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Reconstructing Ancient Arguments 
The Dharmapala-Bhavaviveka Dispute 

I offer .below an English translation of the text of chapter ten of Dharmapala's . 

Sat aka Commentary, entitled in Chinese Ta-ch'eng Kuang Pai-lun Shih lun (T. 

1569). But as no text and no single issue has meaning outside its own context, I 

would first like to discuss something of what was happening within this text's 

world of discourse. Issues and texts form parts of a larger stream of tradition 

and take their interest from their role within that tradition. So, I would like to 

sketch the tnidition that lies behind Dharmapala's Sataka Commentary on 

Aryadeva's Hundred Stanzas (Sataka ). This task is difficult, not only because 

of the meagerness of my abilities, but also because of the absence of any 

adequate Indian account of the Buddhist doctrinal development. No one in 

India sketched for us the players or their struggles over the implications of 

. Buddhist doctrine. Indeed, Indian culture, for all of its glories, did not much 

engage itself with the writing of history. We are left with the extant texts, and 

must follow the clues they afford in cross referencing their concerns. We do 

have later histories, the Tibetan Taranatha's (b. 1575) History of Buddhism, 

Bu-stori's (1290-1364) History of Buddhism, and Chinese pilgrim accounts like 

Fa-hsien's (ca 400 CE) Buddhist Records, Hsuan-tsang's (596-664 CE) Journey 

to the West, and I-tsing's (635-715 CE) Records of the Buddhist Religion in 

India and the Malay Archipelago. But these, valued as they be,are later 

accounts which filter history through their varying doctrinal and cultural 

concerns.1 They must be treated with critical care, comparing them to what 

can be gleaned from Indian sutras and sastras about the confirugation of 

doctrinal developments. 

Later accounts do indeed report that in Indian Mahayana thought two 

schools hold' center stage: Madhyamika and Y ogacara. They are often seen as 

competing schools, mutually exclusive options, or as developmental stages 

along a path that culminates in one or the other. In China, the Madhyamika 

San-lun sect stressed its doctrine of emptiness as the pinnacle of Buddhist 

thought, while the traditions of Y ogacara, especially the dominant Fa-hsiang 

ISee Snellgrove, Indo-Tibetan Buddhism, 2:305-323. 
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sect, saw itself as the full expressions of Mahayana philosophy. In China, these 

traditions were locked in sectarian competition, sharing little in common and 

calling for mutual repudiation. In Tibetan scholastic thought, Yogacara was 

seen as a stage for those not yet able to understand- the profundities of 

normative Madhyamika thinking. The trajectories of Mahayana thought present 

these two schools as different Indian options and view them within the patterns 

of either Chinese or Tibetan understandings. 

The" problem, however, is that there has been little I ndian textual . . 
eVidence to demonstrate whether in India these schools did in fact view 

themselves as mutually exclusive.2 Indeed, they do appeal to different sets of 

foundational sutras and sastras, and they look to different masters as their 

founders. The Madhyamikas revere Nagarjuna and Aryadeva, while the 

Y ogacaras revere Maitreya, Asanga, and Vasubandhu. And they certainly do 

teach different doctrines. The Madhyamikas focus on emptiness and dependent 

co-arising, the two truths of ultimate meaning and conventional truth, while the 

Yogacaras turn toward a critical understanding of consciousness, its underly

ing structure of the storehouse consciousness functioning in synergy with the 

active consciousnesses, and the. three patterns in which consciousness so 

understood functions. I t is in this framework that they interpret the notions of 

emptiness, dependent co-arising, and the two truths. There is no question that 

Madhyamika and Yogacara represent two diverging trajectories of reflection 

on emptiness and the nature of awakening, for the Yogacara constructed an 

elaborate theory of mind and then reread the doctrines of Madhyamika within 

that theory. 

Yet the Yogacara thinker Asartga wrote a straightforward and 

approving commentary on the opening stanzas of Nagarjuna's 

MaJamtidhyamakaktiriktil) . and the later commentator Sthiramati (470-550 CE) 

commented on Madhyamika in his Ta-ch'eng Chung-lun Shih-lun (T. 1569) 

Without evincing any direct sectarian critique at all. The earliest Yogacaras 

eVidently did not see themselves as competitors with Nagarjuna or Aryadeva. 

Rather they apparently saw themselves as faithful developers of Madhyamika, 

furthering its teachings by grounding them within their own theory of 

2Note T.R.V. Murti, The Central Philosophy of Buddhism, • Madhyamika is used· both for the 
system and its advocates. Non-Buddhist writers invariably refer to the system as well as the 
adherents of it as Madhyamlka. Nagarjuna or even Aryadeva do not seem to have used either of 
these terms: 
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consciousness. That theory of consciousness, however, was not accepted by all 

Madhyamika thinkers, and controversy and repudiation did occur. This book is 

aimed at presenting the Y ogacara textual eVidence of that divergence in the 

thought of Dhar~apala, who in hIs Sataka Commentary argues for the 

superiority of' Yogacara understandings of emptiness over those of 

Madhyamika, especially the Madhyamika tliought of Bhavaviveka. This 

commentary represents the hardening of the lines between the two traditions 

and perhaps their initial establishment as competing schools within Indian 

Mahayana Buddhism. Dharmapala's argument occurs in the. process of 

commenting upon chapter 10 of Aryadeva's Sataka , and it finds its response in 

chapter 5 of Bhavaviveka's Madhyamakahrdaya Tarkajvala. 

In this introductory essay I would like to offer a reconstruction of the 

shifting lines of doctrinal development that resulted in the dispute between 

Dharmapala and Bhavaviveka. To grasp the import of these disputes, some 

notion of Yogacara thought is required. But Yogacara takes as its starting point 

the Prajfiaparamita scriptures and Madhyamika thought. Thus, one must 

examine the Madhyamika teachi~g of Nagarjuna and Aryadeva to show how 

they attempted to refute the previous Abhidharma realism through the doctrine 

of emptiness and the issues that were thereby engendered. One must also 

understand why that Abhidharma scholasticism arose and how it established a 

separate context of Buddhist theory upon the earliest layer of Buddhist 

scriptures, the Nikayas"and Agamas. 

The schema for such an exposition comes from the conviction that 

meanings do not occur withIn a context agreed upon by all thinkers, as if one 

simply had to adjudicate truth and falsity within a single, all-encompassing 

context of meaning. Rather, As Asar'lga teaches, the meaning of reality 

(tattvartha) is fourfold: 

First, what is universally accepted by ordinary beings. Second, what is 

universally accepted by logical reasoning. Third, what is the sphere of 

wisdom completely purified from the obstacle of passion. And fourth, 

that which is the sphere of wisdom completely purified from the 

obstacles to the knowable.3 

3orranslation slightly altered from J. D. Willis, On Knowing Reality: The Tattvartha Chapter of 
AsaIlga's Bodhisattvabhiimi • p. 70. I find this schema of contexts of meaning to be parallel to that 
of Bernard Lonergan, Method in Theology. pp. 81-99. 
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This schema assumes that meanings are not univocal, but differ in accord with 

the manner in which one understands. The first is the shared clusters of 

meaning of ordinary persons-the common sense context' of meaning in which 

meanings are apprehended as they affect concrete living. The second is an 

analytic knowing wherein one logically demonstrates one's thesis-the context 

of theory., The third is wisdom freed from all passions and' defilements, 

quiescent and without fabrication-the context ofapophatic meanin~, in which 

meaning is apprehended only through negation. The fourth is a critical context 

in which meanings are grounded within a consci0l.ls understanding of 

understanding itself, the source for the previous three modes of understanding 

meaning. I think what AsaIi.ga has in mind is a typology of meaning as it occurs 

. within the progression of doctrinal developments and thus each context of 

meaning corresponds to specific stages within that progression. 

The Shifting Movement of Buddhist Thinking 

Early Buddhism and the Rise of Abhidharma Theory 

. The early layer of Buddhist scriptures, the Nikayas and Agamas, 

presents a context in which common sense meaning dominates. Theoretical 

questions as to the nature of suffering or of defiled samsaric consciousness are 

often dismissed as unprofitable, for theory does not help one to engage in 

practice or to realize awakening. From its earliest stages the Dharma teaching 

of Sakyamuni focused on the practice of meditation, and its goal was the 

attainment of yogic concentration (samiIdhi), which entailed the cessation of all 

mental activity. Involvement in speculative questions was seen as an obstacle 

to that mindless concentration.4 Indeed, Nagarjuna's Mr11amadhyamakakfirikab 

4SaI1)yutta~nikaya , V. 418. F.L. Woodward, trans., The Book of the Kindred Sayings, v, 354: 
"Monks, reason 'not ilL unprofitable reasonings, such as: Eternal is the world, or Not eternal is the' 
world; L~fe is the same as body, or Life and body are different; the Tathagata exists after death, or 
the Tathagata exists not after death, or the Tathagata: neither exists nor does not exist after death. 
Why do,!" say this? Because, monks, these reasonings are not concerned with profit, they are not 
the rudiments of the holy life, they conduce not to revulsion [from the deluded worldl to 
tranquillity, to full understanding, to the perfect Wisdom, they conduce not to Nibbana" 
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will urge this point later in its attempt to banish views and ideas specfically in 

favor of yogic concentration.5 

Yet questions do not go away. Indeed, if the only proper concern of 

Sakyamuni's followers were the attainment of mental cessation, then how could 

they embody this doctrine inhuman language, how could Buddhism itself be 

preached?6 Furthermore, as in any extensive body of writings, the Nikayas 

sometimes seem to contradict themselves. How is one to explain these 

apparent divergences? The Abhidharma enterprise arises to answer such 

questions as these, articulating explicit theories on the nature of mind and 

wisdom, of concentration and cessation. Buddhist thought now becomes 

bifurcated into common sense and theory. The central concern for 

concentration and awakening remain constant, but no longer are abstract, 

theoretical questions rejected as unprofitable. Rather Abhidharma attempts to 

construct a fully systematic and formulated understanding of doctrine. The 

Abhidharma theory attempts to express doctrines not only as they aid 

practitioners in their quest, but also as they relate to one another. And that is 

a movement from a common sense context, in which teachings are meaningful 

only as they relate to the concrete concerns of practitioners, to a theoretical 

context, in which teachings are meaningful as they coherently interrelate: 

Thus, the progression from early Buddhism to Abhidharma is a movement from 

the common sense to the theoretical context of meaning.? 

5For the satras, see e.g. Samadhiraja 9.26 (quoted Catu1;lsatakavrtti XII, § 13, Tillemans, 1: 117: 
"As the lIlustrious One stated [in the Samiidhiriijasutra 1 'In extinction dharmas are without dharmas 
(niv,tti dharmacla na asti dharma). Whatever is inexistent in this [state] does not exist at alL For 
those who imagine 'existence' and 'inexistence' and practice accordingly, suffering will not cease:). 
6Consult Griffiths, On Being Mindless: Buddhist Meditation and the Mind-Body Problem, which 
deals insightfully with the attainment of cessation (nirodhasamiipatti) in Theravada, Vaibhasika, 
and Yogacara. Eckel, To See the Buddha, p. 74, writes: "If all of the Buddha's conceptual activity 
has ceased, not only at the moment of parinirvfu)a but also at the moment of enlightenment, how 
can he get up from the seat of enlightenment and teach?" 
7Lonergan, Method in Theology, 81-82, writes: "Different exigencies give rise to different modes 
of conscious ... operations, and different realms of meaning. There is a systematic exigency that 
separates the realm of common sense from the realm of theory. Both of these realms, by and large, 
regard the same real objects. But the objects are regarded from such different standpoints that they 
can be related only by shifting from one standpoint ~o another. The realm of common sense is the 
realm of persons and things in their relation to us. It is the visible universe peopled by relatives, 
friends, acquaintances, fellow citizens, and the rest of humanity. We come to know it, not by 
applying some scientific method, but by a self-correcting process of learning, in which insights 
gradually accumulate, coalesce, qualify, and correct one another, until a point is reached where we 
are able to meet situations as they arise, size them up by adding a few more insights to the 
acquired store, and so deal with them in an appropriate fashion. Of objects in this realm we speak 
in everyday language, in words that have the function, not of naming the intrinsic properties of 
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In the early common sense context of the Nikayas, meaningful answers 

are referred to the particular people asking about them, and no universal, 

coherent system is envisaged.8 This does not mean that the Buddha's original 

teaching is as a pedestrian, common sort of insight into life, for the Buddha's 

awakening is constantly reported as a truly transcendent realization of 

wisdom. But it does mean that the understanding of teaching in the earliest 

texts functions within a common sense context of meaning. The criterion for 

truth is the personal embodiment of that truth in practical experiences, of the 

authenticity of practice. One follows a path, without bothering about any 

theory at all. 

things, but of completing the focusing of our conscious intentionality on the things, of 
crystallizing our attitudes, expectations, intentions, of gUiding all our actions. The intrusion of the 
systematic exigency into the realm of common sense is beautifully illustrated by Plato's early 
dialogues. Socrates would ask for the definition of this or that virtue. No one could afford to admit 
that he had no idea of what was meant by courage, or temperance, or justice. No one could deny 
that such common names must possess some common meaning found in each instance of courage, 
or temperance, or justice. And no one, not even Socrates, was able to pin down just what that 
common meaning was. If from Plato's dialogues one shifts to Aristotle's NichoriJachean Ethics, 
one can find definitions worked out both for virtue and vice in general and for a series of virtues 
flanked by two opposite vices, one sinning by excess, and the other by defect. But these answers to 
Socrates' questions have now ceased to be the single objective. The systematic eXigency not merely 
raises questions that common sense cannot answer but also demands a context for its answer, a 
context that common sense cannot supply or comprehend. This context is theory, and the objects 
to which it refers are in the realm of theory. To these objects one can ascend starting from common 
sense starting pOints, but they are properly known, not by this ascent, but by their internal 
relations, their congruences and differences, the functions they fulfill in their interactions .... If a 
biologist takes his young son to the zoo and both pause to look at a giraffe, the boy will wonder 
whether it bites or kicks, but the father (sic) will see another manner in which skeletal, 
locomotive, digestive, vascular, and nervous systems combine and interlock. There are then a realm 
of common sense and a realm of theory. We use different languages to speak of them. The 
differences in languages involves social differences: speCialists can speak to their wives (sic) about 
many things but not about their specialties: 

SSee l. B. Horner, Middle Length Sayings, II, 361, which describes the process whereby a seeker 
comes to know and practice the teaching: ·Suppose a monk is living, depending upon a village or 
market town. A householder or a householder's son, having approached him, examines him 
concerning three states: greed, aversion, and confusion .... After examining him, and seeing that he 
is purified from [these statesl he then reposes faith in him. With faith born, he draws close. 
Drawing close, he sits down nearly. Sitting sown nearby, he lends ear. Lending ear, he hears 
doctrine. Having heard doctrine, he remembers it. He tests the meaning of the things he remembers. 
While testing the meaning, the things are approved of. I f there is an approval of the things, desire 
is born. With desire born, he makes an effort. Having made an effort, he weighs it up. Having 
weighed it up, he strives. Being self-resolute, he realizes with his person the highest truth itself, 
and penetrating It by means of intuitive Wisdom, he sees: 
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Abhidharma originates in the effort to systematize the scriptures and to 

present them in a philosophic manner.9 A new technical language is evolved, 

the matrix (mlWkii), for one cannot function philosophically within the common 

sense, everyday language of the early scriptures. The modern Abhidharma 

master N"yanatiloka explains that the Abhidharma is not a distortion of the 

Buddha's doctrine but rather its furtherance, explaining: 

Regarding the difference between the Sutta and the Abhidhamma, the 

'Higher Doctrine,' it does not really so much concern . the subject, but 

rather its arrangement or treatment. The subject in both is practically 

the same. Its main difference in treatment, briefly stated, may be said to 

consist in the fact that in the Sutta the doctrines are more or less 

explained in the world of the philosophically incorrect 'conventional' 

everyday language (Yohara-vacana ) understood by anyone, whilst the 

Abhidhamma, on the other hand, makes use of purely philosophical 

terms in the absolute sense (paramattha-vacana).10 

The same understanding is presented by the pre-Mahayana Vasubandh. 

In his Abhidharmakosa Bhiisyam , he describes Abhidharma as 'pure Wisdom 

with its accompanying elements. Wisdom is the discernment of the elements of 

existence (dharmas ):11 Wisdom is preCipitated into the analytical 

understanding of all the elements of reality, the knowledge of which enables 

one to sever the passions and defilements. The content of this wisdom, 

however, has now become identified as the discernment of the elements of 

reality. The Abhidharmika V ~ubandhu presents the claim that by proper 

.analyses one can reach b~yond the false conventional ideas to an absolute 

truth, expressed in clear concepts.12 

90n the developmental stages in Abhidharma thinking, see T. KimUra, Abhidatsumaron no 
kenkyiJ. 
10N"yanatiloka Mahathera, GUide Through the Abhidhammapi.taka, p. 9. 
llde la Val\ee Poussin, L'Abhidharmakosa , 1.3. Confer Pruden's translation, Abhidharmakosa 
Bha$yam, 1: 56. 
12de la Val\ee Poussin, L'Abhidharmakosa , VI, 139, Prouden, 3: 910-11. The passage reads: 
"The Blessed One proclaimed the Four Noble Truths, but he also declared Two Truths, relatiye 
truth (samvrtisatya ) and absolute truth (paramarthasatya). What are these Two Truths? The idea 
of a jug ends when the jug is broken; the idea of water ends when, in the mind, one analyzes the 
water. The jug and the water, and all that resembles them, exist relatively. The rest exists 
absolutely. If the Idea of a thing disappears when this thing is broken down into pieces, then this 
thing has relative existence (san:Jvrtisat l; for example, a jug. If the idea of a thing disappears when 
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When one correctly discerns things and analyzes them into their basic 

realities, one discovers the absolute truth of their unique natures, their 

essences (svabhava ). For example, the self (atman ) does not exist, for it can 

be reduced to the five aggregates (skandha), but they,' being irreducible, do 

represent actually and absolutely existent realities. Thus Abhidharma 

objectifies in a systematic "manner the content of Wisdom itself. Its theories are 

the unfolding of this content in philosophically accurate terms. They are based 

on discerning the true essences of things, in light of which one can proceed to 

practice the path of purification and attain awakened wisdom. But the 

Abhidharma theoretizing assumes as its framework a philosophy of realism, for 

properly adjudicated ideas correspond to the realities of things (dharmas ). The 

path wherein one practices meditation is grounded on a previous attainment of 

the correct view (samagdfsti) of reality)3 Once that correct view has been 

attained, the only obstacle throughout all the stages of the path are the 

passions (klesa ). This is an approach far removed from the practical concerns 

of ordinary practitioners, for it is crafted to appeal to intellectual monks who 

have the leisure and capacity to engage in such theoretical studies. 

:t'iyanatiloka catches the shift between common sense and theory in a parable: 

A soaring royal swan spied a lowland crane puddling in a mud pool. Of 

compassion he descended and told this inglorious feathered kinsman of 

the Himalayan heights, of cool mountain streams, and their shining 

jewels. "But I live on mudfish. Are there any mudfish there?" asked the 

crane. "No. There are no mudfish there, nor mud; replied the swan. 

'Then I don't want your mountains and your jewels; said the crane)4 

To common-sense perspectives, the heights of theoretical understanding are 

lifeless and meaningless. But to the theoretician, they constitute the highest 

this thing is dissipated, or broken to pieces, by the mind, then this thing should be regarded as . 
having relative existence; for example, water .... That which differs [from such relative existence] 
is absolute truth. If, when a thing is broken to pieces or dissipated by the mind, the idea of the 
thing continues, then this thing has absolute existence (paramarthasat }, for example. physical 
matter: one"can reduce physical matter into atoms, one can remember smell and other dharmas in 
the mind, but the idea of the unique nature of physical matter perSists .... And as this absolutely 
exists. it is absolutely true." 

13de la Vallee Poussin, VI, 163 sq. See Lamotte, Historie , pp. 677-686, for a synopsis of the 
path structure of Abhidhanna. 

14:1ilyanatiloka, Guide, xiv. 

8 



mea.ning. Perhaps this scholastic approach engendered its own reversal by 

overlooking the needs of less theoretical lay practitioners, for the Mahayana 

arose to contest the idea that anyone could ever reach any correct view of 

reality. Its teaching of emptiness directly negated the essences thought in 

Abhidharma to support any correct views .. 

