamyaiê^J/33//
hastino' nupalambba?01 ca vigamas ca tadäkrteh102/
upalambhas ca kästhasya mäyäyäm yugapad yathäm //34//

[Section XIII: Kärikäs 35-36: Traditional Arguments in Favour of
the "Only-Mind" Thesis]

viruddhadhlkäranatväd^ buddhet105 vaiyarthyadarsanät/
jnänatrayänuvrttes ca moksäpattet106 ayatnatah //35//
cittamätropalambhenajneyärthänupalambhatä/
jneyärthänupalambhena syäc cittänupalambhatä //36//

[Section XIV: Kärikäs 37-38: Dharmadhätu; Vibhutva: Oneself s änd
Other's Good; the Supreme Enlightenment; the Three Bodies]

dvayor anupalambhena dbarmadbätüpalambhatä™V
dharmadhätüpalambhena108 syäd vibhutvopalambhatä //37//
upalabdhavibhutvas ca svaparärthaprasiddhitah109 /
präpnoty anuttaräm110 bodhimlu dhimän
käyatrayätmikämU2//38//

iti trisvabhävah115 samäptah krtir
äcäryavasubandhupädänäm iti
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TRANSLATION

KÄRIKÄS ON THE THREE NATURES

The kärikäs on the three natures composed by Master Vasubandhu,
written in Newari characters, coming from an old manuscript.

Homage to Manjunätha

Section I : Kärikäs 1-5 : The Three Natures

1. It is admitted that the three natures,
the imaginary, the dependent and the absolute,
are the profound object
of the knowledge of the wise men.

2. What appears is the dependent (nature);
as it appears is the imaginary (nature);
(the first one being so called,)
because it exists subordinate to causes,
(the second one being so called,)
because its existence is only a mental creation.

3. The eternal non-existence as it appears
of what appears
must be known as the absolute nature,
because of its unalterability.

4. And what does appear? The unreal mental creation.
How does it appear? With duality.ui

What is the non-existence with this (duality)
of that (dependent nature) ?
It is the fact that the essence (of the dependent nature)
is the non-duality in it.

5. And what is the unreal mental creation ?
The mind,
because as it is imagined
and as it imagines its object,
so it is not at all.
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Section II: Kärikä 6: The Structure of the Mind
6. It is admitted that mind is twofold,
according to its being either cause or effect :
the consciousness that is called âlaya (receptacle)
and the (consciousness that is) called pravrtti (functioning)
which (at its turn) is sevenfold.

Section III: Kärikä 7: Etymologies of Citta
7. The first mind is called 'citta' (mind),
because it is cita (lit. accumulated=filled)
by the seeds, i. e. the vâsanâs, of the impurities-^
and the second one (is called 'citta', mind),
because of its functioning under citra (diverse) forms.

Section IV: Kärikäs 8-9.Three Modes of Being of the Asatkalpa
8. And this unreal mental creation,
in a summary manner,
is considered to have three modes :
vaipäkika {produced by maturation),
and also naimittika (produced by causes);
the other one is pratibhasika (consisting of representations).
9. The first (mode or aspect) is the root-consciousness,
because its essence is maturation;
the other one is the functioning-consciousness,
because it exists
as object, subject and knowledge.

Section V: Kärikä 10: c'Coincidentia Oppositorum" in the Three
Natures

10. It is admitted the profoundness of the (three) natures,
because they are being and non-being,
because they are duality and unity,
and because of the identity of essence
of both purity and impurity.

Section VI: Kärikäs 11-13, Being and Non-Being
11. Since the imaginary nature
is grasped with existence,
but it is only total non-existence,
therefore it is considered
as something whose essence16 is
being and non-being.



224 Being as Consciousness

12. Since the dependent (nature)
exists with the existence of an illusion,
(but) does not exist as it appears,
therefore it is considered
as something whose essence is
being and non-being.

13. Since the absolute nature
exists with non-duality,
but it is only non-existence of duality,
therefore it is considered
as something whose essence is
being and non -being.

Section VII: Kärikäs 14-16: Duality and Unity

14. The nature imagined by ignorants111

is considered as something
consisting of duality and unity;
(duality) because of the twofoldness
of the imagined object,
(unity) because of its being one
due to the non-existence of that (duality).

15. The nature that is called 'dependent'
is considered as something
consisting of duality and unity;
(duality) because it appears
with the existence of duality,
(unity) because its being one
due to (duality being) a mere illusion.

16. The absolute nature
is considered as something
consisting of duality and unity;
(duality) because it is the (true) nature™ of duality,
(unity) because its only nature is non-duality.

Section VIII: Kärikäs 17-21:The Imaginary and the Dependent
Natures^Impurity (Duality). The Absolute Nature^Purity (Non-
Duality). Identity of the Three Natures

17. It must be known that the imaginary (nature)
and the dependent (nature)
are the essence19 of impurity;
it is admitted that the absolute (nature)
is the essence of purity.
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18. It must be known that the absolute (nature)
is not different120 from the imaginary nature,
because the nature (of the last one)
is the inexistent duality;
because the nature (of the first one)
is the inexistence of that (duality).

19. And it must be known that the imaginary (nature)
is not different from the absolute (nature),
because the nature (of the last one)
is non-duality;
because the nature (of the first one)
is the inexistence of duality.

20. The absolute (nature) is not different
from the nature that is called 'dependent',
because of (the last one)
being non-existent as it appears;
because the nature (of the first one)
is not being so (as it manifests itself).

21. And it must be known that the dependent (nature)
is not different from the absolute (nature),
because the nature (of the last one)
is the inexistent duality;
because the nature (of the first one)
is not as it appears}21

Section IX: Kärikäs 22-25: Distinction among the Three Natures

22. The distinction, concerning graduality,
among the (three) natures
is established in relation to the empirical reality
and in relation to their comprehension122

for the purpose of growth (in knowledge).

23. It is admitted that the imaginary (nature)
is the empirical reality 123;
the following one ( the dependent nature,)
is the creator1^ of the empirical reality;
and the other nature ( the absolute,)
is the destruction of the empirical reality.

24. At first, the dependent (nature),
constituted by the non-existence of duality,
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is comprehended;
then what is only imagination,
(which is found) there,
(and which is) inexistent duality,
is comprehended.

25. Then the absolute (nature),
(which is found) there,
and which is the existence
of the inexistence of duality,
is comprehended;
and so therefore it is said
that only it (= the absolute nature),
in that moment, "is and is not".

Section X : Karika 26: Common Characteristics of the Three Natures

26. The three natures are also
non dual and ungraspable,125

(the imaginary one),
because of its inexistence;
(the dependent one),
because it does not exist as (it appears),
(the absolute one),
because its nature is
the inexistence of that (duality).

Section XI : Kärikäs 27-30 : Analogy between a Magical Creation
and the Three Natures

27. In the same way as a magic creation,
due to the mantras power,
appears as an elephant:
there is only a form there,
but a (real) elephant does not exist at all-

28. The elephant is the imaginary nature,
its form is the dependent (nature),
and the elephant's inexistence,
which is there,
is considered to be the absolute (nature)-

29. In the same way the unreal mental creation,
due to the root-mind,
appears with duality:
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duality does not exist in any way,
there exists something that is only a form.

30. The root-consciousness is like the mantra;
the reality is considered as the log;
the mental creation is to be considered
as the elephant's form;
the duality is like the elephant.

Section XII: Kärikäs 31-34: Knowledge, Elimination, Obtention

31. It is admitted
that in the (act of) intellectual penetration12^
of the (true) reality of objects
(three) processes, corresponding to each nature?21

(take place), simultaneously, in their order:
knowledge, elimination and obtention.

32. In relation to those (three processes)
it is admitted that knowledge is non-perception,
elimination is non-manifestation,
and obtention is perception beyond causes -
assuredly it is intuitive perception.

33. Through non-perception of duality,
the form of duality disappears;
with its disappearance
the absolute inexistence of duality is obtained.

34. in the same way as in the magical illusion
there occur simultaneously
the non-perception of the elephant,
the disappearance of its form,
and the perception of the log.

Section XIII: Kârikâs 35-36: Traditional Arguments in Favour of the
"Only-Mind "Thesis

35-36 128 Through the perception of "only-mind"-
because (mind) is the cause of contradictory ideas,
because of the intellect's vision of unrealities,
because of the conformity with the three knowledges,
and because of the production without effort of liberation-
there is the non-perception of the knowable object;
through the non-perception of the knowable object,
there is the non-perception of mind}29
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Section XIV: Kärikäs 3 7-38: Dharmadhâtu; Vibhutva; Onself 's and
Other's Good; the Supreme Enlightenment; the Three Bodies

37. 'Through the non-perception of both,
there is the perception of the fundament of the dharmas;
through the perception of the fundament of the dharmas
there is the obtention of sovereignty.

38. And who has obtained sovereignty,
through the realization
of his own good and the other's good,
reaches, wise, the Supreme Enlightenment
whose essence are the Three Bodies.

End of the Trisvabhäva, work of the Venerable Master Vasubandhu



NOTES FOR THE THIRD PART

1. Cf. Yamaguchi's and Nagao's Introductions to their editions
and/or translations, and also L. de la Vallée Poussin, "Le petit
traité", p. 147.

2. See infra the bibliographical information about the publications
mentioned in this section.

3. This title appears in the introduction of the Tibetan translation;
the title of this text according to the colophon at the end of
the translation (Sde-dge edition) is: Mtshan hidgsum la h jug
pa.

4. The Tibetan translations of this treatise are to be found of
course in the different editions of the Bstan-hgyurand also in
the quoted articles of Yamaguchi, de la Vallée Poussin,
Mukhopadhyaya, and also in E. Teramoto's edition of the
Trimsikàoî Vasubandhu, Kyoto 1933, Tokyo 1977. Teramoto
adds a Japanese translation of both works of Vasubandhu.

5. Abhidharmadïpa, p. 282 (P. S. Jaini ed.) has a reference to the
trisvabhäva theory in relation to Vasubandhu, the kosakära,
which perhaps may be used as an argument in favour of
Vasubandhu's authorship of the present treatise. Cf. ibidem,
p. 128 of the Introduction.

6. Cf. L. de la Vallée Poussin, La Siddhi de Hiuan Tsang, p. 514,
note b, and É. Lamotte, La Somme du Grand Véhicule
(Mahäyänasamgraha), Notes et References, p. 17 *, Chapitre
11,1.

7. We have adopted Yamaguchi's edition of 1972-1973, because
it corrects misprints and mistakes of his former edition 1931,
is more complete and offers the last opinion of Yamaguchi on
this text.

8. Cf. Asariga, Mahäyänasamgraha II, 15, 1: gal te rnam par rig
pa tsam dori snari bahi gnas gzan gyi dbari gi no bo nid yin na/

. de ji ltar na gzan gyi dban yin la/cihi phyir na gzan gyi dban
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zes bya ze na/ran gi bag chags kyi sa bon las skyes pa yin pas
de Ita bas na rkyen gyi gzan dbari yin//skyes nas kyah skad cig
las lhag par bdag nid gnas par mi nus pas na gzan gyi dbah zes
byaho/ ( "If the dependent nature [paratantrasvabhâva] is
only mm<i[vijnaptimätra], support of the manifestation of the
object [arthâbhâsâsraya], why is it dependent, and why is it
called 'dependent' ?—Because it is born [utpanna] out of its
own impregnations—seeds [vâsanâbïja], it is dependent on
conditions. Because after its birth, it is unable to subsist by
itself [svatah] a single instant, it is called 'dependent'"
—from Lamotte's translation), and II, 17: gah gis gzan gyi dbah
gi ho bo hid la gzan gyi dbah zes bya bahi rnam grans gah ze
na / gzan gyi dbah gi bag chags kyi sa bon las hbyuii bahi gzan
gyi dbah gi phyir ro/ ( "In which sense the dependent nature
is 'dependent' ?—In so far as it depends on something else
for being born: the impregnations—seeds [vâsanâbïja]"
—from Lamotte's translation).

9. Cf.L. Grinspoon and J.B. Bakalar, Psychedelic drugs
reconsidered, New York: Basic Books, Inc., Publishers, 1979,
p. 146: "But in any case they ( experiences with LSD drug)
suggest how much of what we have felt and thought is
registered permanently in the brain and accessible to
consciousness in various transmutations".