The Rise of Mahayana and the Madhyamika School 

The appearance of the Perfection of Wisdom Scriptures 

(PrajiiaparamitiIsiltra) (ca. 50 BCE-CE 150) marks a new shift in the context of 

meaning. The early' scriptures functioned in a common sense context of 

practical engagement in practice15 The Abhidharma bifurcated meaning into 

common sense and theory, but, in so doing, presented a realistic epistemology 

in which a subjective mind confronted really-existent essences. The Perfection 

of Wisdom texts now came forward to negate and counter this Abhidharma 

assumption. Meaning now functions within an apophatic context of signless 

immediacy, rather than in common sense or theory. Long before western 

philosophers began to overcome metaphysics, the Mahayana thinkers engaged 

in a parallel endeavor. They recommend that one abandon any analytic 

examination of reality, for in their apophatic context, all things are empty of 

any intrinsic nature. Even the four noble truths that constitute the core of the 

Buddha's teaching are emptied of any core content. 16 

The entire program of Abhidharma is denied any validity, for it takes 

the four noble truths to be the central structure of meditation. The point is not 

to reject the teachings of the Buddha but to negate the claim that any knOWing, 

however theoretical, can circumscribe the ultimate, for the principal character 

of an apophatic context of meaning is the denial that the ultimate can ever be 

grasped in ideas or attained in thought or word. The basic thrust of the 

Perfection of Wisdom scriptures is to repudiate the confrontational 

understanding of understanding itself, which assumes that theory can issue in 

absolute truth (paramarthasatya ). The analytic discernment of realities is. 

15See A.Hirakawa, Shoki daijO no kenkyii ,pp. 617-43 on the lay origins of Mahayana. Also 
his ·Prajfiaparamita and the Rise of Mahayana," Buddhist Spirituality 1, ed. Y. Takeuch~ pp. 137-
54. 

16Conze, Buddhist Texts Through the Ages, p. 7: The Prajfiiipiiramitii-hrdiiya proclaims: "Here, 
Sariputra, all things are marked with emptiness .... There is no suffering, no origination [of 
sufferingl no cessation [of sufferingl. nor path [that leads to cessationJ. There is no cognition, no 
attainment, and no non-attainment: 
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replaced by the practice of the perfection of wisdom, a wisdom made perfect 

precisely through insight into the emptiness of all things, even the teachings of 

the Buddha. 17 

The very apprehending of the Buddha's teaching' can be false, and, as 

such, an obstacle to awakening, because by grasping at anything, one 

presupposes that apprehension corresponds to some external, objectifiable 

content of meaning. In such a case, the ultimate-would no longer be ultimate, 

but merely a correct philosophical position.! t is precisely such an external, 

objectifiable content (svabhava ) that things are empty of. With this radical 

understanding of emptiness, the Perfection of Wisdom writers reject the 

Abhidharma understanding of meaning. No confrontational theory avails for 

anything. Rather, such grasping apprehension occludes the very possibility of 

experiencing the immediacy of awakened wisdom. The model Mahayana 

practitioner, the bodhisattva, is grounded in emptiness and realizes that "words 

are artificial. ... They express [things] conventionally by means of an adven

titious designation:18 Even the so-called absolute words of Abhidharma 

reasoning, far from presenting absolute truth, are merely conventional 

designations. skillfully employed as a means to lead. suffering sentient beings 

onto a path of not grasping onto any path at all! 

Madhyamika thought is developed by Nagarjuna tea 150-250 eEl on the 

basis of the Perfection of Wisdom Scriptures. Its position in Mahayana 

doctrinal development is central, for it sets the basic pattern for all further 

developments as an apophatic understanding of meaning. No subsequent 

doctrinal thought could proceed Without taking its stance squarely upon the 

doctrine of emptiness. Nagarjuna sets out to refute all views whatsoever. He 

concludes his most important work, the Mulamadhyamakakarikah , by 

proclaiming: 

17 Vajracchedika , Verse 21a. Conze, Buddhist Wisdom Books, p. 61: -The Vajracchedika 
explains: "'The Blessed One said: What do you think, Subhuti, does it ever occur to the Tathagata 
that 'By me is the teaching shown?' SubhUti replied, 'Not so, Blessed One, it does not occur to the 
Tathagata, 'By me is the teaching shown.'" The Blessed One said, 'Whoever, Subhuti, would say, 
"By the Tathagata is the teaching shown," he wQuld speak falsely and calumniate me, SubhUti, by 
grasping what is not. Why? The teaching is called the teaching, but there is no teaching to be 
apprehended as the teaching.~ 

18Conze, The Larger Sutra, p. 57. 
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I bow reverently to Gautama who, taking compassion, taught the true 

teaching, in order to cut off all views.19 

Jacques May pOinted out that Madhyamika presents itself not as a dogmatic 

system, and it does not function by means of an exposition of speculative 

principles but rather is a "discourse on method:20 That method is one of 

dialectically uncovering the false assertions of selfhood that underlie any 

constructed view of reality. Since the intent of Nagiirjuna is to cut off all views, 

emptiness must not be understood as yet another view. Rather, emptiness is the 

expeller of all views, however correct they are deemed to be.21 

This is strange language, for emptiness is the central Madhyamika 

doctrine, and .yet here it is clearly said not to be any view at alL If it is not a 
view, what is it? It would appear that the term "view" has a speCific meaning, as 

that which presents any set of terms that purport to explain the structure or 

nature of reality. By contrast, emptiness is a teaching about how to avoid such 

views, whatever they may be, for views entangle people in confusion and 

dissuade them from practice.22 Emptiness is a demand that one shift to the 

context of apophatic meaning when presenting the Buddha's teaching. To make 

emptiness yet another view is to confine this teaching to the Abhidharma 

context of Views, a context that differentiates real entities through correct 

analyses. Emptiness is not simply non-being but is meant to negate the 

19Nagarjuna, MalamadhyamakakarikalJ ,ed. J. W. de Jong, 27:30, p. 43. The text reads: 
sarvadrlitiprahin)iiya yal) saddharmam ade.sayat/anukampam upadaya tar!) namasyami gautamam. 

20Jacques May, Chandra1<IItf: Prasannapada Madh}'ll11likavrtti. Douze chaptitres traduits du Sanskrit 
et du Tibetain, accompagnes d'une introduction de notes et d'une edition critique de la version 
Tibetain , p. 15 .. 
21de Jong, Miilamadhyamakaki!irikab, 13: 7-8: yadya.siinyam bhavet kimcit syacchUnyam apikim 
cana/na kimcid astya.siinYarJ) ca kutal). siinyam bhavisyaUI I sunyata sarvad,stlnam prokta 
nj!).saraI)arJ) jinailJlyesam tu sunyatad!stis tan asadhyan babhii$ire. See Taisho 30, p. 18c. "If there 
were something not empty, there might be something termed empty. But there is no not empty 
something, and so where might there be an empty something? The Victors have declared emptiness 
to be the expelleE of all views, but those who hold emptiness as a view, they have pronounced 
incurable: / 

22Candraklrti (ca 560-640), Madhyamakavatarabhasya 298-99, explains: "For example: A 
position may set out to refute the singularity, plurality, length, circularity, or blackness::-whatever 
the qualities might be ascribed to the hair apprehended by a person with ophthalmia, but such a 
position is of no possible conaequence to those not Infected with ophthalmia. Likewise, the 
refutation developed by you who apprehend both [cause and effect as intrinsically existent) is of no 
possible consequence to one who analyzes cause and effect as being without any intrinsic being: 
Translation from Huntington, The Emptiness of Emptiness, p. 98. 
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framework in which being and non-being are differentiated through language. 

Emptiness is the counteragent to all discriminative thinking.23 

Emptiness is the expeller of all views because it is the negation of any 

inner essence, that is, of any svabhava in things. Literally svabhava means 

own-being; self-being, substance (sub-stans , that which stands under), that 

which supports things in their being and makes then accessible to cognition. But 

any such underlying essence is rejected by Nagarjuna, and so no such views. 

are allowed in the realm of emptiness. 

Yet the question remains: If emptiness is not a view, what is it? What 

does it mean to say that emptiness is a teaching of Buddha, if it has no content? 

How can there be any conscious aCt without any content at all? I t seems 

slippery in the extreme, for whenever one attributes any determined content to 

emptiness, one is accused of making it into a view and declared incurable! 

Nagarjuna was attacked by an Indian school of logicians, the Nyaya school, 

who held that words indeed have inherent meanings and that there are four 

valid means of knowing: direct perception, inference, authority, and analogy. 

Based on these ideas they attacked the teaching of emptiness, for they argued 

that, if words are empty of ·intrinsic meaning they cannot refute anything: 

If all things are entirely empty Without any essence, then words have no 

essence. In that case you cannot negate the essence [of things by means 

of wordsl.24 

The problem is that there are differing contexts of meaning. Whereas 

the objector is functioning within a realistic theory of knowledge, Nagarjuna 

shifts .to a apophatic context. He cannot do otherwise, for no argumentation 

within a realistic theory of knowledge will be to any avail. If he were to allow 

the objector to choose the language for dispute-and thus the context of 

meaning- there would be no possibility at all of challenging that context, and 

this is precisely the point of emptiness: that the entire context of realistic 

theory is invalid. All words are no~hing but constructs without any inherent 

23Chandrakirti comments: "Emptiness Is taught in order to lay to rest all differentiation without 
exception. Thus the intent of emptiness Is the laying to rest of differentiation in its entirety. But 
you, in [attributing] to emptiness the sense of non-being, hypotatize it." See Jacques May, 
Chandrak:irti, p. 223-24. 

24Vigrahavyavartanl, E.H. Johnson and A. Kunst ed., Melanges ·Chinois et Bouddiques , 9 (1948-
SU, p. 24. 
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meaning. Even emptiness is a conventional term, itself arising from human 

speech. The thrust of emptiness is pervasively negative, aimed at refuting the 

entire realistic, theoretical framework in which questions are argued. The 

Abhidharma thinkers took the earlier common sense teachings of the Nikayas 

toward a theoretical sophistication. Nagarjuna now empties that theory of any 

validity and takes us back toward the earlier practical meanings of the 

Nikayas, now bolstered by a dialectical method that refutes any realistic 

account of knowledge. Where the Abhidharma scholars developed· the 

systematic impulse of the early scriptures toward a full blown philosophy. 

Nagarjuna now develops the mystic elan of those same scriptures toward an 

apophatic abandonment of all theory. Thus he can claim: 

If I formulate any proposition (pratijfia ), then there would be error [in 

my reasoning]. But I do not formulate any proposition .... 25 

He does not move within the same horizon of meaning as his realistic 

opponents and so his claims are not claims within their context of realistic 

meaning. No means of knmving (pramal)a ) offers a bridge between a knowing 

subject and a known object, for the only way to validate the means of knowing 

is to appeal to the same means of knowing. 

What then is the content of emptiness? Some would have it that since 

Nagarjuna identifies emptiness with dependent co-arising, the content of 

emptiness itself is dependent co-arising. In this reading, emptiness negates 

false views in order to enable one to gain insight into dependent co-arising as 

the inter-being of all beings. But then anyone who held a philosophy of 

organism in which all things are interrelated and nothing is ever independently 

stable would by definition have realized awakening! This clearly will not do, for 

the simple fact that Nagarjuna does not employ the teaching of emptiness as 

the basis of any grand view of the interdependence of all beings. Rather, the 

Madhyamakakarikab states that dependent co-arising is not a view: 

As realness (satta) does not occur for existents that lack essence 

(svabhava ), 'this being, that becomes' is not a fact either.26 

25Johnston, p. 127. 

26Mr11amadhyamakakarikah, 1:10, de Jong ed, p. 2: bhavanall) nihsvabhavanall) na satta vidyate 
yatablsaudam asmin bhavamy etan naivopapadyate. 
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The phrase, "this being,· that becomes" is a traditional statement of the law of 

causality, the notion that Nagarjuna is criticizing in this first chapter of hIs 

Madhyamakakarikab . Dependent co-arising is not an explanatory view that 

states the causal interdependence of all things. That is quite good Hua-yen 

philosophy but it is not Nagarjuna, who rejects the notion of any causal power 

between phenomena arising together in a real continuum. I ndeed, in the 

introductory stanza to his Madhyamakakarikab , he writes: 

I offer salutation to the Best of Preachers, the Buddha, who has taught 

that dependent co-arising has no ceasing, no arising, no nullification, no 

eternity, no unity, no plurality, no arriving, and no departing, that it is 

quiescent of all fabrications (prapafica ), that it is blissfu].27 

This passage makes it clear that for Nagarjuna dependent co-arising is not an 

explanation of the mutual·relatedness of all things, for the eight negations mean 

that it· is quiescent of all fabricated views. Nagarjuna is not offering an 

alternate theory to the Abhidharma thinkers, but undercutting all attempts· at 

theory. For him the dependent co-arising taught by the Buddha is the 

immediacy of awareness of things before and beyond any view that rests upon 

definitions of their essential characteristics. In his Yuktisastika Nagarjuna 

writes: 

I give salutation to the Prince of Sages who, in negating the arising and 

ceasing [of all things] by the principle of the way, deigned to explain 

dependent co-arising.28 

And again in what is perhaps -the most quoted stanza of his Stanzas on the 

Middle he writes: 

27lnada, Nagarjuna's MlIlamadhyamakakarika ,. 38: anirodhamanutpadam
anucchedamaSascataIl)/anekarthamananarthamanagamamanirgamaIl)/yab pratitya-samutpadaIl) 
prapaficopaSamaIl) sivaIl)ldeSayamasa SaIl)buddhastaIl) vande vadataIl) varam. 

28Scherrer-Schaub, Yukti$ll$tikavrtti, Commentaire a la soixantaine sur Ie raisonnement ou Du 
v:r:ai enseignement de la causalite par Ie Maitre indien Candraklrti, 20 and 106-07. See Nagao, The 
Foundational Standpoint, pp. 8-14. See also S. YamaguchI, ChiIkan bukkyo ronko {Research On . 
Madhyamika BuddhismJ, pp. 37-38. 
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I t is dependent co-anSlng that I term emptiness. Taking on [this 

meaning], this [emptiness] is established. This alone is the middle path:29 

In the early scriptures the Buddha taught a middle path between harsh 

asceticism and indulgent living, but here Nagarjuna interprets that middle path 

in terms of a non-theoretical awareness of dependent co-ariSing. He is 

dragging us back to the concrete, practical world of the early scriptures, now 

suffused with an apophatic awareness of the inadequacy of all theoretical 

views and defended by the logic of an inSistently negative reasoning. Both 

emptiness and dependent co-ariSing are conventional doctrines intended to 

negate realistic theories based upon a view of essences. By means of this 

inSistently negative reasoning, refuting first one alternative and then another, 

Nagarjuna leaves one with a bare awareness that abandons all views. All 

explanations lack any final validity. They are all conventional truth, valid for 

the purposes at hand: the freeing of the mind from the grasp of theoretical 

views in favor of engagement in the practices of samiIdhi , in which there is no 

mental activity at all. 

The doctrine of the two truths of ultimate meaning and worldly 

convention appears in early Buddhism, and the Abhidharmika Vasubandhu used 

it to distingUish between the false, misleading conventional viewpoint and the 

well-analyzed and absolute viewpoint. But for Mahayana it was Nagarjuna who 

first explicated the significance of these two truths in terms of emptiness. The 

truth of ultimate meaning (paramartha-satya) is ineffable (aviIcyatva) and 

silent (W;;mlnbhiIva); it has no content and cannot be identified in language. In 

contrast to the Abhidharma belief in the ability to attain absolute truth in 

concepts, this truth cannot be circumscribed or defined in any manner 

whatsoever. Yet, in order to teach, one has no alternative but to employ 

conventional words and to express conventional truth. Thus one has to rely 

upon language.30 

29MalamadhyamakaklIriklIi) , 14:18, de Jong ed., p. 35: yah prautyasamutpadab siInyatam tam 
pracak$mahe/sa prajiiaptir upadaya pratipat saive madhyama. 

30MaJamadhyamakaklIriklIi) , 24:8-10. de Jong, ed, pp. 34-35: dYe satye samupasritya buddhanam 
dharmadesanallokasamvrtisatyam ca sat yam ca Paramarthatabllye'nayor na vijananti vibhagam 
satyayor dvayob/te tattvam na vijananti gambhlram buddhaSasanell vyavaharam anasrltya 
paramartho na desyate/paramartham anagamya nirvill)arJ) nadhigamyate. 'The Buddha's exposition 
of teaching relies on the two truths: the worldly, conventional truth and the ultimate truth. Those 
who are unaware of the differentiation between these two truths are unaware of the profound reality 
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Nagarjuna was quite aware of the paradox (VigrahavyavartanT , etc.) 

and so is Aryadeva (CatubSataka 16)--and therefore Nagarjuna says that he 

merely avails himself of "designations" (prajfiapti) (MrIJamadhyamakakarika 

24.18) to express his message. He thus adopts the doctrine of two truths, one 

that can be expressed in language and one that can only be experienced 

beyond the level of language and communication.31 ThiS, he proclaims, is the 

orthodox "Middle Path" between affirmation and negation. 

The distinction between these truths is that while the conventional 

differs totally from the ultimate and can never grasp that ultimate in any view, 

yet it is necessary for the proclamation of the teaching that leads one to that 

ultimate. What is recommended is a minimalist approach to knowledge, for the 

point is not to know any supposed true view, but by the practice of samadhi to 

realize cessation. Indeed, the entire effort of Nagarjuna is to clear the path for 

practice by liberating people from clinging to views as if they had true religion 

and all was simply a matter of time until awakening,32 

But Nagarjuna does not say very much about conventional truth. He has 

to use language, and warns against taking that language as corresponding to 

reality. The deep reality in the Buddha's teaching is not accessible to language, 

but only to the yogic concentration that severs all mental activity. Questions 

will remain about the status of conventional truth. If it is merely language

formed and conventional, is it not always misleading? How does it lead to the 

ultimate? Is it indeed really truth at all? Or simply a temporary concession to 

the needs of communication? Does it have any positive value?33 

Aryadeva (3rd century) was an immediate follower of Nagarjuna, and 

may have known him personally.34 He not only continues Nagarjuna's thought 

but perforce had to respond to objections against it. The world of Aryadeva is 

the world of a yogin. His book, CatubSataka , like the Mulamadhyamaka

karikab, is addressed to a practitioner of Yoga, Le., Y ogacara (as indicated by 

in the Buddha's teaching. Without reliance on language, the ultimate is not taught, and without 
arriving at the ultimate, cessation is not reached: 
31 For all this see, Malcolm David Eckel, Jiianagarbha's Commentary on the Distinction Between 
the Two Truths, and Gadjin Nagao, The Foundational Standpoint of Mifdhyamika Philosophy. 

32See Nagao, The Foundational Standpoint, pp. 73-80. 
33lndeed this seems to be the central Issue for Jay L. Garfield The Fundamental Wisdom of the 
Middle Way: Nagifrjuna's Malamadhyamakakfirika, pp. 293-321 on the Four Noble Truths chapter, 
and the disputes surrounding its interpretation. His comments are illuminating. 
34Robinson, Early Madhyamika ,p. 23. 
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Chandraklrti's commentary on it, which he entitled Yogacarya-CatubSataka).35 

The final chapter of his Catu1;.sataka --like Nagarjuna's Vigrahavyavartan7, is 

addressed to students who have some objections to the doctrine of emptiness, 

echoing the mistaken views of those who have not yet understood the doctrine 

of emptiness. 

In his Catusataka , Aryadeva is accused of being a negativist, because 

in teaching emptiness he is satisfied with negating the views of other people. 

But Aryadeva, not to be outdone in dispute, answers that he in fact has no view 

to recommend and thus is not at all negative since he is not confined within the 

argumentative framework of clinging to views.36 

One can well imagine the frustration of arguing with Aryadeva, or 

Nagarjuna. To their opponents they must have seemed like Alice in 

Wonderland, making words mean anything they wanted. But again the shifting 

of meaning context is apparent. The Madhyamikans devote the bulk of their 

efforts to refuting the views of others, but, when asked for their own views, 

answer that, as all things are empty, they really have no statement to make.37 

The pOint, however, is that the Madhyamikans shift the context of meaning, and 

thus see the alternative views, whether affirmative or negative, as clinging to 

fabrications. Emptiness is not the negation of any particular view within the 

content of theoretical realism, but the negation of the meaningfulness of that 

entire context. Conventional truth is granted only a functional validity here, 

for, as Aryadeva explains to an opponent who argues that if conventional truth 

is real then it becomes ultimate: 

Not so, because they are interdependent, just as the great and the small. 