10. On the väsanäs' theory see Hiuan Tsang, Cheng wei shih lun,
Taishö, Vol. XXXI, No. 1585, p. 8 a line 5-p. 10 a line 11 (= pp.
100-123 L.de la Vallée Poussin's translation); Asaiiga,
Mahäyänasamgraha, Chapter I (Lamotte's edition and
translation), and moreover J. Masuda, Der individualistische
Idealismus, pp. 35-39; P.S. Jaini, "The Sauträntika Theory of
Eija"; Bulletin of the School of Oriental and African Studies
22, (1959), pp. 236-249; D.T. Suzuki, Studies in the
Lankavatara-sutra, pp. 178-179, 184. See also in this book
Dignâga's Àlambanaparïksâvrttti, Section J: Kärikä VII a-b
and paragraphs 21-23, the text and our commentary.

11. It is also called, in this same treatise, 'abhütakalpa ' (kärikä 8)
and 'vikalpa' (kärikä 30). In other texts it is also called
*abhütaparikalpä like in Asahga, Mahäyänasüträlamkära,
commentary ad XL, 15: tathäbhütaparikalpah paratantrah
svabhâvo veditavyah (" Thus it must be known that the unreal
mental creation [abhütaparikalpa] is the dependent nature'9).
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12. Cf. Vasubandhu, Bhäsya of the Madhyäntavibhäga ad 1,2, p. 9,
line 13 (Pandeya's - edition): taträ' bhütaparikalpo grähyagrä-
hakavikalpah ("The unreal mental creation is the imagination
[vikalpa] of the object [grâhya] and the subject [grähaka] ");
Sthiramati, Tikä ad locum, p. 11, penultimate line—p. 12, lines
1-2 (Pandeya's edition): kah punar asau (= abhütaparikalpah)?...
visesena tu grähyagrähakavikalpah/tatra grähyavikalpo'
rthasattvapratibhäsam vijnänam/grähakavikalpa ätmavijnapti-
pratibhäsam (" What is this [=abhütaparikalpa=unreal mental
creation] ?... but in a peculiar sense it is the imagination of
the object and the subject. There the imagination of the object
is the consciousness [vijnäna] appearing under the form of
things and beings; the imagination of the subject is [the
consciousness] appearing under the form of a self [ätman]
and of knowledge [vijnäpti] "); Vasubandhu, Trimsikâ 21:
para tantrasvabhä vas tu vikalpah pratyayodbhavah ("But the
dependent nature is the imagination arisen out of conditions
[pratyaya] "); and Sthiramati, Bhäsya ad locum: atra vikalpa iti
paratantrasvarüpam äha (" There he calls the dependent nature
[paratantrasvarüpa=paratantrasvabhäva] 'imagination'
[vikalpa] ").

13. In other terms the only thing that comes to existence in the
empirical (unreal) domain.

14. The Alambanapanksä of Dignâga explains very clearly in
which way knowledge arises by the sole mechanism of the
"re-actualization" of the väsanäs, although there is no external
object of the cognition's act. See in this book the
Älambanapartksävrtti of Dignäga.

15. Cf. Sthiramati, Tikä ad Madhyäntavibhäga I, 2, p. 11, the last
two lines (Pandeya's edit km):- kah punar asau (=
abhütaparikalpah)? aütänägatavartamänä hetuphalabhütäs
traidhätukä anädikalikä nirvänaparyavasänäh samsäränurüpäs
cittacaittä avisesenä-bhütaparikalpah (" What is this
[abhütaparikalpa=unreal mental creation] Fin a peculiar sense
the unreal mental creation is the mind [citta] and the mental
contents [caitta] past, future and present, being cause or
effect, related to the three realms, beginningless in time,
whose termination [paryavasana] is nirvana, following the
form [anurüpa] of samsara'").

16. Cf. F. Tola and C. Dragonetti, "Anäditva or beginninglessness
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in Indian Philosophy," Annals of the Bhandarkar Oriental
Research Institute, 1980, Vol. LXI, Parts I-IV, pp. 1-20.

17. Cf. Sthiramati, Tikä ad Madhyäntavibhäga 1, 2, P. 11, lines 31-
33 (Pandeya's edition): abhütavacanena ca yathâ' yam
parikalpyate grähyagrahakatvena tathä nâstïti pradarsayati/
parikalpavacanena tv artho yathä parikalpyate tathartho na
vidyata iti pradarsayati ("He shows with the word 'unreal
[abhüta] that as it [=citta=the mind] is imagined with the
nature of object and subject, so it is not; and he shows with
the word 'mental creation ' [parikalpa] that as the object is
imagined, so the object does not exist").

18. Cf. Vasubandhu, Bhäsya of the Madhyäntavibhäga adl, 2,
p. 9, line 13 (Pandeya's edition): taträ 'bhütaparikalpo
grähyagrähakavikalpah/dvayam grähyam grähakam ca
( "There the unreal mental creation is the imagination of
the object and the subject; object and subject are 'two'
[»duality]'!).

19. Cf. Sthiramati, Tikä of the Madhyäntavibhäga adl, 6, p. 19,
lines 20-22 (Pandeya's edition): sa (=abhütaparikalpah) eva
grähyagrähakarüpena svätmany avidyamänena prakhyänät
parikalpitah/sa eva grähyagrähakarahitatvät parinispannah ( "It
[=abhütaparikalpa= the unreal mental creation] is imaginary
because of its appearing under the form of object and subject,
[form] which does not exist in it; and it is absolute because
of its being devoid of object and subject"). Also Asariga,
Mahäyänasüträlamkära commentary ad XI, 13: satatam
dvayena rahitam tattvam parikaipitah svabhâvo
grähyagrähakalaksanenätyantam asattvät ( "The Reality [tattva],
always devoid of duality, is imaginary nature, because of its
non being at all provided with the marks of object and
subject").