The conventional truth is considered to be real by people of the world, 

~See Karen Lang, Aryadeva's Catubsataka, p. 14, note31, where she pOints out that Ruegg, The 
Literature of the Madhyamaka School, pp. 52-53, says that such a use of the term Y ogacarya 
suggests that it is used "as a general term to denote practicers of Buddhist spiritual and intellectual 
disciplines Without reference to a particular school." 

36TucCi, Pre-Dinnaga Texts, 84-85. T. 30, p. l81a-b: [Objector:] "Because you negate others' 
teachings, you are [just] negative. You exult in demolishing the teachings of others and try your 
best to point out their errors. You have nothing to maintain and are thus simply negative. 
1Aryadeva;] 'You are the negative ones. Those who teach emptiness do have nothing to maintain, 
and so they are not negative at all. But you, because you cling to your own teaching and [from that 
viewpoint] demolish what others cling to, you are negative: 

37See stanza 5 of Aryadeva's text in the following translation: "In order to refute opinions about 
unity and so forth we provisionally take refutations as our thesis. Once these three opinions of 
others [for unity, differentiation, and neitherl are eradicated, then our thesis is also refuted: 
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but is considered not to be real by the saints. It is just as an apple is 

bigger than a date, but is smaller than a cucumber. These two 

[statements about the apple] are both true. But if one were to say that 

the date is small and the cucumber big, this would be false speech .... 38 

One can speak truly in relative terms, but no absolute statements are valid. Yet 

just how the conventional truth attains its relative validity remains unclear. It 

would seem that here the two truths are in some sense continuous, as the big 

and the small are both expressions of quantity. Yet ultimate meaning remains 

ineffable and incomprehensible, while the conventional is expressible in words 

and comprehensible. How can they form any continuum at alI? 

What emerges is a problem that engaged later thinkers, including both 

Bhavaviveka and Dharmapala, for many years: If the conventional is 

continuous and interdependent with the ultimate,. then how can the ultimacy of 

that ultimate meaning be maintained? But if it is not related to ultimate meaning, 

then how can it enjoy the title of truth? The underlying issue concerns the 

validity of human understanding itself. What is the value of ideas? What is the 

validity of logic? The subsequent disputes within Madhyamika between the 

Prasangika option of Chandraklrti and the Svatantrika approach of 

Bhavaviveka center directly upon this latter question.3 9 And the entire 

Y ogacara endeavor can be seen as an attempt to answer the issue of the 

validity of human understanding by grounding the Madhyamika themes of 

emptiness and dependent co-arising within a new theory of understanding. That 

is to say, the classical Yogacara thinkers attempt to evolve yet another context 

for meaning, a critical context wherein claims are meaningful only inasmuch as 

they are grounded in an understanding of what it means 'to understand. But this 

development does not occur immediately. Rather, the first Mahayana reaction 

to Madhyamika is found in the Tathagatagarbha tradition. 

38TuCCi, Pre-Dinnaga Texts, 88; T. 30, p. 182a. 

39See N. Katz, "Bhavaviveka: The Encyclopedia of Religion, 2:134-35, and N. Katz, "An 
Appraisal of the Svatantrika-Prasamgika Debates; Philosophy East and West 26 ([976}. 253-67. 
Also the other references in the Katz encyclopedia article, and Huntington, The Emptiness of 
Emptiness, pp. 32-36. 
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The Tathagatabarbha Endeavor 

Doctrinal thinking does not function within a univocal understanding of 

what constitutes meaning. The critical context of meaning of the Yogacara 

masters derives Dot only from their response to Madhyamika themes, but 

developes from 'within the Tathagatagarbha tradition, itself a response to the 

perceived negativism of Madhyamika.40 Nagarjuna taught that the conditioned 

world of human experience is but an illusory dream.41 The Ratnagotravibhaga, 

a fifth century text devoted to Tathagatagarbha teaching, objects: 

I t has been said here and there that all things are to be known 

everywhere as being "unreal," like clouds, [visions in] a dream, and 

illusions. Whereas, why has the Buddha declared here that the Buddha 

essence (buddhadhatu ) exists in every living being?42 

The problem is the perceived negativism of Madhyamika thinking, for this text 

lists depression and arrogance as defects caused by regarding everything as 

empty. Thus the Tathagatagarbha proponents teach that only defilements are' 

empty while the Buddha essence is n!a1.43 This tradition is expressed in a 

number of famed Mahayana texts-the AmJnatvapiIrI)atvanirdesasiItra , the 

Tatha-gatagarbhaslItra ,the SrTmaIadevTSiIT)hanadasu-tra , The 

Ratnagotravibhaga and finds its way as well into a number of Yogacara 

writings-the MahayanasiItraiaII)kara , Vasubandhu's MahayanasaIT)graha

bhasya , and the entire tradition of Paramartha's translations and writings. Its 

objection to an alHnclusiveemptiness is not, however, theoretical, and its 

affirmation of the non-empty, really existent Tathagata seed (garbha ), 

essence, or nature (dhatu ) is not meant as a philosophic alternative to 

emptiness. Rather, the Tathagatagarbha tradition stresses the reality of 

Buddha nature within all beings in order to encourage practice. Faith is 

demanded rather than analysis or logic, faith in the existence of the inner seed 

40See Griffiths, The Realm of A wakening, pp. 20-27. 

41Malamadhyamakakarikai) 7: 34. de Jong ed., p. 11: yatha maya yatha svapno gandharvanagaraIl) 
yatha/tathotpadas tatha sthfularI) tatha baMga udahrtam. 1The conditioned world] is like an illUSiOn, 
a dream, or an imaginary city in the sky. In such fashion, the origination, duration, and cessation 
lof conditioned things] been explained: 

42See J. Takasaki, A Study of the Ratnagottravibhaga (Uttaratantra), p. 305. 

43Takasaki, Ratnagotravibhaga , 305-06. 
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that germinates through practice into Buddhahood.44 After all, if the point is to 

refute theory, then a strong metaphorical affirmation of faith in Buddha-nature 

might as well do the job! The Tathagatagarabha context of meaning is a 

common sense, suffused by mystic, apophatic faith. ~The meaning of the 

Buddha's teachings are realized directly through faith embodied in everyday 

practice. Even though these texts quantitatively limit the scope of emptiness to 

defilements and defects and thus run counter to Nagarjuna's emptying of 

everything, they do not draw the criticism of later Madhyamika thinkers. In his 

Madhyamakavatara , Chandraklrti refers to Tathagatagarbha doctrine as a 

skillful means to lead people to practice (upaya ), and offers no critique of its 

realistic notion of Buddha nature. The point, perhaps, is that he understands 

these notions of Buddha nature as metaphorical, conventional means to turn 

people toward practice and away from theory.45 

The Tathagatagarbha writings teach that originally the mind is pure and 

undefiled, and only later does it become defiled adventitiously, accidentally. 

The SrlmaladevISiII)hanadasiItra teaches: 

Lord, the intrinsic purity of the Tathagata seed stained by adventitious, 

secondary defilements is the domain of the Tathagata.46 

And the short TathagatagarbhasiItra echoes the theme: 

All sentient beings, although they are in defiled bodies in all the 

destinies, have the seed of a Tathagata, which is always undefiled.47 

This is indeed an optimistic message, that within each and every person there 

exists the pure, unsullied seed of Buddha consciousness. All that is needed is 

practice to eliminate the adventitious defilements, and pure awakening will 

44rakasaki, Ratnagotravibhaga , 296: "The [Buddha] essence is not accessible to imagination nor 
to discrimination. It is accessible only by faith. ... The highest truth of the Buddhas can be 
understood only by faith. Indeed the blind cannot see the blazing disk of the sun: 

45The LaIlkiivatiIrasiltra 22, te~ches that the Tathagatagarbha was taught by the Buddhas ·so as to 
mitigate the object of terror of those naive people [who are afraid of] selflessness: See Huntington, 
The Emptiness of Emptiness, pp. 249-50. 

46Alex and Hideko Wayman, The Lion's Roar of Queen StfmiiJii, p. 106. 

47T. 16, p. 457c. 
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shine through.48 Emptiness is restricted quantitatively to defilements, for the 

pure seed is empty of the defilements, but not empty of the Buddha qualities 

that are one with the originally pure mind.49 But, as always, contexts of 

meaning differ. The Tathagatagarbha teachings do seem to have listened 

carefully to the Prajfiaparamita texts and Madhyamika philosophy, for they 

reject realistic theory in favor of an engagement in concrete practice, albeit 

under the metaphor of an originally pure mind. Yet, if the mind is originally 

pure, how do defilements occur? I t is hardly enough to claim they are 

accidental or adventitious, for defilement characterizes the entirety of human 

living. Where do they come from? And what is the value of the Buddha's 

teaching? Did he speak only in metaphor? How does one arrive at truth? Simply 

by faith in a pure mind that is riot at all evident in everyday life? From within 

the same Tathagatagarbha Circles, it would appear, now emerge more 

intellectual thinkers who attempt to sketch the nature of everyday 

consciousness, its structure ,and functioning, and the way in which one 

converts from a defiled consciousness to Buddha Wisdom. These are the 

Y ogacara thinkers and their goal is to develop a critical context for meaning. 

To them the affirmation of an existent essence or inner seed of Buddhahood 

seems to reaffirm the existence of a substantial entity beyond the sphere of 

. emptiness. 50 And this is unacceptable indeed. They venture to sketch a critical 

theory of consciousness, with the assertion that the very consciousness that 

engenders the notion of emptiness does indeed exist, not independently but in 

an other-dependent fashion. 51 That which is real is the other-dependent 

pattern of consciousness (paratantrasvabhava ); that which is unreal is the 

imagined pattern of consciousness (parikalpitasvabhava ). Indeed, in the history 

of Mahayana thinking, the most crucial arguments occur not over issues within 

a shared context of meaning, but precisely over shifts in that context itself. (As 

one paradigm said to another: shift happensO 

48See Nagao, "What Remains in SunyaUi: A Yogacara Interpretation of Emptiness: in 
Madhyamika and Yogacara, pp. 51-60. See also Hookham, The Buddha Within, for the interplay 
between Tathagatagarbha and emptiness from the perspective of the TIbetan Shentong tradition. 

49See Wayman, The Lion's Roar, p. 99. 
50 See Matsumoto, "Lankavafara on itaretaraSunyata; and "Sh6mangy6 no ichij6 ni tsuite-ichijO 
shis6 no kenkyu III" and Takasak~ "H6shin no ichigenron nyoraiz6 shis6 no h6 kanren: 
51 See Griffiths et ai, The Realm of Awakening, I ntroduction, and Keenan, ·Original Purity and tl)e 
Focus of Early Yogacara; as well as 'The Intent and Structure of Yogacara Philosophy: 

21 



The Yogacara Project 

. A critical context of meaning is one wherein meanings are not 

established through common sense insight, or by careful theoretical analysis, 

nor by apophatic negation, or by encouraging metaphor. Rather, this context is 

established through an understanding of the genesis of meaning and truth from 

within consciousness itself. Thus the program for ¥ogacara was to develop an 

adequate account of the everyday mind, both as defiled and as open to 

awakening. Meaning is seen as a function of conscious activity: it is something 

we do, not something to be found "out there" in a world of discrete essences, 

nor in the one true essence of Buddha nature. And if this task can be 

completed, then one might explain insight into truth, even the conventional 

truth of teaching, as the activity of an awakened mind. 

Abhidharma concerns for analysis are clearly eVident in the earliest 

¥ogacara texts such as the Basic Section of the Yogacarabhumi . But theory is 

now understood not as the realistic theory of Abhidharma but in the context of 

emptiness, not restricted quantitatively but qualitatively-for the deluded 

mental pattern that holds to essences is emptied, while an awakened mind 

functions through language to enunciate true teachings. The ¥ ogacara masters 

devote themselves to an understanding of the Madhyamika themes of 

emptiness, dependent co-ariSing, and the two truths, while attempting to rein

terpret them within a critical understanding of consciousness. 52 

The foundational Samdhinirmocanasutra offers a scriptural basis for 

the shift from the early scriptures through the Prajfiaparamita scriptures to the 

¥ogacara scriptures with their distinct understanding of the meaning of 

doctrine. I t presents an interpretation of the scriptural authorities that 

undergird the Abhidharma, the Madhyamika, and the ¥ ogacara options. 

Through the mouth of the transcendent Bodhisattva Paramarthasamudgata, it 

presents the three turnings of the wheel of doctrine. 

In the country of Benares at R:;;ipatana in the Deer Park, the Blessed 

One first turned the wheel of doctrine, demonstrating the four noble 

truths for the followers of the Hearers' vehicle. This turning of the 

52See Takasaki. Study, 59: "In its methodology, the Vijiianavada was really a successor to the 
Abhidharma Buddhism, but it was the Abhidharma based upon the Sunyatavada of the 
Prajiiaparamita:, and hence deserves to be called 'mahayanabhidharma,' as shown in the title of one 
scripture: 
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wheel was marvelous and wonderful, such as nobody, divine or human, 

had ever turned in the world before. Nevertheless there were superior 

teachings. This [first teaching] gave rise to criticism, had to be 

interpreted, and became an object of controversy. 

This first teaching includes the Nikayas and Agamas, and the Abhidharma 

analyses which rely upon them, all of which take the four noble truths as their 

central theme. But these teachings engender criticism, as witnessed in the 

many Abhidharma disputes. They have to be interpreted, for their meaning 

(artha ) must be drawn out (neya), inasmuch as they do not render explicit the 

grounds for their teachings. The controversies thereby occasioned call forth 

the apophatic negations of the Prajfiaparamita scriptures that all thIngs are 

empty of essence (svabhava ) and inaccessible to theory. Thus came the second 

turning of the wheel of teaching. 

Then the Blessed One with an implicit intention (samdhyakareI].a ), 

turned the wheel of doctrine for a second time for the sake of the 

followers of the Great Vehicle, explaining that all things are without 

essence, do not arise, are not destroyed, are quiescent from the 

beginning, and are originally at rest . (prakr tin ir vaI]. a l. Nevertheless 

there are teachings superior to this, for it also gave rise to criticism, 

had to be interpreted, and became an object of controversy. 

This second teaching, embodied in the Prajfiaparamita scriptures and the 

Madhyamika thought based upon them, undercuts the naive realism of the 

Abhidharma interpretations of the early Nikayas and proclaims an apophatic 

emptiness. Yet this also requires interpretation, for it does not make explicit 

the grounds within consciousness that can render it critically valid. It is no 

longer enough to appeal to apophatic negation, for in the Yogacara context 

meanings are to be critically validated only within an understanding of 

conscious understanding. Indeed, the Tathagatagarbha rejected the 

Madhyamika notion of emptiness because it was perceived as nihilistic and 

depressing. It is only the third turning of the wheel, Le., Yogacara itself, that 

can be termed explicit, for it does make explicit (nita) the meaning (artha ) of 

doctrine. 
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Then the Blessed One, with an explicit intention (vibhatakareTJ.a ) 

turned the whee! a third time for the sake of the followers of all the 

vehicles. explaining that all things are without essence, do not arise, are 

not destroyed, are quiescent from the beginning, 'and are originally at 

rest. This turning of the wheel is absolutely marvelous and wonderful. It 

is unsurpassed, does not give rise to criticism, is explicit (nitartha ), and 

does not become an object of controversy. 53 

The difference between Yogacara and the Prajfiaparamita and Madhyamika 

teachings is not described in terms of content, which is identical in both-the 

emptiness of all things. Yogacara does not then set out to offer any new 

teaching and does not directly criticize the notion of emptiness. Rather it sets 

out to render explicit (nirmocana), as the very title of this scripture suggests, 

the implicit (saII)dhi ) foundation of those teachings by grounding them within a 

critical context of meaning. Thus its interpretation of emptiness is explicitly 

validated, while the Madhyamika teachings are not. 

I would like to trace here the broad outline of the Y ogacara 

development of this issue, employing three texts that serve as milestones in the 

process. The foundational SaII)dhinirmocana presents a version of Yogacara 

that carries strong PrajIUparamita influence. Asariga's classic 

MahayanasaII)graha argues for a reclamation of language as dependently co

arisen and sets the gUidelines for subsequent Yogacara thinkers. Then 

Dharmapala's Sataka Commentary levels the first Y ogacara critique at 

Madhyamika, arguing against the Madhyamika thinker Bhavaviveka and for the 

Yoga car a interpretation of the two truths. These three texts encapsulate, I 

think, the Yogacara effort to enunciate the very value of enunciation. The role 

of language shifts in these texts from an apophatic negation of its validity in 

the Samdhinirmocana , to a retrieval of its function in other-dependent 

consciousness by Asar'lga in the MahayanasaII)graha , and finally to a full 

defense of the validity of "language essences" by Dharmapala in his Sataka 

Commentary . 

The issue at stake is the value of language. The Y ogacara thinkers wish 

to distinguish between a fabricated, deluded usage of language versus a wise, 

53T. 16, p. 697 a.-b. Lamotte, SaIl)dhininnocanaslItra, L'explication des mysten':s , pp. 206-{)7. 
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awakened, and thus valid, usage.54 Underlying all of the arguments is the 

consensus in all Y ogacara texts, indeed all Mahayana texts, that the Wisdom of 

awakening (buddha tva ) is itself beyond language, beyond all mental operations. 

The classical definition of the Yagasutras, that Yoga is the cessation of the 

churnings of the mind (yagas cittavrttinirodha ),55 remains true for the 

Mahayana and is variously expressed-as the ineffability (anabhilapya ) and the 

non-discriminative character (nirvikalpa ) of awakening. The 

As.tasahasrikaprajfiaparamitasutra presents a universal Mahayana theme 

when it says that "words are artificial:56 This shared belief is the engine 

pulling in its train all the conundrums about the value of such "artificial" speech. 

The issue is still relevant today. Some scholars of religion deny that any 

cessation of mental activity ever occurs. Under the impact of various Western 

philosophies, it is claimed that there are simply no non-verbal experiences at 

all. The modern Phenomenological or Deconstructionist critique of the 

Husserlian notion of a "pure" experience is extended to the Mahayana textual 

corpus. 57 Analytic philosophy regards any claim for non-verbal experience as 

invalid or, at the least, uninteresting.58 For some, Kantian perspectives 

5<¥rhat this is the main theme of Aryadeva's CatuSataka is argued by YamaguchL Chilkan bukkyo 
ronko, p. 199. 
55 Yogasutras, 1.2. See James Haughton Woods, The Yoga-System of Pataiijali, or the Ancient 
Hindu Doctrine of Concentration of Mind. Cambridge: Harvard University Press, 1914. MotHal 
Banarsidass reprint, 1988, pp. xxx and 8. 
E6 The Large Sutra on Perfect Wisdom, with the Divisions of the AbhisamaytflaIlkara , trans. 
Edward Conze, (Berkeley: University of California Press, 1975), p. 57. 
'5T Joseph S. O'Leary, Review of The Meaning of Christ, Japanese Journal of Religious Studies 
19/1 (1992), 97, writes that "Consciousness, the element and medium of philosophical truth in 
Hegel and Husserl, has been a primary target of those who would overcome metaphysics 
(Heidegger, Wittgenstein, Derridal. What is special about Y ogacara notions of consciousness that 
could make it immune to these attacks?" It seems to me that what is different is that non
discriminative consciousness is neither an element nor a medium of philosophical truth, but 
merely silent. By contrast, conventional consciousness, even in the awakened, has no immunity 
against any attack from whatever quarter. 
58See Paul Griffiths, "On ·the Possible Future of the Buddhist-Christian Interaction: Japanese 
Buddhism: Its Tradition, New Religions and Interaction with Christianity _ (Tokyo and Los 
Angeles: Buddhist Books International, 1987), pp. 153-54, where he incorrectly describes 
immediate experience, as in Nishitani Keij~ as an "esotericist option: Griffiths again takes up his 
cudgel in "Philosophizing Across Cultures: Or, How to Argue with a BuddhiSt," Criterion (WInter 
1987), p. 15, claiming that "as far as Indian Buddhism and Anglo-American analytical philosophy 
are concerned, they are close to identical: Yet, Mahayana begins not with the analysis of 
propositional truth claims at all, but with a claim for the language-free experience of awakening, 
only thereafter engaging, passionately indeed, in adjudicating truth claims. In fact, Griffiths has 
introduced his own metalanguage of realism as an Interpretive grid for reading Mahayana texts, a 
starkly obtuse choice in light of the Mahayana rejection of realism! Even his engaging and 
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disallow any experience unmediated by language. 59 These efforts are driven 

by philosophical tenets foreign to the Mahayana text themselves, forcing them 

into notional frameworks they explicitly reject. 

The Mahayana texts do insist on the ineffability' of the perfection of 

wisdom and do focus on the attainment of mental cessation, but they are not 

unaware of the problematiC involved. If awakened wisdom is ineffable, the 

question spontaneously arises: how is one to engage in the world of language? 

What is the function of language? What its validity? I n the classical Yoga 

system the highest attainment is described as a state of samtIdhi , described as 

total cessation in which no remnant of language or thinking occurs. Yet 

Mahayana scriptures such as the SaddharmapuI) darT ka or the 

PrajfftIptIrtImittIhrdtIya present the Buddha or the Bodhisattva as teaching 

doctrine while in a state of samtIdhi . If samtIdhi is apart from all mental 

activity and thus from language, then how can one speak while in samtIdhi? 

But Mahayana treatments of these issues about silence and language 

are quite distinct from Western philosophical understandings, precisely 

because they begin with and stress direct experience that is unmediated by 

word or image. After the Prajfiaparamita declaration that everything is empty, 

insightful On Being Mindless shifts his argument from Buddhist exegesis on p. 92 to this 
overarching issue, maintaining that the doctrine of emptiness ill s.erves the needs of cogent 
philosophical discussion. In On Being Buddha, pp. 54-55, he is led by the force of his 
philosophic chOices to state that "the fourth and final rule of interpretation mentioned in the 
classical fourfold formula [from the AbhidarhmakoSa 1 is that one should pay attention finally not 
to one's discursive understanding of one's doctrine-expressing sentences, but rather to one's direct 
nondiscursive awareness of what these sentences mean. ... But taking this fourth rule seriously 
would require moving altogether outside the sphere in which language operates, and so also outside 
the sphere of scholarly activity. I t is an ancient and standard Buddhist claim that the attainment of 
true Wisdom somehow transcends language, and that the sphere of discursive understanding in 
which doctrine-expressing sentences necessarily have their being, although essentiaL is significant 
primarily because the claims made in that sphere are instrumentally effective in producing 
nondiscursive awareness (jifana). ... I do not consider this fourth rule of interpretation to place 
what Buddhists do with their doctrine-expressing sentences outside the scope of discursive 
analyses: It would, I think, be preferable to read Mahayana texts according to their own 
hermeneutical directions: in the context of emptiness, through the doctrine of the three patterns, or 
in light of the two truths. One may indeed disagree with these metalanguages, but then the 
discussion should move away from specific Mahayana assertions, always conventional, and toward 
a comparative study of hermeneutical metalanguages. The doctrinal issues Griffiths raises 
presuppose the adoption of an interpretive strategy from which Griffiths disassociates himself. In 
fact, he argues for and against what Buddhists would have meant if they too adopted his realistic 
model of interpretation. See my forthcoming review of On Being Buddha in The Journal of the 
American Oriental Society (Fall 1997). 
$For example, see Steven T. Katz, "Language, Epistemology, and Mysticism," Mysticism and 
Philosophical Analysis. (London: Sheldon, 1976). 
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all Mahayana texts share a mystic thrust. Thus the Yogacaras must ground not 

only everyday language within their theory of consciousness, but also the 

enunciation of doctrine that flows from awakening. They focus not merely on 

philosophiC investigation, but also on the implications of yogic cessation. In the 

West, mystic experience has always been valued as going beyond the capacity 

of words and ideas. Yet almost always one begins with a firm grasp of the 

validity of words and then moves beyond--with hesitancy and tentativeness. 

Mahayana by contrast starts with an affirmation that awakening is not a 

language-formed experience, and then moves back to reclaitn, if possible, a 

valid role for language. 

Samdhinirmocanasutra, the Foundational Yogacara Scripture 

After setting the scene for the Buddha's presentation, the 

Samdhinirmocanaslltra in Section Two takes up a discourse on nonduality, 

much in the Prajfiaparamita fashion, presenting an explanation of the 

characteristics of the truth of ultimate meaning and taking aim at the 

Abhidharma distinction between conditioned and unconditioned states: 

Good son, the term conditioned is a provisional word invented by the 

First Teacher. Now, if it is a provisional word invented by the First 

Teacher, then it is a verbal expression apprehended by imagination. 

And if it is a verbal expression apprehended by imagination, then, in the 

final analysis, such an imagined description does not validate a real 

thing. Therefore, the conditioned does not exist. Good son, the term 

unconditioned is also invented from language, [and it also validates 

nothing reall. Furthermore, besides the conditioned and the 

unconditioned, any other expression that exists in language is the same. 

But, [it may be objected,] is there no reality to expressions 

at all? What then is reality? 

I reply that reality is apart from language and realized in 

the perfect awakening of the saints through their holy Wisdom insight 

apart from all names and words. It is because they desire to lead others 

to realize perfect awakening that they provisionally establish [language 

expressions], such as the conditioned, as verbal descriptions.60 

60 Lamotte, Samdhinirmocana-srItra: L'Explication des Mysteres , Paris: Maison-neuve, 1935, 
sections 3-4. Although the references to the Samdhinirmocana refer to Lamotte's translatiOns, the 
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Language here has no valid' function in expressing the reality of things. Not 

only can it not express awakening as an unconditioned event, but it cannot 

even designate the conditioned reality of unawakened living. Because language 

is apprehended by imagination (kun tu rtog pa las byung ba tha shyad du brjod 

pa, parikalpita-vyavaharabhilapa ), it is incapable of validating anything at all. 

The only function of language is provisional (aupacarikapada ), leading one to 

become "freed from language through holy Wisdom and insight."61 Words are 

descriptions engendered from imagination, and cannot validate anything at all. 

In fact, true reality is apart from language altogether.62 Wisdom denotes a 

complete separation' from language, for it bears upon a reality apart from 

language. The text continues to offer a totally negative assessment of the 

ability of language in regard to ultimate meaning, which does not function 

through images (animittagocara ), is ineffable (anabhilapya ), severs all 

language (vyavaharavyucchedaka ), and severs all disputation 

(vivada vyycchedaka ),63 for ultimate meaning is characterized by the non-, 

discriminative "one, universal taste of truth." In this text, the hallmark 

Yogacara theory of the three patterns of consciousness explains. that the 

other-dependent serves only for the genesis of verbal delusion: 

Furthermore, GU1)akara, the imagined pattern can be understood as 

caused by the interplay between images and words (nimitta

sambaddhanamaninisritya ). The other-dependent pattern can be 

, understood as caused by the grasping of those images upon that other

dependent pattern. The pattern of full perfection can be understood as 

caused by the absence of grasping the imagined p~ttern upon the other

dependent pattern. 64 

English translations above are mine, from manuscripts submitted to the Bukkyo Dendo KyOkai. I 
have kept Lamotte's section divisions in order to faCilitate cross-references. 
61 Lamotte, SaIl)dhini[mocana-sl1tra , p. 171 (1: 5): ·Other sentient beings, not foolish, who have 
gained insight into the holy truth, who have attained the transcendent Insight of the saints, do truly 
understand that in all things reality is apart from language: 
62Lamott~. SanJdhinirmocana-siItra. p. 172 (1:5). 

63 Lamotte, SaIl)dhinirmocana-sl1tra ,p. 173 (2:2). 

64 Lamotte, SaIl)dhinirmocana-siItra, p. 190 «6:9). See John Keenan, ·Original Purity and the 
Focus of Early Yogacara,· Journal of the International Society of Buddhist Studies (1982) 5/1: 7-
18. 
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The other-dependent pattern serves exclusively as the locus for the imagined 

pattern. To understand the other-dependent pattern as the mutual arising of 

the various consciousnesses is to understand defilement, manifesting itself in 

the propensity of language of the imagined pattern. 

Section Five on the Absence of Essence takes up the theme. I t begins by 

setting the question. In countless sermons, it says, the Buddha has taught 

numerous doctrines, yet he has also explained that "all things have no essence, 

no arising, no passing away, are originally quiescent and essentially in 

cessation."65 This is a fair summary of the opening verse of Nagarjuna's 

Madhyamakakarikah., and the question is obviously what the many Buddha 

teachings mean if all is indeed empty and essenceless. Our text maintains its 

thesis that language signals a deluded understanding.66 In contrast, the text 

recommends a wisdom not permeated by language, not formed by language, and 

freed from inclinations toward language.67 The aim is to abandon all language 

and take refuge in the ineffable experience of awakening. But, it is not that 

simple, for the SamdhinirmocanaslItra is devoted to explicating the underlying 

meaning of the Buddha doctrine-as its title signifies. It is in fact a text on 

Mahayana hermeneutics, offering a method for interpreting the scriptures. It 

recommends that one study and attend to the entire corpus of the scriptures, 

the discipline, and the analytical matrix, Le., the Abhidharma technical analysis 

of texts in the context of the doctrine of emptiness of all things.68 Emptiness 

does not mean that all the descriptive marks of things are to be entirely 

negated. That is said to be the mistaken view of nihilism. One is to abandon only 

the imagined pattern, lest one fall into a useless nihilism. The point is further 

emphasized that the discourse about no-essence. is directed only toward 

clinging to the imagined pattern.69 When reading the scriptures, one must 

65Lamotte, Samdhininnocana-siItra, p. 193 (7: 1). 

E6Lamotte, Samdhininnocana-siItra, p. 196 (7:10): "'Those sentient beings, because they imagine 
there are essences and characteristics to be clung to in the other-dependent and fully perfected 
patterns, elicit language about this and that. Inasmuch as they elicit language, to that same degree 
they cling to images of essences in the other-dependent and fully perfected patterns, because their 
minds are permeated with language, their understanding follows upon language, and their, 
inclinations are toward language." 
67Larnotte, Samdhininnocana-siItra, p. 197 (7:13). 
68 Lamotte, Samdhininnocana-siItra , p. 210 (8:3). 
69Lamotte, Samdhininnocana-siItra , p. 203 (725): "'The Blessed One has designed [the teaching] 
that the marks of all things are essentially a no-essence in reference to the basic modality of 
clinging to marks imagined through discrimination, which in its basic modality clings to imagined 
descriptions." 
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employ--as a normative metalanguage- the teaching of emptiness that all 

things' have no essence, no arising, no passing away, are originally quiescent 

and essentially in cessation. The doctrine of emJ:;ltiness becomes the 

hermeneutic key for interpreting the scriptures. It is the flavor of the 

teachings. Just as one places dry ginger into medicinal powders, just so the 

fragrance of this explicit teaching of emptiness must permeate all. scriptures of 

implicit intention, for it "is able to show the implicit meaning of those 

scriptures."70 In scriptural study,language serves merely as the vehicle for 

non-verbal awareness. Having understood the explicit intention of the Blessed 

One that all scripture is to be i1)terpreted in terms of the metadoctrine of 

emptiness, one is then capable of understanding scriptural language itself, 

without being led astray by the propensity of the imagined pattern toward 

language. To do this one must realize through concentration that images refer 

to no real things, but are only constructions of consciousness. Language does 

not refer to real things "out there" in a real world, but to conscious constructs, 

either unrecognized and imagined to be objectively "out there; or rec"ognized 

as empty of any essential referent. What then is the reference of scriptural 

discourse? The text recommends both a discursive consideration of "each point 

of the doctrine of the scriptures: and a unified understanding of the doctrine 

of all the scriptures as one whole.71 The words of the scriptures seem to have 

clear referents, until one gets the point that all is empty and passes beyond 

words altogether. And so the text presents a precis on hermeneutics: 

The Buddha. .. said: Good son, [in the case of] the wisdom gained from 

hearing [doctrine], one relies on the literal meaning of a text without 

really understanding its intent or making it clear. Such a person moves 

toward liberation without being able to realize the meaning that brings 

! about that liberation. [In the case of] the meaning gained .from thinking, 

one also relies on the text, but not just on the letter, for he is able really 

to understand its intent. But such a person is not yet able to make [that 

intent] clear and, although he turns toward liberation, he too is unable to 

realize the meaning that brings about that liberation. [In the case of] the 

wisdom gained from cultivation, the bodhisattva both relies on the text 

and does not rely on the text, both follows the letter and does not follow 

70 Lamotte. Saf1)dhininnocana-siitra , pp. 205-06 (7.28). 
71 Lamotte, S8f1)dhinirmocana-siitra, p. 215 (8.13). 
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the letter, for he is able really to understand its intent He does make 

[that intent] clear by means of images wrought in concentration that 

conform to the matters to be understood. He turns toward liberation 

well and is able to realize the meaning that brings that liberation about. 

Good sori, these are what is termed the three kinds of differences in 

knowing meaning.72 

It is only the third example that prOVides. the paradigm for scriptural 

hermeneutiCS. The first person reads and learns the scriptures, but remains 

bound by the letter. The second no longer is literal in interpreting, yet fails to 

understand the intent, for he or she does not interpret the content of the text 

through the metalanguage of emptiness. Only the third is a correct interpreter, 

freed now to play with the text in light of the metalanguage of emptiness, to see 

the text as embodying language as a conscious construct of Wisdom. Such an 

interpreter may then change the images as needed to conform to the 

requirements of the moment. 

The Samdhinirmocanasatra rejects all language as an expression of the 

imagined pattern, for no word ever refers to a real entity in a supposed outer 

world. Yet, .it recommends that, once emptiness is discerned, one not reject 

language, for language has been the means whereby the Buddha taught the 

doctrine in the scriptures. Rather, the task is precisely to develop a 

hermeneutiC of emptiness whereby his deep meaning may be understood, and 

that task is accomplished by constructing a metalanguage of emptiness in terms 

of which any scripture, even those that do not explicitly mention emptiness, can' 

be interpreted. If one ignores the expressed teaching of emptiness, one is left 

in the nihilistic position of having no clue on how to interpret the scriptures, for 

one cannot discern their underlying intent. The task is to explain how insight 

into that emptiness is blocked by the imagined pattern of consciousness with its 

propensity toward language and verbal fabrication. And so it outlines the 

characteristics of consciousness in order to uncover the "innate" attachment to 

language-driven illusion. I t takes a step toward a critical theory of 

consciousness, but makes this secondary to a prior Prajfiaparamita mystic 

awareness. 

72Lamotte, SaI1)dhininnocana-siltra , p. 223 (8.24). 
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The three patterns in which consciousness functions, and in terms of 

which the SalT)dhinirmocana couches its advice, are based upon its theory of 

the structure of consciousness. The basic issue is how fabrication (prapaffca ) . . 
and delusion (maya) arise. In answer to this question the SalT)dhinirmocana 

develops its notion of the seed consciousness (sarvabTjakavijffana ) or the 

storehouse consciousness (alayavijfiana ).73 The earlier Abhidharma texts find 

suffiCient a schema of five sense consciousnesses and a mental consciousness 

(manOVijffana ) that is aware of these sense perceptions. That is suffiCient for 

Abhidharma's realistic approach to essences. But the Sam dhinirmocana 

expands this. schema by introducing the seed consciousness as the basic 

continuity of all samsaric experience. 

The seed consciousness matures, evolves, becomes unified, grows, and 

reaches its development, because it makes its own two things: the 

physical body with its sense organs and the habitual proclivities 

(vasana) of discriminately and verbally fabricating images and names.?4 

There is then a basic, underlying consciousness that not only is the linkage 

between one life and another in the cycle of transmigration,75 but is the 

driving fo~ce behind the delusions that impute solid reality to imagined entities. 

I t is permeated by language and takes language to be the measure of reality, 

thus functioning in the imagined pattern. In point of fact, the 

SalT)dhinirmocana's account of these three patterns of conscious functioning is 

aimed at explaining the genesis of samsaric suffering, thus alerting 

practitioners as to what they must abandon. 

Reality (dharma) is of three patterns: the pattern of that which is totally 

imagined (parikalpita ), the pattern of that which arises in dependence 

on others (paratantra J, and the pattern of full perfection (pari

ni$panna ). The pattern of that which is totally imagined signifies the 

dis.crimination whereby all realities are conventionally held to have 

their own essence, and the verbal expression that arises consequent 

730n the structure of tflaya in cross-cultural perspective, see Waldron, "A Comparison of the 
alayavijfiana with Freud's and Jung's Theories of the Unconscious: 

74r. 16, p. 692a, Lamotte, SaIl)dhinirmocana-s1Jtra ,p. 184 (5.2). 

75See SChmithausen, A"layavI]nana, for the doctrinal development of this central Yogacara notion. 
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upon that discrimination. The pattern of that which arises in 

dependence on others signifies' the structure whereby all realities 

conditionally arise, for, if this exists, then that exists; if this arises, then 

that arises-from the first [cause in the twelvefold chain [of primal 

ignorance 'to the last of this grand mass of suffering. The pattern of full 

perfection is the true nature of the equality of all realities (dharma

samatatathata l. I t is this true nature which bodhisattvas come to realize 

because of their zeal, their fundamental mental apprehension, and their 

unfailing reflection. By gradual practices until they reach this real

ization they finally attain to full and complete wisdom.76 

The text has Simply internalized the twelvefold chain of causes (nidana l that 

Sakyamuni preached as the engendering of transmigratory suffering. And, just 

as release is achieved through reversing that causal process by the practice of 

the path, so one not only abandons the imagined pattern, but also must "destroy 

the pattern of other-dependence:77 

Yet, there are tensions and problems. If language is located exclusively 

in the imagined pattern, then how can it not be totally abandoned when that 

pattern is abandoned? If language is transformed somehow, then how? The text 

would have it both ways, that all language is to be abandoned, except the 

language of emptiness. How can it make such a distinction and still be 

consistent? Its relatively brief treatment of the other-dependent pattern hints 

at a solution but does not develop it clearly. This task is left to later Yogacara 

thinkers. 

Furthermore, is the hermeneutic recommended by thiS text an adequate 

one? If the final stage of discernment allows one either to rely on the text or 

not to rely on the text, then does not the task of interpretation begin to float 

free,' in abeyance of any textual discourse? If one already knows what texts 

mean, then why bother with them at all? 

Mahayanasamgraha, ClasSical Yogacara 

In contrast to the SamdhinirmocanaslItra and its initial Praji'iaparamita 

discourse, the Mahayanasamgraha begins with an analysis of the structure of 

76r. 16, p. 693a-b, Lamotte, SanJdhinirmocana-sutra ,p. 188-89 (6.3-6) .. 

77T. 16, p. 695a, Lamotte, SilIl)dhinirmocana-siItra ,p. 197 (7.[3). 
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consciousness, and it maintains a critical focus on consciousness throughout its 

ten chapters. I t too attempts to interpret the scriptures, as stated in the very 

first verse. In terms of critical theory, this sUlra makes a number of moves that 

are quite different from the SaII)dhinirmocanasrItra . . Language is explained as 

a permeation (vasana ) of the storehouse consciousness, which itself remains 

morally neutral and undetermined. After having explain the storehouse 

consciousness as the foundational container (storehouse) of all the latent, seed 

energies that result in samsaric existence, it turns to the question of the 

structural characteristics of the storehouse consciousness and just what the 

permeation of these seeds signifies. Such seed permeations are not 

structurally inherent in consciousness, but modal alterations in its functioning. 