20. Cf. F. Tola and C. Dragonetti, uAnäditva or beginninglessness
in Indian Philosophy", pp. 1-2.

21. On the structure of the mind or consciousness according to the
Yogâcâra school see specially Hiuan Tsang, Cheng wei shih
lun, Taishö, Vol. XXXI, No. 1585, p. 7 c line 12-p. 38 c line 13
(= pp. 94-415 L. de la Vallée Poussin's translation); Asariga,
Mahäyänasamgraha, Chapter I (É. Lamotte's edition and
translation); Maitreya-Vasubandhu-Sthiramati, Madhyäntavi-
bhägasästra I, 10; Vasubandhu, Karmasiddhiprakarana,
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Paragraphs 33-40 (É. Lamotte's edition and translation).
Moreover see L. de la Vallée Poussin, "Note sur 1' Alayavijnana",
Mélanges Chinois et Bouddhiques 3, (1934), pp. 145-168; D.
T. Suzuki, Studies in the Lankavatara-sutra, pp. 169-199; D.T.
Suzuki, Outlines of Mahay ana Buddhism, pp. 125-139; P.
Masson-Oursel, 'Tathägatagarbha et Alayavijnana " Journal
AsiatiqueHO, (1927), (Melanges), pp. 295-302; E. Frauwallner,
"Amalavijnänam und Älayavijnänam.Ein Beitrag zur
Erkenntnislehre des Buddhismus", Festschrift Walther
Schubring, Beiträge zur indischen Philologie und
Altertumskunde, Hamburg, 1951, pp. 148-159 (=Kleine
Schriften, Wiesbaden : F. Steiner, 1982, pp. 637-648); J. Masuda,
Der individualistische Idealismus, pp. 27-29; Yamakami Sögen,
Systems of Buddhistic Thought, pp. 210-216 and 236-244;
A.K. Chatterjee, The Yogacara Idealism, pp. 87-107; Höbögirin
I, pp. 35-37 subAraya; É. Lamotte, Mahäyänasamgraha, Tome
II, Notes et References, Chapitre 1, p. 3 *; S. Weinstein, "The
Älaya-vijnäna in Early Yogacara Buddhism—A Comparison of
Its Meaning in the Samdhinirmocana-sutra and the Vijnapti-
mâtratâ-siddhi of Dharmapäla—", Kokusai Töhö Gakusha
Kaigikiyö, 3, (1958), pp. 46-58; F. Tola and C. Dragonetti, " La
estructura de la mente segûn la escuela idealista budista
(Yogächära)", in Pensamiento, No. 182, Vol. 46 (Madrid, 1990),
pp. 129-147, reprint in Revista de Estudios BudistasA, México-
Buenos Aires, 1992, pp. 51-74.

22. Etymologies of alayavijnana in Sthiramati, commentary on the
Trimsikä 2; Vasubandhu, Karmasiddhiprakarana, Paragraph
33 (É. Lamotte's edition and translation); Asahga,
Mahäyänasamgraha 1, 2 and 3; Hiuan Tsang, Cheng wei shih
lun, Taishö, Vol. XXXI, No. 1585, p. 7 c line 21 (= p. 96 L. de
la Vallée Poussin's translation).

23. This is confirmed by the texts quoted in the next note, and by
the fact that several caittas {sparsa, manaskära, vedanä,
samjnä, cetana) accompany the alayavijnana, according to
Vasubandhu, Trimsikä 3 and Sthiramati, Bhäsya ad locum; and
also to Hiuan Tsang, Cheng wei shih lun, Taishö, Vol. XXXI,
No. 1585, p. 11 b line 13-p. 12 a line 19 (= pp. 143-151 L. de
la Vallée Poussin's translation). Sthiramati, Bhäsya ad Trimsikä
2 (in the beginning), giving the meaning of alayavijnana, says
that it is vijnäna because it knows: vijânâtîti vijnânam; and
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Vasubandhu, Trimsikâ4, explicitly says that the àlavavijnàna
"flows like the current of a river''(tacca vartate srotasaughavat) ;
cf. Sthiramati, Bhäsya ad locum and Hiuan Tsang, Cheng wei
shih lun, Taishö, Vol. XXXI; No. 1585, p. 12 b line 28-p. 12 c
line 15 (= pp. 156-157 L. de la Vallée Poussin's translation).