There are, the text explains, three kinds of permeation of the storehouse 

consciousness: "those of language, those of belief in selfhood, and of the 

members of [the chain of! being:78 

Language arises from the permeation of the latent seeds in the 

storehouse consciousness. Although that consciousness itself is morally neutral 

and undefined, yet the karmic seeds planted through previous actions engender 

samsaric eXistence, which comprise language, the false notion of a permanent 

self, and the repeated entry into the chain of samsaric existence. This seem~ 

parallel to the- negative role of language in the SaII)dhinirmocanasrItra . Yet 

when the text goes on to treat the three patterns of consciousness, the 

MahayanasaII)graha focuses emphatically on the other-dependent pattern as 

the basic structure of consciousness, within which the permeations, either 

defiled or purified, will be located. Following a no longer extant text called the 

MahayanabhidharmasiItra , AsaI'lga explains the pivotal role of the other

dependent pattern as "the defiled and the pure aspect" of consciousness:79 

78 Keenm, The Summary of the Great Vehicle, 35 (1.58). This is an English translation of 
Paramartha's Chinese translatiOn, and differs somewhat from the above renderings. Again I have 
kept the section headings from Lamotte, £tienne, trans. La Somme du Grand Vehicle d'Asallga 
(MahayaIJasan)grahaJ. Traduction et Commentaire . 
79 Keenan, The Summary of the Great Vehicle, p. 53 (2.29). The relevant passage from the 
MahayanabhidharmasiItra ,found also in the Vijiiaptimatratasiddhi (eh'eng Wei-shih Iun) (de la 
Vallee Poussin, 169), reads: anadikaliko dhatu!). sarvadharmasamasraya!). tasmin sati gati!). sarva 
nirval!adhlgamo'pi ca, which translates: "The beginning less realm (anadikaliko dhatul) ) is the 
common support of all dharmas. Because of this, there exist all the destinies and also the access to 
cessation: Yet again, it states: "There are three dharmas: that which consists in the defiled aspect 
(satIJklesabhaga ), that which consiSts in the pure aspect (vyavadanabhaga ), and that which' 
consists In both at the same time (tadubhayabhaga ): Asanga's text equates these three aspects with 
the three natures. R. Yuki, however, considers that the identification is made not by Asanga, but 
that the entire passage is a citation from the siitra. See his Yuishikishisoshi , p. 249. 
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ThiS other-dependent pattern is no longer merely the support for the 

delusions of the imagined pattern, but the very structure of consciousness as a 

synergy of latent and active consciousnesses, and of insight and image. It 

irideed supports the imagined clinging to words and images as if they reflected 

real essences. Yet, it is also open to the purification of awakening through a 

conversion of this support (asraya-parivrtti ) from the imagined to the 

perfected pattern. Most of the permeations of consciousness are permeations 

of language. They are conscious constructs (vijfiapti) because they are formed 

as ideas in a mind imbued with language. We conceive the notions of time, 

number, and place. We conceive the notions of an embodied self that 

experiences objects. We indeed conceive the very notion of language. And it is 

in virtue of these notions that we are caught in the web of delusion, enmeshed 

in samsaric. existence. Language itself constitutes the boundaries, and thus the 

bonds, of samsaric existence. 

In a phrase that figures centrally in the later dispute between 

Dharmapala and Bhavaviveka, the MahayanasaII).graha of AsaI'lga highlights 

the pivotal role of the other-dependent pattern as the act of unreal imagining 

that results in the imagined pattern: 

... the conscious construction which has the storehouse consciousness 

as seed and which is comprised in unreal imagining (abhataparikalpa ).80 

The phrase "unreal imagining" is crucial for our present purposes because 

Aryadeva's use of the term in his Sataka apparently was the trigger that 

propelled Dharmapala to attack the Madhyamika position. The term becomes a 

central Yogacara usage. The Madhyantavibhaga , written probably by AsaI'lga 

under the inspiration of his heavenly mentor Maitreya, uses it as a definition of 

the other-dependent pattern, and teaches that it does indeed exi~t, although 

the dichotomy into a really existent subject knowing really existent objects 

does not. 

80Keenan, The Summary of the Great Vehicle, p. 39 (2.2). 
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Unreal imagining (abhataparikalpa ) exists, but in it the two do not exist . 

. However, hereih, emptiness does exist. But in that [emptiness] these 

[unreal imaginings] do exist.81 

This rather enigmatic passage is explained by the commentator Sthiramati as 

follows: 

Unreal imagining is the imagining of the apprehended and the 

apprehender (grahyagrahakavikalpab l. The word "two" refers to the 

apprehended and the apprehender .... Emptiness, however, is apart 

from this condition of the apprehended and the apprehender of unreal 

imagining .... Thus unreal imagining exists in emptiness. 82 

The other-dependent pattern itself is the act of unreal imagining that 

bifurcates experience into an apparently real subject who apprehends an 

apparently real object. That bifurcation validates no reality whatsoever, yet 

the act whereby the dichotomy is engendered does indeed exist. I t is the 

everyday funcitoning of verbal consciousness, attached to images as if they 

represented realities. In fact such functioning is purely imagined. The 

Mahayanasamgraha defines the imagined pattern as: 

that which is manifested under the appearance of an object (arthabasa), 

even though there is no such object, for the~e is nothing but conscious 

construction (vi jiiaptimatra ).83 

The problem is not Simply that language permeations appear within a 

bifurcation of subject and object, and thus the recommendation is not that one. 

81See G. Nagao, Madhytintavibhaga-Bh~a, p. 17. See Nagao, "From Madhyamika to Yoga~ara: 
An Analysis of MMK, XXIV.IS and MV, 1.1-2," in Mifdhyamika and Yogifcara, pp. IS9-99. For a 
comparison of the various texts and a Japanese translation and exegesis, see Yeh A-yiieh, YUishiki 
shiso no kenkyii, appendix, p. I. 

82S. Yamugichi, Sthiramati, Madhyantavibhagatoka, Exposition systematique du 
Yogifcravijiiaptlvada, 1:13-20,2:17-26. . 

83Keenan, The Summary of the Great Vehicle, p. 40 (2.31. . Vasubandhu in his 
MahfiyifnasarI)grahabhB$ya comments: 'The phrase 'is manifested under the appearance of an object' 
means that [the imagined patternl is manifested under the appearance of an object that is 
apprehended (grfihyfirtha ), or under the appearance of a self that apprehends: See. Lamotte, La 
Somme', p. 90, note 3. 
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simply reject such constructed notions. Rather, the problem is that words are 

mistakenly assumed to attain to the reality of things, to which people become 

attached. Yet, without descriptions of time and place, one could not function in 

any culture. Without some notion of an experiencing self one can hardly reflect -

upon the very experience of being conscious.84 Asanga is not arguing that one 

reject such language-formed nOti?ns, for that would render -human living 

impossible. Rather, he recommends that they be emptied of all essential 

referents, that one realize they are constructs of consciousness only and thus 

not become attached to delusions. 

Once the other-dependent pattern is converted, these notions become 

conventionally valid understandings of the dependently co-arisen world, no 

longer referring to essences or pretending to have captured the reality of 

things. That reality, here as in all Mahayana, is not represented by any notion, 

however intelligently constructed. I t is beyond constructs, for it is not a 

samsaric entity at all. Yet an awakened person, no less than a deluded person, 

has the same structure of consciousness, functioning through the interplay of 

image and insight in language, and through the mutual conditioning of the levels 

of consciousness. An awaken~d person-sees that that processing is indeed a 

processing, and not a simple apprehension and grasping of reality. In 

awakening, the defiling permeations of language of the other":dependent 

pattern are transformed into wisdom, which includes not only a silent, non

imaginative wisdom (nirvikaljJajfiana ), but also a conventionally effective and 

verbally expressed subsequently attained wisdom (Pf$talabdhajfiana l. 
Language then parallels the two modes of the other-dependent pattern. I t can 

support false imaginings and thus is to be abandoned. But, once the conversion 

of the support is attained, supported upon the full perfection of wisdom, not 

Gnly is it not to be abandoned but it mu~t be employed to carry out the 

compaSSionate tasks of that Buddha wisdom. And the difference, as far as 

language is concerned, is that in awakened wisdom, one understands that all 

language is empty and refers only to the insights we construct upon the images 

presented from perception. 

This analysis of the other-dependent pattern of consciousness allows 

the Mahayanasamgraha to recast Its hermeneutical paradigm. Rather than 

84See Nagao, "Buddhist Subjectivity: Madhyamika and Y~gacara, pp. 7-12. 
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simply insisting that scripture must be interpreted through the metalanguage of 

emptiness, it offers the following advice: 

If one desires to interpret the overall doctrine of the Great Vehicle in 

summary, he should treat three themes: 1) he should elucidate the 

character of dependent co-arising, 2) he should elUCidate the true 

character of dependently co-arisen states of being, and 3) he should 

elucidate the meaning of what has been taught lin the scriptures in the 

light of the above twoJ. 85 

The character of dependent co-arising refers to the structure of 

consciousness, whereby the maturing storehouse consciousness and the active 

evolving consciousnesses are causes one of the other. The character of 

dependently co-arisen states refers to the conscious constructs (vijiiapti) of 

the active consciousnesses, endowed with image and insight; herein the 

imagined pattern that takes other-dependent images to represent reality is in 

fact without any reality, while the perfected pattern does exist in the other

dependent pattern. And, as the text explains, 

The elucidation of what has been taught consists in explaining and 

analyzing texts that have previously been taught in the light of later 

commentaries.86 

The hermeneutical agenda has become a program of interpreting texts against 

the template of a theory of conscious interiority. One first understands the 

interplay between the different levels of consciousness, how the permeations 

of language function both to mislead people into the deluded imagined pattern, 

and how, through a conversion of its patterned functioning, language can serve 

to express the wisdom of the perfected pattern. Then one attends to the pres

ence of image and insight within notions we construct to express reality, 

realizing all the while that such constructions do not capture that reality, but 

are limited, yet valid, conventional designations of reality. Texts are then seen 

not as verbally exact representations of truth, but as themselves constructs, 

85Keenall, The Summary of the Great Vehicle, p. 56 (2.32). 

86Keenan, The Summary of the Great Vehicle, '51 (2.32). 
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functioning through wisdom insight into particular images for particular 

audiences. Their reference is through insights bounded by particular images, 

and they stand in need of constant elucidation by later commentaries in an 

unending play of mutual referencing and conditioning. 

The basic structure of consciousness remains. The awakened 

bodhisattva examines language, its words and their referents in full awareness 

that in the final analysis they do not represent an "extra-verted" reality, but 

are insights constructed by the mind of wisdom. Yet it is important to note that 

that examination does bear upon language. They do examine essences 

(svabhava ), not as realities "out there" in the external world, but as correctly 

formed ideas and definitions.87 In fact, although the classical Yogacara 

thinkers do not employ the term "language essences," they often do use such 

terms as "essence" (svabhava ), leading some to think they have not understood 

the Madhyamika teaching of emptiness and no-essence. Yet the Yogacara texts 

are expliCit in also teaching that all things have no essence, i.e., that notions of 

the essences ·of things are but mental constructs. That, however, does not in 

the least prevent them from employing the notion in the service of elucidating 

the scriptures and developing their philosophy, for "essences; no less than any 

other dharmas, are conscious constructs. 

If one reads the scriptures through the metalanguage of Y ogacara 

theory on the three patterns, then some teachings are understood to negate 

the imagined pattern, while others affirm the perfected pattern. Yet, both are· 

grounded in the same structure of consciousness. I t is not that samsaric 

existence and cessation are somehow mystically identified, but that both are 

constructs generated from the same other-dependent consciousness. That is 

why one must not only negate samsaric eXistence, but affirm it as dependently 

co-arisen. And that is why one must not only affirm cessation, but also negate it 

as the essence of liberation. The awakened person abides then in a non-abiding 

cessation, for even that last of all refuges is but another construct that must be . 

left behind in the awareness of wisdom. The same strategy applies throughout 

87ThiS in some aspects parallels Bernard Lonergan's thesis. In Insight: A Study of HumaI) 
Understanding, he too insists that one must have insight into image, ami for him the Criterion for 
objectivity is not any grasp of an external reality, but the adequacy of raising and answering all 
relevant questions' (which attains a virtual certitude). Yet, the Yogacara explanation differs in that it 
does not issue in a repeatable metaphysical Vision, because it is always grounded in a concrete, 
indeed interpersonal, situation in which the Dharma is to be skillfully preached to sentient beings. 
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the scriptures and the notion of the three patterns becomes the template for all 

interpretive endeavors. 

This paradigm applies across the scriptures an~ was employed to 

ground the doctrine of emptiness within a theory about consciousness. I t is not 

enough simply to say that all things are empty, for that would neglect the 

purified aspect of other-dependent understanding. So one must als.o proclaim 

that they are not empty, for things do have a dependently co-arisen validity, 

known through the mutual processing of awakened intelligence. More directly 

to the question of a Y ogacara hermeneutic, the text reinterprets the 

Samdhinirmocanasutra paradigm in its own terms. That Satra had taught that 

all must be interpreted in terms of no-arising, no-passing away, original 

quiescence, and essential cessation. But Asanga, applying his more critical 

template of the three patterns, demurs, recommending that even that most 

hallowed of Prajfiaparamita summaries stands in need of a further 

hermeneutical analysis in terms of this Y ogacara metalanguage about the three 

patterns.88 The Mahayanasamgraha has more conSistently applied critical 

theory to the question of language and the task of hermeneutics. 

This Yogacara hermeneutic thematically differs from that evolved in the 

Madhyamikaschool. Chandrakirti constructed his analysis on the model of the 

two truths (satyadvaya ), but that 'is never mentioned in the Mahayanasamgraha 

. The only reference to conventional truth is found in 2.31, where one of the 

aims of the Buddha entafls the teaching of "conventional truth (samV[ti-satya ) 

that identifies the general and specific characteristiCS of persons and things: 

The term "the truth of ultimate meaning" (paramartha-satya lis not mentioned 

at all, the only references being to the ultimate (paramartha ) in stanzas quoted 

in 1.22 and 10. 27. These differences in presenting an understanding of 

language and a model for hermeneutics could not but lead to dispute between 

the two schools of Mahayana thinking, as becomes apparent in the subsequent 

argumentation between Chandraklrti, Bhavaviveka, and Dharmapala. 

88The three patterns or natures (svabhavatraya ) is also treated in the Madhyantavibhaga. Of 
course the Y ogiicara philosophers did not invent these concepts. They are already to be found in 
earlier texts; and they are mentioned by Niigarjuna, in his Actntyastava and BodhicittavivaraQa , 
referring to the LartkavatarasrItra . Cf. Chr. Lindtner, "LankavatarasrJtra in Early Indian 
Madhyamaka," pp. 244-279. 
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The Dharmapala-Bhavaviveka Dispute 

We do not know much about Bhavaviveka (ca 490-570 CEl or Dharmapala (530-

561 CEl. Both were respected Mahayana scholars, lauded for their scholarly 

attainments. Bhiivaviveka so excelled in scholarly debate against both fellow ' 

Buddhists and Hindu apologists, he is said to have been abbot of some fifty 

monasteries in South India: not a mean feat!89 Dharmapala studied at and later 

became head of the famed monastic university of Nalanda. He too defended 

Mahayana doctrine against non-Buddhist critics. But, at age 29, perhaps 

sensing he Was not long for this world, he retired from his post to live in 

retirement and devote himself to writing. The specific issue that engaged these 

two thinkers has often been mentioned above: how to gain a hearing for 

Mahayana among their contemporaries by explicating the doctrine of 

emptiness. 

And they set about to do it in a very systematic way. Bhavaviveka is "the 

forerunner of the literary style known as siddhanta (Tib., grub-mtha' l, which 

became enormously popular within Tibetan scholarly circles. A siddhlInta text 

devotes ordered chapters to analyzing the philosophic positions (siddhanta sl of 

rival schools, both Buddhist and Hindu.90 His Tarkajvala contains systematic 

critiques of the positions held by the Hinayana and the Yogacara, both Buddhist 

schools, and the Samkhya, Vaise!;jika, Vedanta, and MinaI)sa schools of Hindu 

philosophy:91 Dharma:pala also critiques unacceptable positions 'in his 

commentarial Sataka Commenatry, but he also wrote a systematic compendium 

of rival positions and critiques, the VijfiaptimatratasiddhiratnasaII)bhava (T. 

1491), a work as yet little studied.92 

Furthermore, both men shared a concern with conventional 

agrumentation. Bhavaviveka asserted an independent reasoning (svatantra-

89Reported by Tiiraniitha, cited in I ida, Reason and Emptiness, p. 10. 

90See Jose Cabezon, "The Canonization of Philosophy and the Rhetoric of Siddhiinta in Tibetan 
BuddhiSm," Buddha Nature, pp. 7-26. . 

91Katz, "Bhiivaviveka," 134. 

92Extant only in Chinese, T. 1591: Ch'eng Wei-shih Pao-sheng lun , Treated only by H. Ui, 
Dalja butten no kenkyu, pp. 706-813. The text Is, a commentary on Vasubandhu's 
TriI1)sikavijiiaptimatratifsiddhi, but in fact is more of a scholastic apologetic against mistaken 
opinions. Ui characterizes It as "scholastic verbosity," but I suspect the fact that it was translated 
into Chinese not by Hsuan-tsang, but by I-ching makes its vocabulary difficult to control 
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anumana ) that could attain the conventional truth, for he wanted to resurrect 

argumentation from the systematic negation (prasaIiga ) of Nagarjuna's and 

Chandraklrti's Madhyamika, for to him that left one bereft of any means of 

validly asserting anything. Thus he creatively reinterpreted the two truths as 

presented by Nagarjuna, stressing that reasoning can validly attain a truth in 

full accord and harmony with ultimate meaning. In his 'short essay, Madhya

makarthasamgraha , he propounds two levels of ultimate meaning. 

Non-analogical (aparyaya ) ultimate meaning does not come to appear 

and is not fabricated in conepts (prapafica ), while (paryaya ) analogical 

ultimate meaning does come to appear and is fabricated in concepts.93 

He takes this to mean knowledge in accordance with ultimate meaning,94 for 

the state of yogic cessation has no object and is no cognition whatsoever. Thus 

he affirms "a highest ultimate that is beyond all predication and specification 

(aparyaya-paramartha ), in conformity with all Madhyamika teachings, and an 

ultimate that can be inferred logically and specified meaningfully (paryaya

pararmartha ); this latter level was a bold innovation within Madhyamika 

thought:95 Dharmapala also was concerned with validating a conventional 

truth and tried to explicate its nature by interpreting the two truths through 

the Yogacara theory of the three natures and the structure of 

consciousness. 96 In their goals they were more alike than different. But 

93Nagao, The Foundational Standpoint, p. 63 . 

. 941ida, Reason and Emptiness, p. 83, from chapter 3 of Madhyamakahrdaya , see Yamaguchi, 
Tairon ,58-59. Also on the term paryaya see Nagao, "I-mon (paryaya) to iu kotoba," in ChIYkan 
to yuishiki, pp. 406-412. 

95Katz, "Bhavaviveka," p. 134. Nagao, The Foundational Standpoint, 58: "Bhavaviveka teaches 
that the true understanding of worldly convention is the subsequent attainment of purified 
understanding in the world. He holds that worldly convention is grounded on and flows from the 
pure Dharma realm of ultimate meaning. Of course, it remains enclosed within worldly and 
conventional language, but at the same time it is an outflow from ultimate meaning. This may be 
related to the fact that Bhavaviveka defends the essential character of worldly convention against the 
Y ogacara philosophers, while Candraklrti holds that worldly convention is lacking in all essential 
being. Bhavaviveka, who is identified as a Svatrantrika thinker (one who holds that reasoning is 
independent and self-suffiCient), recognizes the authority of verbal reasoning and maintains that the 
intent of Madhyamika requires the establishment of an independent form of argumentation: 

96For the most comprehensive study of Dharmapala's thought, see S. Katsumata, Bukkyo nl 
okeru shintshikisetsu no kenkyiJ, the first part of which (pp. 1-318) is devoted to recovering the 
original form of Dharmapala's thought before HsOan-tsang changed it into the Ch'eng Wei-shih 
lun. Also see S. Matsumoto, "Dharmapala no nitai setsu; Indogaku bukkyogaku 2712 o 979}. 
184-85. 

42 



precisely because they took different paths toward an identical goal-reasoned 

apologetiC, they differed sharply. Once Bhavaviveka came to visit Dharmapala. 

Hearing that Dhamapala was attracting scads of students, he went apparently 

to confront this young upstart,97 t6 try him in debate. When he asked 

Dharmapala for 'a meeting, Dharmapala replied "The lives of men ... are like a 

phantom; the body is as a bubble. The whole day I exert myself. I have no time 

for controversy. You may therefore depart-then! can be no meeting:98 

None of their writings have survived in Sanskrit. Bhavaviveka's works 

are preserved only in Tibetan translation, while Dharmapala's remains only in 

Chinese. AlthOugh the main lines of their bitter dispute are sufficiently clear, It 

is difficult to reconstruct the exact form of the argumentation. It is certain that 

Dharmapala in the last chapter of his Sataka Commentary criticized the 

Madhyamika position: He could have been driven to so do by the appearance in 

Aryadeva's text of the Y ogacara technical term, "unreal imagining: He could 

also have been directly replying to Bhavavivekil.'s dismissal of Yogacara 

thought in chapter 5 of his Madhyamakahrdaya Tarkajvala, entitled 

Yogacaratattvaviniscaya , which contains a presentation of the Yogacara 

position (verses 1-7) and a refutation (8-114) of that system as advocated,by 

Maitreya, Asari.ga, Vasubandhu, Dignaga, and others.99 Bhavaviveka also 

critiques Yogacara in the appendix to his PrajfiapradIpa , his commentary on 

Nagarjuna's MzTlamadhyamakakarika 25.1 00 The main documents are 

Tarkajvala 5, and Dharmapala's Sataka Commentary 10. 

But first it must be clear that there are certain philological difficulties. 

Bhavaviveka's text is preserved in Tibetan and, as with most Tibetan 

translations, is a good witness to the original Sanskrit. Furthermore, it specifies 

the Y ogacara position it refutes. But Dharmapala does not provide us with any 

97ThiS abortive meeting was supposed to have taken place ca. 559 CEo See Y. Kajiyama, Studies 
in Buddhist Philosophy, p. 183 for aU this. Consult Tillemans, Materials for the Study of 
Aryadeva. Dharmapala and CandrakIrti, 1: 1-36 for an account of the lives lind works of these 
thinkers. The source is HSilan-tsang's travel jouma~ for which see Be~ Si-Yu Ki, 2: 223-34. 

98See Eckel, To See the Buddha, 12. 
99The entire text of chapter five, both basic verses of the Madhyamakahrdaya and its commentarial 
Tarkajvala , is presented in Japanese translation by S. Y amaguch~ Bukkyo ni okero mu to 'u to no 
taironi, together with an introductory essay on Bhiivaviveka and a running exposition of the 
stanzas. See also Lindtner, 'Bhavya's Critique of Yogiicara in the Madhyamakaratnapradipa , 
Chapter IV; in B. K. Motilal and R. D. Evans (eds.l, Buddhist Logic and Epistemology, pp. 239-
263. , 
100Tibetan text edited by Chr. Lindtner, "Bhavya's Controversy with Yogaciira in the Appendix to 
Prajiiapradipa, Chapter XXV: pp. 7FJ7. 
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direct references to Bhavaviveka or his text. Moreover, Hsuan-tsang's 

Chinese version is not a literal translation of the now lost Sanskrit. Rathel it is 

an interpretive translation of the original. There may be omissions and 

additions that are not easy to detect. When he translated Dharmapala and 

Aryadeva into Chinese, HSl1an-tsang knew, as would any Chinese translator, 

that Chinese readers would not be able to consult the original texts. Indeed, 

the absence of any Sanskrit texts found in China would suggest that, once 

translated into Chinese, they were discarded. The result for our purposes is 

that, in the absence of a Sanskrit or Tibetan text to serve as a comparative 

control, the faithfulness of the Chinese will always be in doubt.1 01 A further 

problem is that the various positions in the back and forth of the argument are 

not identified in the text. Thus, even given a faithful Chinese translation, one is 

required to reconstruct an argumentation that would have been clear to its 

intended readers. One must identify the various opinions with their respective 

holders, and offer an intelligent English rendering of flow of the argument. 

The first doctrinal departure from the classical texts of Asanga and 

Vasubandhu is Dharmapala's emphaSis in his Sataka Commentary on the 

perspective of the two truths. He was perhaps following the example of the 

Shung-chung Iun attributed to Asanga, or of the SaIT)dhinirmocanasrItra itselL 

This perspective would seem to be fundamental to his understanding of the 

implications of samadhi and its relationship to doctrinal discourse, for he, like 

Bhavaviveka, was concerned with validating conventional truth. Most of his 

commentary-at least on the first twenty verses-could in prinCiple have been 

written by a Madhyamika. Being and nonbeing pertain to conventional truth, 

whereas ultimate truth transcends these as well as all other kinds of duality. 

The main issue in the argumentation between Bhavaviveka and 

Dharmapala centered on the value of language and its grounding in 

consciousness. Dharmapala insists that the validity of language-formed truth 

must be understood within the critical Y ogacara context of meaning, i.e., that 

reasoning must be grounded within an existent other-dependent consciousness, 

structured by the presence of both insight and image. Bhavaviveka saw that 

theory of consciousness as another form of subtle clinging to an essentialistic 

viewpoint, and rejected it in favor of an apophatic Ma:dhyamika understanding 

IOIOn the faithfulness of HSUan-tsang, and of Paramartha, see Keenan, "Introduction," The Realm 
of Awakening, pp. 39-45, as well as, "The Doctrine of Buddha Nature in Chinese Buddhism: Hui
k'ai on Paramartha: 
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of yogic cessation. To him the validity of reasoning needed no critical 

underpinning, for he focused on the logical validity of verbal judgment instead 

of the Yogacara focus on the prior occurrence of insight into image. In his 

Madhayamakahrdaya-karika Tarkajvala ,Bhavaviveka criticizes Yogacara 

notions, specifically the Y ogacara discourse on the absence of duality as 

taught by the classical Yogacara thinkers, Asariga and Vasubandhu. 

Bhavaviveka's critique of Yogacara characterizes the Yogacarins as clever 

thinkers who are proud of their own interpretation and who claim that the 

Yogacara account is the best description of reality. The commentary states: 

Other Mahayana teachers, such as Asariga and Vasubandhu 

misinterpret it (j.e., the meaning of Mahayana). They have no sense of 

shame, do not understand the ultimate (paramartha ), even though they 

think they do, and are proud of their own interpretation. They say, "As 

an introduction to the essence of reality, our introduction is best, not 

[the introduction] of the Madhyamikas:102 

This suggests that Bhavaviveka held that Asanga and Vasubandhu explicitly 

championed Y ogacara over Madhyamika. These two brothers did indeed teach 

the absence of duality within an existent other-dependent pattern of 

consciousness. Yet there is no extant textual evidence to support the view that 

they ever explicitly denigrated Madhyamika thought. QUite the contrary, 

Asariga himself composed a commentary on the introductory stanza of 

Nagarjuna's Madhyamakakarikab, extant now only in Chinese. Nowhere in this 

brief text is there any critique of Madhyamika ideas. Indeed, Asanga tries to 

explicate the significance of emptiness in a thoroughly Madhyamika fashion.1 03 

He also wrote a commentary on the Vajracchedika , which mentions no specific 

Yogacara themes, confining itself to the exposition of the emptiness of all 

things.l 04 The .practice was followed by later Yogacara commentators: 

I02Madhayamakahrdaya-karika Tarkajvala ,5.1. Yamaguchi, Bukky6 ni okeru mu to u to no 
tairon , 72. See Malcolm D. Eckel, "Bhavaviveka and the Early Ma:dhyamika Theories of 
Language," Philosophy East and West 28/3 (1978): 323-37, for a good treatment of Bha:vaviveka's 
attempt to adapt Na:garjuna to his intellectual milieu. 

l03See Keenan, "Asatlga's Understanding of Ma:dhyamika: Notes on the Shung-chung-lun: 
JournaJ of the International Association of Buddhist Studies, 12:1 (1989), pp. 93-108. 

lO4see Tucci, "The TriSatika:yah. Prajfia:paramita:yai) Ka:rikasaptaii) by Asatlga," in Minor Buddhist 
Texts, pp. 3-192, and G. Nagao, "Kongohanyakyo ni taisuru Muchaku no shakuge" (Asatlga's 
Commentarial Stanzas on the Diamond Wisdom Satra), Chiikan to yuishiki, pp. 561-83. . 
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Sthiramati wrote a commentary entitled MrIJamadhyamakasaIT} dhi

nirmocanavyakhya. Although he does filter Miidhyamika think-ing through the 

theory of the three patterns of consciousness, there is no direct criticism of 

Ma:dhyamika at all. 105 

But the critique does apply to Dharmapala, who in his Sataka 

Commentary does argue for the superiority of the Yoga car a position over 

Madhyamika, the last stanza of which directly counters and is perhaps the 

source for Bhavaviveka's title, Tarkajvala (The Flame· of Reasoning). 

Dharmapala writes: 

In order to consume in fire unorthodox viewpoints, I wash in the ghee of 

the TatMgata's true doctrine and fan a great Wind of reasoning (tarka ). 

Who would venture, moth-like, to jump into this fierce blaze (jvala )?106 

This section of Dharmapala's Commentary is the very first explicit Yogacara 

critique of Madhyamika thought. The relevant passage occurs in Chapter 10, 

Section 8, "Instructions and Cautions to Disciples: in the context of an 

interpretation of a stanza from Aryadeva's Sataka which answers the question 

of what value ensues from insight into emptiness. It states: "Insight gained 

through insight into emptiness eradicates the bondage of unreal imagining:107 

If language constitutes the boundaries and bounds of .samsaric eXistence, then 

Aryadeva's stanza about "the bondage of unreal imagining" 

(abhiItaparikaJpabandha ), much in the spirit of the Samdhininnocana , merely 

locates the source of deluded language formation in that other-dependent and 

unreal imagining which engenders the delusions of clinging to the imagined 

pattern.! 08 

105T. 30, Number 1567: Ta-ch'eng Chung-kan Shih-lun. 
106 Ta-ch 'eng Kuang Pai-lun Shih-Iun, T. 1571: 250a 
L07 Ta-ch'eng Kuang Pai-lun Shih-lun, T. 1571: 246a 
l08For the original passage, see Karen Lang, Aryadeva's Catul]sataka: On the Bodhisattva's 
Cultivation of Merit and Knowledge. Copenhagen: Akademisk Foriag, 1986, 150.23: gal te ran 
bzin gyis dnos yod/ ston mthon yon tan ci zig yod/ rtog pas mthon ba 'chin ba ste/ de ni 'di ru 
dgag par bya! Dharmapala takes the phrase abhiltaparikalpa in the sense of the famous passage 
from the Madhyantavibhaga 1.1: abhuta-parikalpo 'sti dvyan tatra na vidyatel sunyata vidyate tv 
atra tasyam api sa vidyate/ / (Nagao, Madhyantavibhaga-bhif$ya: A Buddhist Philosophical Treatise 
Edited for the First Time from a Sanskrit Manuscript. Tokyo: Suzuki Research Foundation, 1964, 
p. 17). The passage did play an important role in Yogacara readings of Madhyamika texts, for 
which see Nagao, "From Madhyamika to Yogacara: An AnalYSis of MMK, XXXIY.l8 and MV, 
1.l-2: Madhyamika and Yogacara, pp.189-99. 
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But the term "unreal imagining" had become a technical Yogacara term, 

used in the Madhyantavibhaga to affirm the existence of the other--clependent 

pattern of consciousness. Dharmapala could hardly have resisted claiming the 

term, and he sets out clearly to affirm the existence of unreal imagining, Le., of 

other-dependent consciousness, indeed seeing therein the source for the 

nonbeing of the passions and delusions of saIT)sara . Although empty, yet such 

imagining does "engender suffering and anguish for sentient beings: 109 Yet he 

also affirms the existence of this unreal-imagining other--clependent pattern of 

consciousness, for it is also present within an awakened mind. Dharmapala's 

questioner, here to be identified with Bhavaviveka, objects that unreal 

imagining, and thus the other-dependent pattern, does not really exist at alL 

He describes the Y ogacara position : 

Dependent nature is thought to exist [by the Y ogacaras] because ideas 

have a cause, because otherwise neither [defilement nor purification] 

would exist, and because defilements are apprehended)lO 

His description of the Yogacara position is accurate, for that position holds 

that the other-dependent pattern of consciousness must exist because all 

ideas, however mistaken or however awakened, must be grounded in something 

that engenders them-for otherwise neither defilement nor purification would 

exist-and because awakened buddhas actually do apprehend the defilements 

of sentient beings. In other words, our ideas and words must be based upon 

some form of consciousness, for they are conscious activities. Moreover, 

consciousness must be eXistent, otherwise it could not be purified from its 

normal defilements. There must be something that is purified. Mental 

purification must be a purification of mind.1 11 

l09Ta-ch'eng Kuang Pai-lun Shih-Iun, T. 1571: 246b. 
llOTranslation from Eckel, "Bhavaviveka's Critique; p. 52. The Sanskrit is: prajiiapteh 
sanimittatvad anyatha dvayanasatah / samkleSasyopaJabdhes ca paratantrastita mata. See Lindtner, 
'Bhavya's Controversy," note 26. 

I11See J. Takasaki, "Buddha, the Compassionate; Contacts Between Cultures, p. 144, outlines 
the problematiC: "From the standpoiint of the ultimate truth, in which no mental activity is 
operative (cittasatI)skaropaSama), there must be no room for compassion, because it is also a kind 
of mental disposition, even if it be without defilement. In this sense it belongs to the sphere of 
conventional truth (samV[tisatya ). How then does compassion of no basis arise out of the Buddha 
or in the mind of a Bodhisattva? In order words, how can emptiness be the basis for the origination 
of compassion?" 
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Normally mind appears as subject versus object, and its activity appears 

to be defiled by ignorance, as reported in the Madhyantavibhaga . But this 

mode of appearance is only its imagined nature. Mind, however, need not 

remain affixed to the dichotomy between subject and object, nor need it be 

defiled by any mental impurity. Therefore, mind as affixed to the imagined 

realities of things is deluded and thus can be pronounced nonexistent, while in 

its other-dependent pattern it does exist. The point for Dharmapala is that the 

structure of consciousness, even in an awakened state, remains characterized 

by the two aspects of insight and image, for that is its existent other-dependent 

pattern. Indeed, how can one reason to true judgments without first having 

gained insight into images perceived through the senses? What would one be 

judging true or false? In a critical context, only when one sees those images as . 

corresponding to the essences of things, does the mind function in the imagined 

pattern, which has no reality whatsoever. In his Vijfiaptimatratasiddhi 

Dharmapala explains: 

All the evolutions [of consciousness between the storehouse and the 

active consciousnessesl appear in the two aspects of insight (darsana ) 

and image (nimitta), and therefore they are termed evolutions)12 

These two aspects, however, are structurally constitutive of consciousness 

and not eliminated, even upon the attainment of Buddha awakening. They 

become the basis for the Buddha's discernment and compassion. The problem is 

that insight becomes frozen in the presence of an image and imagines that 

image itself to be reality. Such imagined realities then occlude realization into 

the emptiness of all things and prevent progress along the middle path. 

Mind and its mental states, because of the force of the permeations [of 

languagel evolve into two aspects. Because these evolved aspects arise 

from causes, they are other-dependent .... But because of illusory 

clinging people universally imagine set [ideasl of being, non being, 

identity, difference, both [being and nonbeing, identity and differencel, 

112de la ValIee Poussin, Vijffaptimatratasiddhi, p. 417. 
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neither [being nor nonbeing, identity nor differencel, and so forth. It is 

thus that these two aspects are termed the imagined naturel13 

BhavaViveka argues that it is unreasonable to assert that in a sense mind 

exists, and in a sense it does not exist. One cannot have it both ways. Both the 

imagined illusions and their basis in other-dependent consciousness have no 

reality and completely disappear in the mind of an awakened buddha. Ultimately 

neither exists at all. Dharmapala of course objects, arguing that while the 

other-dependent pattern of consciousness really, exists, it. itself is not the 

ultimate. Rather, Dharmapala contents, his affirmation of the existence of the 

other-dependent nature is the result of a critical understanding of the 

evolutions of consciousness (vijiiana- pariI)ama) and he grounds all conscious 

activities within a critical context of meaning. This point is hard to overstress: 

the underlying difference between Dharmapala and Bhavaviveka is a 

difference in contexts of meaning. For Bhavaviveka all conventional 

affirmations of truth are grounded only in reasoning, but fall away completely 

upon realization of yogic samadhi , while for Dharmapala the other-dependent 

pattern of awakened consciousness perdures into awakening, and is the basis 

whereby buddhas are able toreengage in the world of language and teaching. 

The Madhyamika yogin engages in the practices of meditation in order to rest 

in yogic emptiness. So does the Yogacara practitioner, adding only that this 

tranquil state of concentration must be understood to be the emptiness of the 

dichotomy of the imagined pattern within the underlying other-dependent 

pattern. 

They agree about yogic cessation--after all what is there left to 

disagree about when that state has no cognition (upaJabhi ) whatsoever?114 

But they disagree about its interpretation and rational consequences. Since 

both parties, being adherents of Mahayana, call upon the authority of the same 

scriptures, the controversy ,between the two schools becomes a hermeneutical 

113de la Vallee Poussin, Vijiiaptimatratasiddhi, p. 523. 
114For example, Bhavaviveka sees the reality of Buddha as the no-ariSing of any cognition. He 
writes in his Madhyamakahrdaya 3.267: "The no-ariSing of cognition that is called 'Buddha' 
because it is the understanding of this [reality] is the primary [Buddha] because it is the 
understanding that is no-understanding and because it dispels the sleep of concepts: Translation 
from Malcolm DaVid Eckel, To See the Buddha, 4 L See Lopez, A Study of Svatantrika , which 
presents Jang-gya's Presentation of Tenets (Grub mtha'i mam par bzhag paJ, chapter 8 of which 
treats Bhavaviveka's critique of Yogacara 
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disagreement over the proper interpretation (naya ) of the scriptures, and the 

commentaries are filled with exegeses of scriptural passages sHared as 

authoritative. lIS One party simply accuses the other of giving a misinterpre

tation of the scriptures. Mostly the controversy focuses 'on the interpretation 

of certain passages in the Prajnaparamita, the LaTikavatara , and the 

BhavasamKranti . 

Bhavaviveka again accurately summarizes the Yogacara position in 

Madhyamakahrdaya 5.5: 

The [Buddhas whol see reality [only], see perfected nature when they do 

not apprehend the imagined nature, and do not grasp other-dependent 

nature. 116 

Here Buddhas in attainment of yogic wisdom do not apprehend (anupalabdha ) 

the imagined pattern at all, and they do not grasp (agrahya ) the other

dependent pattern, Le., they do not grasp its dichotomy of insight and image to 

correspond to reality. And Bhavaviveka goes on to explain the Yogacara pOSi

tion in his Tarkajvala: 

Here, the three natures of the imagined (parikalpita ), the other

dependent (paratantra ), and the perfected (parini$p.anna ) are 

contained in the storehouse con-sciousness) 17 

Among these [three], the things [including everything] from form to 

awakening that we imagine (vikaJpa ) in our various ideas about an inner 

[su,bjectl and an outer [objectl, do not exist as they are imagimed. This is 

because we imagine [theml by superimposing the error that they really 

11SOn the whole issue of henneneutics, see Buddhist Henneneutics , ed. Donald Lopez. Eleven 
insightful essays by scholars on various aspects of how Buddhists have interpreted and intend to 
interpret the teachings. 
116Yamaguchi, Tairon,112. 

117 According to the Yogacaras this is not quite accurate, for the three natures function within the 
interplay of the latent, storehouse consciousness and the other seven active consciousnesses. 
Indeed, the structure of the other-dependent is that of image and insight, which become imagined 
because or' the defiled thinking of the manas consciousness, in its processing of sense images 
from the other consciousneses. See Keenan, The Summary of the Great Vehicle, pp. 40-41 (2. 6-
7); Nagao, Shi5daiji5ron , pp. 89-107. Nagao's Japanese translation also follows the section 
headings of Lamotte. 
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do exist. Such imagined things are the imagined nature [of 

cosnciousnessl. 

Unreal imagining (abhataparika!pa )-consisting in the various mind 

and mental states. in their varieties of beneficial, non-beneficial, and 

morally neutral states that arise in the three realm--is the other

dependent [nature] (para tan tra ), because it arises and exists in virtue of 

something other than itself. Or it is other-dependent because it arises in 

virtue of the development of something else. That is to say, it is 

dependent on others because the other two natures of the imagined and 

the perfected are imagined and perfected on the basis of this [other

dependent naturel. Other-dependence signifies that on the basis of 

which these other two come about. When the dependent nature is freed 

from imagined essences of subject and object, it is the perfected nature 

(parinispanna-svabhava ). 