24. Cf.Sthiramati, Bhäsya of the Trimsikâ 2: yadi
pravrttivijnänavyatiriktam älayavijnänam asti, tato ' syälambanam
äkäras ca vaktavyah/na hi nirälambanam niräkäram va vijnänam
yujyate/naiva tat nirälambanam nirakäram vesyate/kim tarhi?
aparicchinnälambanäkäranvlom käranam? yasmäd älayavijnänam
dvidhä pravartate/adhyätman upädänavijnaptitah, bahirdhä'
paricchinnäkärabhäjanavijnaptitas ca/taträdhyätman upadänam
parikalpitasvabhäväbhinivesaväsanä sädhisthänam indriyarüpam
näma ca/asyälambanasyätisuksmatvät asamviditakop-
ädisthänavijnaptikam ca tat /asamviditaka upädir yasmin
asamviditakä ca sthänavijnaptir yasmin tad älayavijnänam
asamviditakopädisthänavijnaptikam/upädänam upädih/sa punar
ätmädivikalpaväsanä rüpädidharmavikalpaväsanä ca/
tatsadbhäväd älayavijnänena ätmädivikalpo rüpädivikalpas ca
käryatvenopätta iti tadväsanä ätmädivikalpänäm
rüpädivikalpänäm copädir ity ucyate/so 'smin idam tad iti
pratisamvedanäkarenäsamvidita ity atas tad asamvidïtakopadîty
ucyate/äsrayopädänam copädih/äsraya ätmabhävah
sädhisthänam indriyarüpam näma ca/... tat punar upadänam
idantayä pratisamvedayitum asakyam ity ato' samvidita ity
ucyate / sthänavijnaptir bhäjanalokasamnivesavijnaptih / sä' py
aparicchinnälambanäkärapravrttatväd asamviditety ucyate ( "If
the receptacle-consciousness [älayavijnäna] is different from
the function-consciousness, then it is necessary to point out
its object [älambana] and its form [äkära], since it is not logically
possible a consciousness without object or without form. It
is not claimed [by the Vijnänavädin] that it is without object or
without form. How then ? Its object and its form are
undeterminate [aparicchinna]. Why ? Because the receptacle -
consciousness evolves [pravartate] in two manners : inwards
as knowledge of what is seized -and- held [upädäna], outwards
as knowledge of the world of objects [bhäjana] under an
undeterminate form. There, inwards, 'what is seized -and-
held' [upädäna] are the impregnations [väsanäs] of the
attachment to the imaginary nature, the rüpa constituted by
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the sense organs [indriya, the physic component of man] together
with their ahodeladhisthäna, the body], and the nàman [name,
the psychic component of man]. Because of the extreme
subtleness of its object [Vasubandhu says :]
'that [=the älayavijnäna] is something in which there is an
"unconscious"[i.e. subliminal] upädi and an ["unconscious"',
subliminal] knowledge of the locus [sthäna].'
... Upädäna [means] upädi. And this [upädi=upädäna] are the
impregnations of the imagination of a self etc., and the
impregnations of the imagination ofthe dharmas form-colour,
etc. Due to the existence of these [impregnations], the
imagination of a self etc., and the imagination of the form-
colour, etc. are seized-and-held [upâtta] as effects [, in their
state of effects,] by the receptacle-consciousness; and
consequently the impregnations of these [imaginations] are
called the 'upâdi' of the imagination of a self etc., of the
imagination of the form-colour, etc. It [=the upädi] in that
[receptacle-consciousness] is "not-conscious" [ly perceived]
under the form of an experience of the kind: 'This is that)
and consequently that [receptacle-consciousness] is called
(something] in which there is an "unconscious"[subliminal,]
upädi'. The upädäna f- what is seized-and-held] support[äsraya]
is also upädi. The support is the ätmabhäva [living body,
individual], the rüpa constituted by the sense organs together
with their abode, and the naman... And this upädäna cannot
be consciously [or clearly] experienced as 'being that' [i.e. in
a determinate manner], and consequently [this upädi] is called
' "unconscious "[, subliminal]'. 'Knowledge of the locus' is the
knowledge of the situation in the world of the objects. Also
this [knowledge] is called' "unconscious" [,subliminal,] ',
because it takes place with an object and a form which are
undeterminate."). In this text the word upädäna and its
synonym upädi have been translated by us with the words
"what is seized and held". It could also be translated by
"appropriation", but designating not the act of appropriating
(seizing, holding, taking) something, but the things that are
appropriated (seized, held, taken). This notion of upädäna,
"appropriation", referred to in the text as the object of the
subliminal cognition, is to be related to the notion of ädäna-
Dijnäna, "appropriating-consciousness", term which is applied
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to the älaya-vijnäna. In relation to this point, see
Samdhinirmocanasutra, Chapter Five, in Dharma Publishing
edition of the Tibetan text, translated by John Powers, Berkeley,
USA, 1994, pp. 68-71 :...dari por hdi ltar len pa rnam pa gnis
po rten dan bcas pahi dbari po gzugs can len pa daii/mtshan
ma dan miii dan rnam par rtog pa la tha snad hdogs pahi spros
pahi bag chags len pa la rten nas/sa bon thams cad pahi sems
rnam par smin cih h jug la rgyas sin hphrel ba dan yaris par
hgyur ro/de la gzugs can gyi khams na ni len pa gni ga yod
la/gzugs can ma yin pahi khams na ni len pa gnis su med do/
bio gros yahs pa rnam par ses pa de ni len pahi rnam par ses
pa zes kyaii bya ste/hdi ltar des lus hdi bzun ziri blaris pahi
phyir ro/kun gzi rnam par ses pa zes kyari bya ste/hdi ltar de
lus hdi la grub pa dan bde ba gcig pahi don gyis kun tu sbyor
ba dan rab tu sbyor bar byed pahi phyir ro /... ( 'Initially, in
dependence upon two types of appropriation-the
appropriation of the physical sense powers associated with
a support and the appropriations of predispositions which
proliferate conventional designations with respect to signs,
names, and concepts—the mind which has all seeds ripens;
it develops, increases, and expands in its operations.
Although two types of appropriation exist in the form realm,
appropriation is not twofold in the formless realm.

uVisalamati, consciousness is also called the 'appropriating
consciousness" because it holds and appropriates the body
in that way. It is called the 'basis-consciousness' because
there is the same establishment and abiding within those
bodies. Thus they are wholly connected and thoroughly
connected'").

Also Vasubandhu, Karmasiddhiprakarana, Paragraph 36:
ho na dehi dmigs pa dan/rnam pa ci yin zhe na/dmigspa dan/
rnam pa ma chad pa yin no (" Which is the object [älambana]
and the aspect [äkära] of this knowledge? Its object and its
aspect are imperceptible [asamvidita]."—from Lamotte's
translation). Also Hiuan Tsang, Cheng wei shih lun, Taishö,
Vol. XXXI, No. 1585, p. 11 b lines 3-9=pp. 141-142 L. de la
Vallée Poussin's translation ( "The äkära (i.e. the darsanabhäga,
the Vijnapti or act of knowledge) of the eighth Vijhâna is
extremely subtle (anusüksma), therefore difficult to perceive.—
Or the eighth Vijhàna is called asamvidita, because its internal
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object (the Btjas and the sense-organs that the eighth seizes-
holds) is extremely subtle, because its external object (the
receptacle-world),in its 'magnitude'is unfathomable."—from
de la Vallée Poussin's translation). Cf.L. de la Vallée Poussin,
"Note sur 1' Älayavijnäna"; and A.K. Chatterjee. The Yogäcära
Idealism, p. 89.

25. This is deduced from the nature (of being mental facts) and
from the characteristics of the väsanäs or btjas (they are
momentary; simultaneous with their fruits; they proceed in a
continuous way; they are determinate; they depend on
conditions and they produce their own fruit). Cf. the Chinese
translation by Hiuan Tsang of the Bhäsya of Asaiiga's
Mahäyänasamgraha, Taishö, Vol. XXXI, No. 1597, p. 329 c
lines 11-12, where it is said that "the bï)2.s of the älayavijnäna
produce only älayavijnäna".

26. According to this last explanation it is necessary to complete
what we said before—that the asatkalpa or mind is composed
by the representations etc. produced by the "reactualization"
of the väsanäs; we must add now that the asatkalpa or mind
is also composed by the subliminal representations etc., that
constitute the älayavijnäna, which is a part of the mind.

27. See J.Gonda, "The etymologies in the ancient Indian
Brähmanas", Lingua, Amsterdam, 1955 -1956, Vol. V, pp. 61-
85.

28. In relation to this meaning of 'vaipäkikd cf. Hiuan Tsang,
Cheng wei shih lun, Taishö, Vol. XXXI, No. 1585, p. 7 c lines
24-26=p. 97 L. de la Vallée Poussin's translation: {It hthe
älayavijnäna] is the vipäkaphala,the fruit of retribution1 of
good and bad actions, which project (äKSIP-) an existence
in a certain realm of existence, in a certain destiny, by a
certain matrix (dhätu, gati, yoni)" —from de la Vallée
Poussin's translation); Sthiramati, Bhäsya ad Trimsikä 2,
(älayäkhyam vijnänam): sarvadhätugatiyonijätisu kusalä-
kusalakarmavipäkatväd vipäkah ([The consciousness called
'receptacle', 'älaya':] is maturation [vipäka] because of being
the maturation of the good and bad actions in any realm
[dhätu], destiny [gati], matrix [yoni], form of existence [jäti]")-
Besides that we can also understand that älayavijnäna is
vaipäkika because the väsanäs, as germs (Jnja) "remain" in it
until they "mature" to transform themselves into new actual
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representations or cognitions. So the älayavijnäna is both the
result of the necessity of a moral retribution and the means to
realize that retribution.

29. In Sahkara's Bhäsya ad Vedäntasütra II, 2, 28; Upadesasahasrï
II, 2, 45, 46, 47, and 73 (S. Mayeda's edition, Tokyo: The
Hokuseido Press, 1973) naimittika is employed with the
meaning of "contingent", as opposed to "own being" (svabbâva),
in Suresvara, Sambandhavärtika 66 it is employed with the
meaning of "caused" as opposed to nimitta "cause". We can
also understand naimittika as "related to marks", "provided
with marks". In this case, in kärikä 32 we must translate animitta
by "deprived of marks". With this interpretation there remains
anyhow the opposition between the asatkalpa, that, as a whole,
is characterized by individualizing marks or distinctive signs or
attributes, and the absolute nature, that is completely deprived
of such.

30. This idea inspires the translations and interpretations of some
translators.

31. "Trained mind" is the mind which has fulfilled the moral,
intellectual and yogic discipline taught by the Yogäcära school
and Buddhism in general, and thanks to which it is possible to
get the intuition of the true nature of things.

32. Cf. texts quoted in note 19.
33. Cf. Sthiramati, Tikâ of Maitreya ' s Madhyäntavibhäga adl,6,p.

19 line 22 (Pandeya's edition): evan cäbhütaparikalpa eva
hetupratyayapâratantryât paratantrah/sa eva
grähyagrähakarüpena svätmany avidyamänena prakhyänät
parikalpitah/sa eva grähyagrähakarahitatväd parinispannah/
evam abhhutaparikalpe trayah svabhaväh sahgrhïtâh ( "Thus
the unreal mental creation is dependent, because its being
dependent on causes and conditions; it is imagined, because
of its appearing under the form of object and subject that
do not exist in it; it is absolute, because of its being deprived
of object and subject. So the three natures are gathered in
the unreal mental creation"}.

34. Cf. Maitreya, Madhyäntavibhäga I, 14: dvayä 'bhävo hy
abhävasya bhävah sühyasya laksanam {"The inexistence of
duality, the existence of inexistence, is the essence of Void"},
Vasubandhu ad locum: dvayagrähyagrähakasyä' bhävah/tasya
cäbhävasya bhävah sünyatäyä laksanam... ("The inexistence of



The Trisvabhävakärikä of Vasubandhu 239

both the object and the subject, and the existence of this
inexistence is the essence of Voidness... '); Sthiramati ad locum:
dvayasya grähyasya grähakasya cä 'bhütaparikalpe'
bhütaparikalpena vä parikalpitätmakatväd vasturüpena' bhävah/
tasya ca dvayàbhavasya yo bhäva etac chünyatäyä laksanam
( "The inexistence of both the object and the subject with the
condition of a thing [occurs] owing to the fact that their
essence is imagined in the unreal mental creation or by the
unreal mental creation; and the existence of the inexistence
of duality is the essence of Voidness•").

35. Cf. Sthiramati, Tikà of Maitreya's Madhyântavibhâga adlll, 3,
last paragraph: parinispannalaksanam sadasattattvatas ceti/
sadasac ca tattvam parinispannalaksanam/dvayä'
bhävabhävätmakatvät sattvam /dvayä' bhävätmakatväd asattvan
ca (" 'And the essence of the absolute [nature] is its being
existent and non-existent'-the being existent and non-existent
is the essence of the absolute [nature] : existence, because its
essence is the existence of the inexistence of duality; and
inexistence, because its essence is the inexistence of duality"}

36. See other arguments in favour of the "only-mind" thesis in
Dignâga, Àlambanapariksâ, who develops a strictly logical
demonstration; Vasubandhu, Virnsatikä and Trimsikä; Hiuan
Tsang, Cheng weishih lun, Taishö, Vol. XXXI, No. 1585, p. 39
a line 4-p. 39 c line 29 O pp. 419-432 L. de la Vallée Poussin's
translation); Asahg3L,Mahäyänasamgrahay Chapter II, Paragraphs
7 -8 (É. Lamotte's edition and translation). Also A.K. Chatterjee,
The Yogäcära Idealism, Chapters III and IV; D.T. Suzuki, Studies
in the Lankavatara Sutra, pp. 267-276.

37. Cf. Sthiramati, Tikä of Maitreya's Madhyântavibhâga ad\, 4, p.
16 lines 14-16 (R. Pandeya's edition): tathâhi prêta apah
püyapurisamüträdipurnä dhrtadandapänibhir übhayatah
purusaih samraksyamänäh pasyanti/manusyädayah punah
svacchasitalodakaparipüma nirvibandhä ity upalabhante ( "Thus
the prêtas see the waters full of pus, excrement, urines, etc.,
watched over on both sides by men carrying sticks in their
hands, on their turn men, etc., perceive [these same waters]
full of pure and fresh water and free'*),

38. Vasubandhu, in his Virnsatikä develops this argument.
39. This argument is based in the experiences and phenomena

which take place during yogic concentration.
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40. See in Sthiramati, Tïkà of Maitreya 's Madhyäntavibhäga ad'1,2,
p. 11 line 10 (R. Pandeya's edition) another example oîprasanga
of liberation without effort (aprayatnena moksaprasarigah).