This [perfected nature] is neither identical (ekatva ) to nor different 

(anyatva ) from the other-dependent [nature]. If it were different, the· 

nature of reality would be diverse. If it were identical, then other

dependent [nature] could not be the cause for purification, because that 

other-dependent [nature] would be defiled in its essential being 

(sarflklesa-atmatva ).1 18 

Although Bhavaviveka's critique is conducted in the perspective of the two 

truths, as is Dhramapala's, both have to accept the three natures and 

cittamatra , for these have scriptural warrant. In Bhavaviveka's critique, the 

imagined nature does not exist as it is imagined, and the other-dependent 

nature only exists in a relative sense, scarcely different from the early 

descriptions of dependent co-arising as the genesis of defiled 

transmigration.1l9 Furthermore, he continues to argue, from a relative point of 

view the Yogacara notion of the perfected pattern (parinispannasvabhava ) is 

absurd since it is said both to exist and not to exist, i.e., it is purified other

dependent nature. For Bhavaviveka, in the truth of ultimate meaning 

(aparyayaparamartha ) there is no origination, therefore also no three natures. 

118Yamaguchi, Tairon,pp.112-114,and 118. 

1190n Nagarjuna's reinterpretation of dependent co-arising not only as the genesis of 
transmigration, but also as dependently co-arisen suchness, see Nagao, The Foundational 
Standpoint, pp. 3-19. . 
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Mind is real in a relative sense, but not in an ultimate sense. The awakening of 

a buddha is without any mental object whatsoever, and there is no room for any 

purified other-dependence. In stanza 16 Bhavaviveka argues that the 

awakening of a buddha has no attainment of any nature at all (svabhava

upaJabdhi ), no other-dependent nature and no perfected nature, for if its 

object is the perfected pattern, then it must be a conceptual knowledge. But 

that is precisely what it is not. I20 

To all of this, Dharmapala retorts that even in the Madhyamika 

interpretation worldly convention, Le., unreal ima~ining, is not nonexistent. I2 l 

To develop his argument on the limited validity of verbal statements of truth, as 

long as they are seen as conventional, Dharmapala introduces the notion of 

direct perception. 

From of old the model masters [have taught] that we establish the two 

truths because of the different situations of sentient beings. The truth 

of worldly convention approaches and communicates with conventional 

dispoSitions through language. The truth of ultimate meaning is far from 

language and manifests the really real. Although all conventional things 

accord with these conventional dispositions, in fact they are falSifiable 

and thus not truly real. 

Moreover, the dependently co-arisen forms and ideas attained in 

direct perception cannot be described in language and thus are not the 

truth of convention. I22 

FollOWing Dignaga, Dharmapala holds that there does occur a direct 

perception (pratyaksa-pramal]a ) prior to and apart from language, but this 

cannot be adjudicated to be the truth of worldly convention, simply because 

such direct perception has not yet been filtered through insight into image and 

expressed in language. Direct perception is not the truth of worldly convention, 

but neither is it to be included in ultimate meaning. Rather, it is simply an initial 

worldly experience that, because permeated by karmic seeds within the 

storehouse consciousness through the activity of defiled thinking, supports the 

120Yamaguchi, Tairon, 208-09. 
121 Ta-ch'eng Kuang Pai-lun Shih-Iun, T. 1571: 246b. 

122 Ta-ch 'eng Kuang Pai-lun Shih-Iun, T. 1571: 247a. 
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genesis of unreal imagining and worldly convention. For a deluded being, such 

experience devolves into the false imagined pattern. But for an awakened 

buddha, who sees reality by not grasping those images as if they were pictures 

of a real world, such perceptions have a limited, conventional validity. Yogic 

cessation has removed the karmic seeds in the storehouse consciousness and 

transformed it into the mirror wisdom ofBuddha.l23 Images do not represent 

an externally real world clung to by imagination. Rather a buddha becomes 

aware that the entire world of our experience is conscious construction~only 

(vijfiaptimatra ). 

This does raise a problem, for it would seem that although the Objective 

world is unreal, the mind that seems to grasp it is reaL But how can something 

real grasp something unreal, and how did the unreal come about in the first 

place? This became the central issue between the Sakarajfianavada and the 

Nirakarajfianavada branches of Yogacara. That issue was whether in the 

awakened mind an image (akara ) is present or not. We must look into the works 

of Dignaga and later Dharmaklrti on pramaI)a for the full debate. 124 But 

Dharmapala clearly belongs to the Sakarajfianavada branch and does follow 

Dignaga, who in his Pramal)asamuccaya teaches that direct perception is 

unmediated through any idea or judgment.125 

Direct perception is devoid of any conceptual construction 

(kapanapodha l. The cognition in which there is no conceptual 

construction is direct perception.126 

123Mahayanasa11Jgarha 10: 5.;5. See Griffiths, The Realm, p. 104: "As a result of the conversion 
of the aggregate of consciousness [Dharma body obtainsl dominion over [the fourl Wisdoms, which 
are the Wisdoms of mirror, equality, differentiation, and duty~fulfi\lment: And commenting upcn 
the Buddha foetor of purification, Asvabhava's Mahiiyanasa11Jgrahopanibandhana (The Realm, p. 
116) explains: "To those who ask what has been purified or what has been converted, it is stated 
[that when purification takes place] 'upcn the conversion of the container consciousness.' When [the 
container or storehouse consciousness], abounding in all the seeds of all defilements, is cleansed by 
its antidote, then it is compatible witli all the many irreproachable virtues. The term 'converted' is 
to be understood as in the case where a poison itself becomes an antidote, when its toxicity is 
removed by another [medicaU antidote: 
124See Chr. Lindtner, "The Yogacara Philosophy of Dignaga and Dharmaklrti: pp. 27-52. 

125See Keenan, A Stl,ldy of the Buddhabhumyupadda, 273-335, on the influence of Dignaga on 
Dharmapala defvelopment of the Fa-hsiang notion of the four aspects (bhaga ) of consciousness. 
126Hattori, Masaaki, trans. Dignaga on Perception, p. 25. Dignaga also speaks of yogi-pratyak~a 
although he does not develop the theme. 
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By contrast, conceptual construction is the function of inference (anumana

pramaI)a ), which, when correctly and logically carried through, attains a 

conventionally valid truth. Not being characterized by conceptual construction, 

direct perception seems to suggest that the initial consciousness of humans is 

itself a pure, unmediated awareness, and indeed in his PrajifiIparamitiI

piI)(jartha Dignaga does claim that "the awareness of ordinary people is 

originally pure" (prthagjananam 'fajjifanam prakrtivyavadiIhikam ).127 

Dharmapala accepts such a notion only in the sense of an immediately 

experienced direct perception, an initial awareness that develops into 

language. 

The truth of worldly convention means that conditionally arisen form 

and ideas, whether world-transcendent or worldly, are immediately 

experienced apart from language, but subsequently do develop the 

ability to express themselves. Immediate experience is prior, followed 

then by the generation of language. The truths of worldly convention 

both do exist and do arise. Provisionally they bring about 

demonstrations, like illusory tricks. Arising from imagination, their 

status is dream-like. These truths of worldly convention are described 

has having identifiable characteri;;tics and being enunciable in 

language. The truth of ultimate meaning indicates that which cannot be 

reached by any saintly knowledge, imagination, or name, but which is 

internally realized. Ultimate meaning is described as unconditioned by 

anything else, without identifying characteristics, and diSjunctive from 

language. 128 

Here, direct perception is included within worldly convention, as its yet 

unmediated source. Dharmapala's argument, however, is directed not against 

Dignaga, but against Bhavaviveka's critique of the Y ogacara position, for 

Bhavaviveka claims that for the Yogacara thinkers, the ultimate, being "the 

existence of the absence of duality, it is the object (vi$aya ) of a cognition of 

127Tucci, "Minor Sanskrit Texts on the Praji'iaparamita I. The Prajfia-paramita-pir:l(~artha of 
Dir'maga," p. 58. Ui Hakuju, Jinna Chosaku no kenkyu, 246 and 304. 
128 Ta-ch'eng Kuang PaHun Shih-Iun, T. 1571: 247a 
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existence, and because it is an absence, it is the cognition of an absence."129 

By contrast, Bhavaviveka's thesis is that Buddha has no cognition at all. Before 

him, Nagarjuna had said that: "All acquisitions and fabrications blissfully 

cease."130 Bhavaviveka also has this verse in mind in his Madhyamakahrdaya 

3.284cd: "The Dharma body of buddhas consists in the blissful cessation of 

fabrication."131 Again and again Bhavaviveka urges the point. Emptiness is 

realized in a jfiana that is neither accompanied with discrimination (savikalpa ) 

nor bereft of discrimination (avikaJpa ), he says with an allusion to the two 

pramaI)as admitted by Dignaga, and others. (3.285).132 It is not the object of 

argument (3.286), it is supreme spirit (paramaII) brahma ; 3.289), it is achieved by 

yogic concentration without focusing [on an object] (anupasanayoga ; 3.290), it 

is a question of dwelling in no perception (anupalambha ; 3.292). Bhavaviveka 

often calls this state of "blissful cessation of fabrication" (prapaficopasamaf) 

sivaf) ) the nectar of such ness (tattvamrta ; 3.300). Nagarjuna too had used 

amrta (nectar) to suggest the most satisfactory state of samadhi. Most 

informative, perhaps, is Madhyamakahrdaya 3.266: 

129Madhayamakahrdaya Tarkajvala ,5.2. Yamaguchi, Tairon, 79. Asvabhava, commenting again 
on the Mahayanasamgraha IO:3.a, observes: "The line 1Dharma body is] characterized by the non
duality of existence and non-existence' means that [Dharma body] is not characterized by existence 
because it has the non-exisence of things as its nature. Neither is [Dharma body] characterized by 
non-existence, because it has emptiness as its essence: Hsllan-tsang translates the same comment 
as: 'r t is not existent because all the things clung to by imagination (parikalpitasarvadharmal) } do 
not exist, but it is not non-eXistent because that nature (Le., parinispannasvabhava ) revealed by 
emptiness does exist: (See The Realm, 82-83.) 
130MiIlamadhyamakakarika 25.24ab: sarvopalambhopaSama!) prapaficopaSama!) siva!) / 
131The Third Chapter of Madhyamakahrdaya, ed. Y. Ejima, Chtikan shis6 no tenkai-Bhavaviveka 
kenkytf: buddhanful). dharmakayo 'yam prapaficopaSama!) siva!) / / 

1321t seems that it was a similar point at issue between the two factions of Yogacara. As Y. 
Kajiyama, notes: "All the Yogacarins must be sakaravadins so far as the cognition of common 
people is concerned. A problem, however, appears in regard to the emancipated person, who is 
supposed to have acquired nirvikalpajfiana or non-conceptual, supermundane knowledge. Some 
Yogacarins thought that knowledge of an emancipated person is freed from the fetter of cognitum 
and cognizer, and accordingly is clear like a clear crystal Without specks. And they held that this 
clear imageless knowledge is the essence of cognition, regarding images as false, unreal stains born 
due to our vtisana. This is the.essential [point] of the niriikarajfiiinavada . But others from the same 
school criticized this thecry, saying that what is not real can never be manifested, since otherwise 
it would entail the unfavorable doctrine of asatkyati ,(Le., the non-existence of any cause). Every 
cognition, inasmuch as it is knowledge, must have an image, and yet there is no harm in that an 
emancipated person's knowledge is with an image, if he is freed from conceptual thinking, the 
fundamental [naturel of which is the bifurcation of cognitum and cognizer. This is the essential 
point of sakarajiianavada of the Yogacarins: The issue here is whether a buddha's awakening is 
accompanied by an image. The issue between Bhavaviveka and Dharmapala is whether it can be 
called a cognition at all. 
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No object of knowledge exists at all. So [the Buddhasl who know reality 

. say that the reality that has no equal is [the object) about which not even 

a nonconceptual cognition arises. 133 

Bhavaviveka calls upon canonical passages that had already served as 

authorities for Nagarjuna. This includes the definition of the highest truth 

given in the Ak$ayamatinirdesa ; 

What is the truth of ultimate meaning? It does not appear even in 

wisdom, much less is it expressible in words. 134 

But Dharmapala rejects Bhavaviveka's attack and agrees that ultimate meaning 

is no kind of cognition at all, despite the dependently co-arisen validity of 

other-dependent consciousness. Consequently, all reasoning and all language

formed propositions enjoy only a status of worldly convention-only. Apparently 

against Bhavaviveka's notion of an "independent reasoning from emptiness" 

Dharmapala argues that: 

In the final analysis ultimate meaning lacks these forms and these ideas. 

There is no such thing as a reasoning from [ultimate] reality, because 

the occurrence of [such reasoning] is an existent thing. There is nothing 

that js not included in the two truths. Thus jf you say that that which is 

realized in direct perception, far removed from worldly [description and 

language] exists apart from the two truths, then you must establish a 

third [category] that is neither ultimate nor conventional truth. If you 

claim that, although dependently co-arisen forms and ideas do exist, 

that they are attained through direct perception in the world and are 

not comprised finally in the truth of ultimate meaning, but, being spoken 

provisionally, are included in conventional truth, that they are 

established in conventional language according to the dispositions [of 

133 Madhyamakahrdaya 3.266: jfieyasya sarvathasiddher nirvikalpapi yatra dh!lJ / notpadyate tad 
atulyall) tattvall) tattvavido vidulJ II Translation from Ecke~ To See the Buddha, p. 158. 
134See Lindtner, Nagarjuniana, ACintyastava, p. 149, where it is noted that the Prasannapada- also 
presents the same citation from the Ak$ilyamatinirdeSasiItra: paramarthasatyall) katamat? yatra 
jfianasyapy apracaralJ, kalJ punar vado '!csaraDam ... Also see Eckel, To See the Buddha, p. 232.13. 
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sentient beings], that this is the existent reality of these forms and ideas, 

then we will not disagree.135 

When Dharmapala takes the phrase "unreal imagining' (abhiItaparikaJpa l, 
which is the central theme of Madhyanta-vibhfIga , as a synonym for the other

dependent pattern,I36 and focuses on its dependently co-arisen existence and 

activity, it is because, he argues, without the existence of consciousness no 

practice is possible. The other-dependent pattern exists as the cause of names 

and concepts, and as the basis for defilement and pu~ification. Dharmapala 

here also rejects Bhavaviveka's qualification of his arguments as arguments "in 

an ultimate sense," because for him all arguments take place in a relative sense. 

(Later on Chandraklrti would also reject Bhavaviveka's fondness for reasoning 

(priyanumanata l. Indeed, the central concern of Dharmapala's argument 

hovers constantly around the issue of the value of language. If language 

constitutes the boundaries and bounds of samsaricexistence, then the issue is 

one of boundaries and borders. If Aryadeva's stanza about "the bondage of 

unreal imagining" (abhiItaparikaJpa-bandha 1 merely locates the source of 

deluded language formation in other-dependent unreal imagining which 

engenders the delusions of clinging to the imagined pattern, then that does not 

move much beyond the SanJdhinirmocana .137 

A Similar notion is repeated by Vasubandhu, who in his 

TrirI)sikavijfiaptimatratasiddhi teaches that "The storehouse consciousness is 

abandoned at the stage of arhat:138 But Dharmapala, follOWing Asanga, has a 

different interpretation. In hisVijiiaptimfltratfIsiddhi he states: 

135Ta-ch'eng Kuang Pai-lun Shih-Iun, T. 1571 247a. 
136The term abhrltaparikalpa is found already in Vimalak7rtinirde.sa and in the Bodhisattvapi.taka . 
It must therefore have been known to Nagarjuna though he never mentions the term. 
137For the original passage, see Karen Lang, Aryadeva's Catu1)Sataka: On the Bodhisattva's 
Cultivation of Merit and Knowledge, p. 150.23: galte ran bzin gyis dnos yod / ston mthon yon 
tan ci zig yod/ rtog pas mthon ba 'chin ba ste / de ni 'di ru dgag par bya / DharmapaIa takes the 
phrase abhrltaparikalpa in the sense of the famous passage from the Madhyantavibhaga l.l: 
abhata-parikalpo 'sti dvayan tatra na vidyate! sunyata vidyate tv atra tasyam api sa vidyate/ / 
(Nagao, Madhyantavibhaga-bhasya, p. !7). The passage did play an important role in Yogacara 
readings of MMhyamika texts, for which see Nagao, "From Madhyamika to Y ogacara,' pp. 189-99. 

138de la Yallee Poussin, Vijiiaptimatratasiddhi, p. 163. The same contrast is found in the 
commentaries tp Asanga's MahayanasaI1)graha . Asanga writes that: 1Dharma Body is comprised 
by] the Buddha factor of purification because Dharma Body is attained upon the conversion of the 
container consciousness: Yasubandhu's Bhfisya comments that "this means that, turning away 
from and destroying that container consciousness, one attains the purification of Dharma Body: In 
contrast, Asvabhava's Upanibandhana states that 'when the [container consciousness], abounding 
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purification, for these two states would become entirely nonexistent. 

This is emptiness ineptiy apprehended and brings harm both to oneself 

and to others. [If there is nothing anywhere,) then who could ever reject 

a mistaken idea?144 

Dharmapala summarizes his understand,ing of the two truths by stressing a 

correct understanding of conventional language: 

This is a summary account of the two truths. True students of doctrine 

will accordingly engage in no disputation. In the light of the first, worldly 

convention, the states of defilement and purification do arise. In the light 

of the second, ultimate meaning, one realizes cessation. Therefore the 

saints say that there are three kinds of mental orientation~. The first 

mental orientation has both an [understanding of) language and its 

characteristics. The second mental orientation has no [understanding) of 

language but does [apprehend) its characteristiCS. The third mental 

orientation has neither language nor its characteristics. The first is 

capable· both of awakened understanding of language and of delusion 

about .Ianguage. The second is deluded and without enlightened 

understanding of language. The third is. that wherein both delusion and 

understanding about language is altogether and forever absent. The first 

two take as their object worldly convention, [either understood or 

deludedl, while the last takes as its object ultimate meaning.l45 

I t is such an understanding of the implications of emptiness in regard to 

language-formed truths that underlies Dharmapala's commentary on 

Aryadeva's text.. He has synthesized the three- pattern hermeneutic of the 

Mahayanasamgraha with the two-truths hermeneutic of Madhyamika to 

present his reading grid for the e~lier commentary on Aryadeva's stanzas. 

Indeed, Dharmapala announces his initial intent to "again elucidate the 

true viewpoint, in order to purify both reasoning and doctrine:146 -There are 

then true viewpoints, expressed and reasoned in language. All language, 

144Ta-ch'cng Kuang Pai-lun Shih-/un, T. 1571: 248c. 
145Ta-ch'cng Kuang Pai-/un Shih-/un, T. 1571: 249c. 
146Ta-ch'eng Kuang Pai-lun Shih-/un. T. 1571: 242a. 
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however, is "worldly convention-only" (saJI)Vrtj-matTa ),147 for "in the truth of 

no essence, there is no duality and no language."148 But that in no way renders 

conventional truth inane or invalid. Dharmapala stresses the need for 

conventional reasoning and expression: 

You cannot conclude that because in the truth of ultimate meaning there 

is no demonstration or refutation, conventional arguments are bereft of 

reasoned argument. 149 

Conventional language must indeed be employed in all reasoning,. either to 

present the teaching of emptiness or to argue for the validity of dependently 

co-arisen judgments. Indeed, there are no other kind of arguments. He refutes 

the opponent by stating: 

You are unable to present an argument for the negation of conventional 

being, and in the truth of ultimate meaning there is no proposing or 

refuting [argument]. ... The language of emptiness is refutative: it is 

established in order to refute others. The language of being is demon

strative: it demonstrates by establishing its own thesis. 150 

All language is provisional and conventional, used alternately either to empty 

incorrect views through the critique of emptiness or to establish its own 

correct, conventional arguments. Verbal naming and reasoning are able both to 

refute being and to establish arguments for being. 