41. Factors of existence, elements that constitute what exists. See
F. Tola and C. Dragonetti, "La doctrina de los dharmas en el
Budismo", Boletin de laAsociaciôn Espanola de Orientalistas,
Ano XIII-1977, Madrid, pp. 105 -132 (= pp. 91-121 F. Tola and
C. Dragonetti, YogayMistica de la India, Buenos Aires: Kier,
1978).

42. We think that kärikä 37 refers to the condition of Bodhisattva
and the next one to the condition of Buddha. Cf. H. Dayal
(1932), The Bodhisattva doctrine in Buddhist Sanskrit
Literature, Delhi: Motilal Banarsidass, 1975; L. de la Vallée
Poussin, "Bodhisattva", J. Hastings, Encyclopaedia of Religion
and Ethics, Vol.11, Edinburgh: T. &T. Clark, 1964, pp. 739-753;
D.T. Suzuki, Outlines of Mahay ana Buddhism, Chapters XI
and XII; "Bosatsu", Höbögirin II, pp. 136-142.

43. Like the powers mentioned e.g. by Asariga, Mahäyäna-
süträlamkära EX, 38-48, and Mahayänasamgraha X, 5 and the
Chinese translation of the Bhäsya of this last text (done by
Hiuan Tsang), Taishö, Vol. XXXI, No. 1597, p. 371 c line 23-
p. 372 a line 21; and by Upanihandhana, Taishö, Vol. XXXI,
No. 1598, p. 437 c line 18-p. 438 a line 26.

44. On the three bodies of Buddha see: D.T. Suzuki, Outlines of
Mahayana Buddhism, Chapter X; Studies in the Lankavatara
Sutra, pp. 308-338; P. Demiéville, "Busshin", Höbögirin, pp.
174 b-185 a; L. de la Vallée Poussin, "Note sur les Corps du
Boddha", Le Muséon, 1913, pp. 257-290; P. Massoh-Oursel,
"Les trois corps du Bouddha", fournal Asiatique, 1913, pp.
581-618; Chizen Akanuma, "The triple body of the Buddha",
The Eastern Buddhist, May-June, July-August, 1922, pp. 1-29;
N.N. Dutt, Mahayana Buddhism, Chapter V.

45. MS2 : Trisvabhävah namo Manjunäthäya; Mu corr. : trisvabhävah
unto trisvabhävanirdesah; MS3: before namo illegible.

46. MS3: dhïrànân .
47. MS2: gambhtrajneyam; MS3; gambhiram jheyam.
48. MS2: sadä (vidyamänatä;MS3: sadä 'vidyamänatä (?)
49- MS2: parinispannasvabhävo.
50. asatkalpah. Va corr.; MSI: asankalpah; MS2: asatkalpah; MS3:

asatkalpah.
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51. dvayätmanä. Va, Y 1972-1973 corr. (N: gnis dag gis); MSI:
dvayâtmatâ; MS 2: dvayätmanä; MS3: dvayätmanä.

52. MS2: tatfrä 'dvayadharmatä; MS3: tatfn^ 'dvayadharmmatä.
53. MS2: asamkalpo 'tra; Mu corr.: asatkalpo1 tra.
54. MS2: j><3tas tara kalpyateyathä; Mu corr. : jyatas ten<2 /?z kalpyate.
55. MS2: älayäkhyarn vijnänam; MS3: älayäkhyarn vijnänam.
56. MS2: pravrttyäkhyan; MS3: pravrttyäkhyan.
57. MS3: simple danda.
58. j;<zta*; Va, Y 1972-1973 corr. (N: ganphyir); MSI: wwtofr, MS2:

yatah; MS3: yatah.
59. MS3: °vijnänan.
60. MS2: medasattväd; Mu corr.: sadasattväd; MS3: sadasatväd
61. MSI: has laksana0 according to Y 1931 and probably to Y

1972-1973 (critical annotation); Y corrects: laksana0; MS2:
laksanâ0; MS5: laksana0.

62. MS3; svabhävänän.
63. MS3: satvena.
64. MSI: has röte (instead of grhyatè) according to Y 1931, which

Y and Va correct unto grhyate, but according to Y 1972-1973
MSI has grhyate; MS2: samhrte (samhrto ?); Mu corr. : grhyate;
MS3: grhyate.

65. MSI has yasmàdaccording to Y 1931, which he corrects unto
jYtf torf, but according to Y 1972-1973 MSI has yat tad, which
he adopts: Va following the indication of Y1931 adopts yasmäd
(N: gan phyir); MS2; yasmäd; MS3; yasmäd.

66. MS3: on^fm manuscript blurred.
67. MS3: between a° and °tvena manuscript broken.
68. tadasattvaikabhävatah'. Va corr. (N: de yod ma yiri); MSI:

sadasattvaika0; MS2: sadasattvaika0; Mu corr.: tadasattvaika0;
MS3: sadasatvaika0.

69. MS2: prakhyänadvayahhävena; Mu corr.:prakhyänäd dvaya°.
70. Mu corr.: dvayäbhäva0.
11. advayaikasvabhävatah: Va corr. (V: gn& sw medpargcig gyur

pas); MSI: advayaikatvabhävatah; MS2: advayaikasvabhävatah,
MS3: advayaikatvabhävatah.

72. MS3: °laksanam.
73. MS3: Haksanam.
1A. kalpitäj: Va corr.; MSI: kalpito, MS2: kalpitäf, MS3: kalpitäj.
75. MS2: tatf?ö 'sattva0; MS3: /wûbâ tatoz0.
76. paratanträkhyäm Va corr.; MSI: paratanträkhyo; MS2:

paratanträkhyän; MS3: paratanträkhyän.
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77. nispanno ' bhinnaluksanah. Y, Va corr. ; MSI : nispannobhinna Q,
MS2: nispanno' bhinncf; MS3: nispannobhinnalaksanah.

78. MS3: pi without preceding avagraha.
79. MS3: °patyartbam.
80. MS2: vyavaharttätmako, Mu corr.: vyavahartträtmako,
81. vyavahärasamucchedah svabhävas: Va corr.; MSI and MS2:

vyavabärasamucchedasvabhävas;MS3
vyavahärasamucchedasvabhävas

82. dvayäbhävätmakah: Va corr. (N: gw& /werf brftfg mrf; V: ,gn/5
/)o r̂f̂ g med); MSI and MS2: dvayäbbävätmakab; Mu corr. :
dvayâ°; MS3: dvayäbbävätmakab.

83. MS3; pürwam.
84. MS3: °dvayam.
85. MS3: trawithout preceding avagraba.
86. MS3: between öf5oand torf^ manuscript blurred.
87. MS2; /»ribâ; Mu corr.; tarfâ.
88. MS3: p j without preceding avagraha.
89. MS2: advayälambalaksanäb; MS3: advayälambya0.
90. MS3: °mätran.
91. MS3: sarwatbä.
92. MS3: mätrakam.
93. MS3: dvayam.
94. MS3: °toft^°.
95. Va corr.: laksanatraye(N : mtshan nidgsum la; V. mtshan nid

gsum);Mucon.: °trayam\ MS3: °kriyä.
96. prabänam: Va corr.; MSI: prabänas) MS2 : prabänan; MS3 :

97. MS3: yathäkramam.
98. MS2: parijnä ' nupalambhd tra; MS3: parijnä ' nupalambhd tra.
99- MSI has upalambho 'nipnagnas tu according to Y1931, which

he corrects unto upalambbdsaddvayas tu and Va unto
upalambho ' nimittas tu (following and correcting N : dmigspa
dag ni mtshan ma ste), but according to Y1972-1973 MSI has
upalambho'saddvayas tu;MS2: upalambho nimagnastu\ Mu
corr.: upalambbanimittä tu\ MS3: upalambho nimagnas tu.

10ft MS3: dhigamyate without preceding avagraha.
101. hastino ' nupalambhas : Y, Va corr. ; MS 1 : hastinonupalambhas;

MS2: hastino' nupalambhas; MS3: hastinonupalambhas.
102. tadâkrteh: Va, Y1972-1973 corr.; MSI: tadäkrtah; Y1931 corr.:

tadäkrtih; MS2: tadäkrteh\ MS3: tadâkrteh.
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103. yugapad yathä: Va, Y 1972-1973 corr. (N: dus gcig); MSI:
gäyed yathä; Y 1931 corr.: {mär) gäyed yathä; MS2 : gäyad
yathä; Mu corr.: yugapad yathä; MS3: between mäyäyäm and
°gapad manuscript destroyed.

104. MS2: inruddhadhikäranatväd; Mu corr. viruddhadhiväranatväd.
105. buddher. Va, Y1972-1973 corr.; MSI; buddhair;MS2 : buddher;

Mucorr. : buddhyä; MS3: buddher.
106. MS2: moksäpattir.
107. MS3: °dharmma°.
108. MS3: °dharmma°.
109. °prasiddhitab. Va corr.; MSI: °prasiddhatafy MS2 : °prasiddhitah,

MS3: °prasiddhitah.
110. MS3; anuttaräm.
111. MS3: bodhin.
112. MS3 *tf at the end of the kärikä.
113. MS2: Trisvabhävah) Mu corr.: Trisvabhävanirdesah; MS3:

Trisvabhävasamäptah (without preceding tf0.
114. dvayätmanä: instrumental of quality or attribute. Cf. Pânini II,

3, 21: itthambhütalaksane (trttyä). In the next kärikäs there
are others examples of this type of instrumental: kärikä 4:
tena; kärikä 11: sattvena; kärikä 12: bhräntibhävena; kärikä
13: advayatvena, etc.

115. Cf. faäniM 17.
116. laksana: characteristic mark, essential characteristic, essence.
117. This kärikä refers to the imaginary nature. Any one who, ignorant

or wise, belongs to the empirical reality creates through his
mind an illusory world of duality. The ignorant man attributes
to that world externality and reality. The wise man, who knows
the true nature of things, knows that the world is a mere
mental creation.

118. Remark that the word svabhäva is used three times in this
kärikä: it designates, on one side, the three natures and, on the
other side, it indicates the nature, the way of being, the essence
(of these three natures).

119. See note 123.
120. abhinrtalaksana: lit. "whose laksana is not different", "which

possesses non-different characteristics".
121. yathäkhyänäsvabhävatah: lit, "because of its being a non

(existing) nature as it appears".
122. pravesa: lit. "penetration", in the methaphorical meaning of

"understanding", "comprehending ". Cf. Vasubandhu, Vimsatikà 10.
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123. vyavahärätmä. lit. "âtman of the vyavahära". We prefer to
understand that "the kalpita is the âtman of the vyavahära'
instead of: "the kalpita has as its âtman the vyavahära",
considering that in kärikä 17 it is said that the kalpita and the
paratantra are the laksana of the samklesa, which is nothing
else than the vyavahära. But at bottom both translations point
to the same idea: the identity of kalpita and vyavahära.
Vyavahära, the empirical, practical or pragmatic reality is the
totality of the unreal mental conceptions, expressed or not in
conventional verbal formulations, to which nothing real
corresponds, and which have duality as its essence. As such it
is opposed to the absolute,

124. vyavahartr, is the conceiver of the unreal mental conceptions,
the formulator of the conventional verbal formulations that
constitute the vyavahära. So we can translate this term by
"creator of the empirical reality", without forgetting that the
empirical reality has not a true existence and thinking that the
empirical reality is "created" when the vyavahartr, the mind,
conceives its unreal conceptions and formulates its conventional
formulations.

125. advayälabhyalaksanah: lit. "whose laksana is non-dual and
un-obtainable (i.e. that cannot be perceived or known)".

126. prativedha : " (intellectual) penetration". (F. Edgerton, Buddhist
Hybrid Sanskrit, Volume II: Dictionary, New Haven: Yale
university Press, 1953).

127. laksana: svabhâva. Cf. L. de la Vallée Poussin, translation of
the Siddhi, p. 514 (a); Mahâvyutpatti 1662-1665; Asahga,
Mahäyänasamgrahall, Paragraphs 1-4 (É. Lamotte's edition
and translation).

128. We have united the translation of kärikäs 35 and 36 to make
clear their meaning.

129*-' buddhi, in the text synonym of citta.
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