We talk validly about worldly and conventional issues, for, although the 

truth of worldly convention is totally disjunctive from the truth of ultimate 

meaning, whose "true reasoning" (yukti ) can be characterized neither as being 

nor as nonbeing, yet conventional discourse does exist in the varied 

meanings.151 

147 Ta-ch'eng Kuang Pai-lun Shih-Iun, T. 1571: 243a19. 
148 Ta-ch'eng Kuang Pai-lun Shih-Iun. T. 1571: 243a9. 
149 Ta-ch'eng Kuang Pai-Iun Shih-Iun. T. 1571: 244c. 
150Ta-ch'eng Kuang Pat-Iun Shih-Iun , T. 1571: 244cl5-20. There is an obvious parallel with 
Bhavaviveka's defense of svatantra anumana , although the entire context remains always 
conventional. See Nagao, The Foundational Standpoint of Madhyamika Philosophy, pp. 123-24. 
Also see Lopez, A Study of Svatrantika, pp. 218-27. 
151 Ta-ch'eng Kuang Pai-Iun Shih-Iun, T. 1571: 244b. 
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Worldly convention does exist, because of which we establish 

transmigration through births and deaths. But the essences and 

characteristics of things are neither existent not n6n-existent, because 

they are empty in ultimate meaning, being totally disjunctive from ways 

of thinking and speaking. 152 

Therefore, both refutation and affirmation are conventional language activities 

and the provisional demonstrations of theses are established in accord with the 

demands of conventional thinking, for "there must be a balance between the 

two tasks of demonstration and refutation:153 The emptiness of all things does 

not preclude the conventional truth of language: "although reality is empty, we 

do differentiate conventional beings."154 Nevertheless, the validity language 

enjoys cannot surpass its conventional nature. 

The intent of making [ourl statement is that being is convention-only. 

The nonbeing of reality is itself being. This is why we talk about the 

nonbeing of reality.155 

Denials of being then are nothing more than conventional descriptions, and to 

speak of the non being of reality remains within the conventional horizon of 

talking about being. There is no ultimate statement and no ultimate validity to 

argumentation. This is why Dharmapala can follow Aryadeva in stating that: 

We provisionally demonstrate our thesis in order to refute the false 

opinions of others. Once these opinions are eradicated, our thesis is also 

to be rejected.1:S6 

Argumentation over opinions functions as worldly and conventionaL aimed at 

communicating true judgments to sentient beings: Everything expressed in 

words remains worldly and conventional, for all descriptions of things as 

152Ta-ch'eng Kuang Pai-lun Shih':'}un, T. 1571: 244b. 
153Ta-ch'eng Kuang Pai-}un Shih-}un, T. 1571: 243b. 
154Ta-ch'eng Kuang Pai-}un Shih-}un, T. 1571: 244c. 
155Ta-ch'eng Kuang Pai-}un Shih-}un , T. 1571: 245b. 
156Ta-ch'eQ$ Kuang Pai-}un Shih-}un, T. 1571: 243b. 
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existent or empty, as being or as non being, are only provisional language, 

engendered by the unreal imagining of other-dependent consciousness. When 

asked how something that is unreal can engender defilement and lead to 

purification, that is, how consciousness can become defiled by clinging to what 

are empty words and how it can become purified by following the path, 

Dharmapala adopts explicit Y ogacara terms: 

Other masters [Le., Yogacaral answer this objection by saying that the 

reality of that which is imagined is nonexistent, while the reality of 

things that arise co-dependently does exist.1 57 

The argument does not end here, of course. Bhavaviveka replies ,in his 

Prajn-a-pradfpa, his commentary on j::hapter 25 of Nagarjuna's 

MiIlamadhyamakakarikah . .158 But for our purposes, the track of the Yogacara 

development of doctrine becomes clear: From the denigration of language in 

the Sarr;dhinirmocanasiItra , to Asanga's more positive evaluation in his 

Mahayanasarr;graha , and on to Dharmapala's rigorous defense of the validity 

of worldly convention in his Sataka Commentary. The movement is toward a 

greater reclamation of the limited, but valid, employment of language in the 

. service of the Dharma. 

ThiS, in turn, reflects a broader issue within Mahayana itself. With the 

universal Mahayana insistence on the ineffability of the perfection of wisdom 

and its focus on the attainment of mental cessation, how is one to engage in the 

world of language? What is its function? What its validity? This issue is far 

from a dead letter, hardly an example of archaic dispute. If all experience is 

bounded and molded by language, then no non-discriminative ineffable. 

experience ever occurs. If no ineffable e-xperience ever occurs, then there is 

no cessation to the turnings of the mind. I f there is no such cessation, then the 

entire problematic of reclaiming a valid role for language is based on a 

mistaken view of the experience of awakening. 

In Mahayana thinking, however, such is not the case, and the various 

texts, despite their different approaches to language, are in agreement that 

157 Ta-ch'eng Kuang Pai-lun Shih-Iun , T. 1571: 247b. 
158See Christian Lindtner, "Bhavya's Controversy with Yogawa in the Appendix to Prajiiapradlpa 
, Chapter YJ(V; Tibetan and Buddhist Studies Commemorating the 200th Anniversary of the Birth 
of Alexander Csoma de Koras, ed. L. Ligeti. Budapest, 1984, pp. 77-97. 
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awakening does occur as an ineffable, non-discriminative experience. 159 It is 

from this 'base consensus that they diverge in their particular explanations. The 

Samdhinirmocanasutra adopts as its template the doctrine of emptiness. The 

Mahayanasamgraha recommends the three patterns of consciousness as its 

interpretive model. The Sataka Commentary rereads the three patterns within 

the Madhyamika context of the two truths and enters into a direct dialogue and 

argument with the Madhyamika tradition. In like fashion, it is for us to relate 

Mahayana philosophy to the various traditions of the west. Yet, in this 

endeavor, it would be well to keep in mind that throughout the Mahayana texts, 

the central focus remains on an experience of awakening that is beyond all 

image and mediated in no language whatsoever. 

In the foregoing reconstruction of the dispute between Bhavaviveka 

and Dharmapala, I have tried to contextualize Dharmapala's Sataka 

Commentary, following his line of argumentation against that of Bhavaviveka. 

- Of course, Bhavaviveka and Chandraklrti did not accept his innovations: Nor 

did the next generations, r:epresented by Jiianagarbha and his commentator, 

the celebrated Santarak:?ita.160 After Santarak:?ita we find no further 

references to Dharmapala in India,161 pehaps because he had constructed an 

unacceptable synthesis of the two schools of Mahayana. But that is another 

story for another time, and another storyteller. 

159See the argument in Pyyslliinen, Beyond Langauge and Reason, which stresses the ineffability 
of Mahayana teachings. 

160See Eckel, Jiiiinagarbha's Commentary on the Distinction Between the Two Truths, p. 71, 
where Jfianagarbha's Comentary notes: 'The Lord knew what would benefit others, and he 
distinguished the two truths in various ways to help those of lesser inteiligence. Others; including 
Nagarjuna, have explained them further. But great Buddhists have misunderstood, to say nothing of 
the others who follow them: SantarakSita's Silbcommentary identifies the great Buddhists as 
"Oharmapala and others: 
16lOn the chronology of these developments, see Y. Kajiyama, Studies in Buddhist Philosophy, 
pp. 177-87, and Lindtner, "On the Date of Dharmaklrti etc." 
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Dharmapala's 

Ta-ch'eng Kuang Pai-lun Shih Lun 

Chapter 10 

English Translation 



An Extensive Mahayana Commentary on the Sataka 

Chapter Ten 

Basic Text by Aryadeva 

Commentary by Dharmapala 

Translated into Chinese by Tripitaka Master Hsuan Tsang 

Section Eight: Instructions and Cautions to Disciples 

Taisho 30, No. 1571 

PART I: The Madhyamika Perspective l 

(242c21l Now that the true discourse has been established, heterodox views 

have been soundly refuted, but there remain some subtle confusion about its 

underlying meaning. We will once more clarify the true viewpoint by purified 

reason and doctrine (yukthIgama ) in order to banish these remaining doubts. 

[Aryadeval presented the next stanza. 

1. Some doubt emptiness and [instead] speak of non-

emptiness 

For even the most insignificant reasons. 

Employing the reasonings and doctrines in the 

previous chapters 

We must again dispel [such doubtsl. (376) 

(242c26) Commentary: Although in their original nature all things are entirely 

empty, yet, since novices are not able to understand, they become attached to 

illusory [concepts about] being and fear to fathom the depths of emptiness.2 Or 

tThe headings do not occur in the Chinese text, but have been added for the sake of clarification. 
I ndeed, the back and forth of the argument is not indicated in the Chinese text, so the separation 
and contrasts, entitled Reply and Objection are also added. They constitute In large part thy 
reconstruction of the argument as understood by this translator. 
2See Tillemans, Materials for the Study of Aryadeva, DharmapaJa and Candraklrti, I: 92, and 99-
101 for Dharmapala's treatment in chapter four (217a2-217bIl of emptiness and the fear of 
cessation (218b18-219a22). 
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for some other reason they are yet unable definitively to understand. We will 

then once more explain our previous assertions [that all things are empty] 

through true reasoning and doctrine so that they might eradicate their doubts 

and abandon their erroneous (viparIta ) opinions. 

Objection: (242c29) In their original nature all things are empty [of 

inherent existence], but how should one who has not yet realized this emptiness 

regard the nature [of things]? 

Reply: (242c29) That all things are selfless. What does that mean? It 

means the absence of inherent existence. 

Objection: (243all But if you must clearly and correctly explain this, 

how can you speak provisionally in an ever-changing discourse? 

Reply: (243a2) Inasmuch as the correct explanation has no core 

essence, it has no [essentiall argument, yet we can speak provisionally. It is 

because all things have no self or essence that can be apprehended that we 

term them empty. As the scriptures teach: Emptiness means that all things are 

selfless, essence-free, unattached, and unapprehended. In the truth of ultimate 

meaning (paramartha-satya ) there is not the least thing that has any self or 

existence that might be termed empty. 

Objection: (243a5) In that case, the name of emptiness cannot even be 

spoken! 

Reply: (243a5) In fact, it cannot be spoken! But we do provisionally 

establish names. Just as we provisionally establish a name for empty space, 

although it has no essence and cannot be described. 

Objection: (243a7) If emptiness is apart from language, you must be 

speaking about being. 

Reply: (243a7) [Being] too cannot be spoken about because it [tooheally 

has no core essence. This is like saying that the real essence of all things is 

68 



entirely nonexistent, for in the truth of no-essence there is no duality [between 

being and nonbeingl and no speaking. 

Objection: (2443a9) If this is so, then since the speaker's words and what 

he is speaking about are all empty, there is a complete absence of any speech. 

But precisely because what he is speaking about does exist, all things cannot 

be empty. 

Reply: (243alO) In order to treat this doubt LAryadeval presents the next 

stanza: 

2a. ObJection: If the speaker and what he is speaking 

about do exist, 

Then there is no [valid] argument for emptiness. (377a) 

(243aI3) Commentary: "The speaker" refers to a person who speaks. His words 

and the content of those words are included in the phrase "what he is speaking 

about: Together these three [phenomenal include all conditioned and 

unconditioned things, the [subjectivel sense organs of the eye, etc., and the 

. objects of form, etc. [The objection urges that] if these things really do exist, 

then how could things be empty? In order to dispel this doubt LAryadeval 

presents a stanza: 

2b. RepJy : All things come about through 

conventional causes. 

Theref ore . these three do not exist. (377b) 

(24317) Commentary: These three phenomena of the speaker, his words, and 

their content are empty of essential existence because they are established 

provisionally in synergy with a cluster of causes. 

(243a 18) Here another interpretation [I.e., Yogacaral, that the language 

that names all things comes entirely from one's own mind and is established by 

convention, is also admissible. In this manner the speaker, his words, and their 
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content are all nonexistent in ultimate meaning, and only exist by worldly 

convention.3 How can you say-that these three phenomena are not empty! 

Objection: (243a20) How are you so sure that these three phenomena are 

nonexistent? 

Reply: (243a2I) Because, like the appearance of a mirage, they are 

established in dependence on others.· Anything that does not come about in 

dependence on others is [entirely nonexistentl, like horns on a hare. Therefore, 

these three phenomena are entirely empty of essence and we speak of their 

being [only] provisionally to benefit the world. Moreover, why do you raise 

doubts about true emptiness? 

Objection: (243a23) I had hoped to establish the old viewpoint of being. 

Reply: (243a23) You must abandon this idea! Why? Because it is not by 

refuting the theses of others that you demonstrate your own view. For example, 

when you refute the statement of others that things are eternal because they 

are unobstructed (apratihata ), you do not thereby demonstrate their 

transience. If this is how you reaso?> you cannot demonstrate anything. Why is 

this so? LAryadeval presents the next stanza: 

3. I f merely -by explaining errors about emptiness 

The meaning of non-emptiness· is demonstrated, 

Then, since the errors of non-emptiness have been 

clarified, 

The meanIng of emptiness must have already been 

establ ished. 4 

3This is the first reference in Chapter 10 to Yogiiciira. Note that it is made in order to interpret a 
rather standard Madhyamika claim. 
4Lang, A"ryadeva's CatubSataka, 143, explains: "If, as the opponent (or the student assuming his 
role, as the chapter title suggests) claims, the refutation of the parapak$a entails the affirmation of 
the svapak$a , the Miidhyamakas' refutation of asrinya would establish srinya . Nevertheless, 
sUnyata is not a real paJq;a nor are any of the theses-identify, difference, or indeterminability-of 
the Miidhyamakas' opponents. Cf. *Sataka, 180a-181a (SataSastra, pp. 82-83); MK, XXIV, 13; 
VV, 18-19,68: The·issue comes llP repeatedly in the following discussions, with the opponent 
insisting that any refutation of the other thesis (parapaksa ) must imply the assertion of one's own 
thesis (svapaksa), for the opponent remains within a epistemological framework In which words 
refer to the existent being of things. i.e., he is some kind of a naive realist. 
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(243a29) Commentary: If you think that you prove non-emptiness simply by 

refuting emptiness, then, since non-emptiness has already been refuted, the 

meaning of emptiness has already been demonstrated. In the previous chapters 

we have explained that all attempts to establish non-emptiness are logically 

defective. If you want to demonstrate this thesis of non-emptiness, ·you must 

first find a way to eliminate these logical defects. Simply by speaking about 

fallacies of emptiness without removing these errors, you can never prove your 

notion of non-emptiness. It is not true that an elucidation of the logical defects 

and failures of others in and by itself enables one to demonstrate the validity of 

one's own excellence and one's own faultlessness. To prove a view one must 

both demonstrate one's own view and refute those of others. This is why 

LXryadeval presents the next stanza: 

4. All who want to repudiate the theses of others 

Must prove their own view. 

What pleasure do you get In expounding on 

others' errors, 

While not proving your own thesls?5 (379) 

(243bS) Commentary: In order to prove one's own view one must employ both 

demonstration and refutation, because [only] by demonstration and refutation 

can one understand the basis [of an argumentl. If you only disclose the errors 

of others, Without making clear one's own thesis, then you can never logically 

prove you own view. Why do you people delight in merely refuting emptiness, 

5In Dhannapala's Sataka Commentary, this stanza is taken as the thought of Aryadeva. In Tucci 
version of the SataSastra , the stanza is taken as an objection against Aryadeva: 

(Objection]: Because you negate others' teachings, you are (just] negative. You get a kick 
out of demolishing the teachings of others and try your utmost to point out their errors. You 
have nothing to maintain and are thus simply negative. 
(Aryadeva's response]: You are the negative ones. Those who teach emptiness do have 
nothing to maintain. But you, because you cling to your own teaching and (from that 
standpoint] demolish what others cling to, you are negative (T.30, p. ISla; TUCCi, Pre
Ditmaga Buddhist Texts on Logic from Chinese Sources, p. 851 .. 

The original passage in A:ryadeva seems to take the stanza as an objection against Aryadeva, for it . 
waS a common critique that Madhyamika took an inordinate amount of pleasure in demolishing the 
assertions of others, without ever asserting anything at alL See Lang ed, p. 145. I suspect the 
commentaries have misconstrued the passage. Indeed, the correct reading of these scholastic 
arguments often turns upon just how one identifies who is saying what and when, for the texts, 
Sanskrit, Tibetan, or Chinese, do not identify which sections represent which opinions. 
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with no thought or desire to prove your own idea of being? There must be a 

balance between the two tasks of demonstration and refutation. Only then can 

you prove your own view of being. You want to establish being, but in the end 

you are unable to do so. Therefore, this reasoning that all'things are empty is 

established as certain. 

Objection: (243b12l But surely this error is pervasive in your discourse 

about emptiness? You are merely disclosing other errors without elucidating 

your own thesis. 

Reply-: (243b13l Such an accusation is unreasonable since our thesis 

of emptiness and no-self has been extensively elucidated in the previous 

chapters. Since emptiness and no self have refuted any demonstration of being 

or selfhood already, we have refuted your thesis and our theSis is already 

established. 

Objection: (243b15l If this is the case, then discourse on emptiness is 

descriptive, for the terms "emptiness" and "no-self" have no real content. 

Reply: (243b16l So it is, so it is! Assuredly, that is just what we have 

been saying. The terms emptiness and no-self are prOVisional, not real. We 

provisionally establish our thesis in order to refute the false opinions of others. 

Once these opinions are eradicated, our thesis is also to be rejected. 

LAryadeval presents the next stanza to show this: 

5. In order to refute opinions about unity and so forth 

We provisionally take refutations as our thesis. 

Once these three opinions of others are eradicated, 

Then .our thesiS is also untenable. (380) 

(243b21l Commentary: The three opinions refer to unity, differentiation, and 

neither [unity nor differentiationl. We do not treat them separately because 

they are all variations of unity and differentiation. When truly understood and 

examined, these three theses of unity, etc., all revert to no-essence and there 

is not the least thing that can exist. These essences are originally empty, not 

because of our present refutation. This is why a scripture teaches: "Kasyapa, 
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you should recognize that the original emptiness of what you see is not due to 

this present refutation. All those who meditate on emptiness realize this original 

emptiness and therefore that all words of refutation are spoken provis10nally:6 

. The same holgs true for affirmation, which is also temporary and conditional, 

not real. 

Objection : (243b25) What then is the basis for your thesis that all 

things are entirely empty? 

Reply: (243b26) We propose our thesis by basing ourselves on your 

opinions. Once your opinions are no longer [urgedl, then our thesis too need not 

be held. I t is because of your assertion of being that our thesis negates being. 

In order to maintain our thesis, we must accept [as the starting pointl the being 

that others affirm, because we establish our thesis in order to refute your 

opinion. Once your opinion is no longer present, our thesis has finished with its 

proposal} 

Objection: (243b29) Even if this is the case, you still cannot demonstrate 

emptiness as a thesis, because· such things as pots, which are directly 

perceived in the world, do exist. Even though inferences (anumana ) about 

emptiness and no-self are frequently [assertedl, nevertheless they too must be 

subject to the compelling criterion of direct perception (pratyak~apramaI;Ja ) 

[which shows that things do indeed existl . 

. Reply: (243c2) But this is not true. Such things as pots are not known 

through direct perception. Why? [~ryadeval presents his next stanza to this 

pOint: 

6. ObJection: If you grant that pots are directly 

perceived, 

6A free version of Kasyapaparivarta 63. Thanks to Christian Lindtner for this and many of the 
identifications of scriptural citations made in the following discourse. 
7Here the need to prove one's own thesis, although necessary, remains conventional and valid only 
in light of the other's opinion, i.e., one must argue against the other's thesis correctly and 
reasonably. On the affirmation of the conventional validity of Inference, Nagao, The Foundational 
Standpoint of Madhyamika Philosophy, pp. 121 ff, especially pp. 128-132. It seems to echo the 
Priisangika position, and perhaps accounts for the absence of any critique of Dharmapala in 
Candrak"u1:i's commentary. 
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Arguments for emptiness are inefficacious. 

RepJy : But the arguments about direct perception of 

some other schools 

Are not granted in our school. (381) 

(243c6) Commentary: If we were to grant that pots are known through direct 

perception (pratyaksa ), then indeed our inferential argument (anumana ) for 

emptiness would be inefficacious. But since we hold that pots are not known 

through direct perception, why is our inferential argument for emptiness 

inefficacious? Concrete, external objects, such as pots, are not directly 

perceived; we have treated these [claims] in the previous chapters, "The 

Refutation of the Sense Organs" and so forth.8 It is not possible to claim that 

pots are directly perceived, as other schools do claim, and in tandem to 

develop arguments to demonstrate being. One could draw such a demonstration 

[of being from direct percetptionl only if what is seen were [aIll the same, but 

since what is seen is indeed differentiated, who would be willing to consent to 

this?9 Therefore, the argument for emptiness does not contradict the criterion 

of direct perception and we are able to demonstrate that the essences of all 

things are totally empty. 

Objection: (243cl1) All concrete, external objects such as pots are 

directly perceived in a worldly fashion. If through inference all are 

demonstrated to be empty, then there is nothing in the world that is 

nonexistent. But if emptiness has nothing with which to contrast, then it cannot 

be demonstrated. lo 

8This is chapter four of the text, tran.slated by Tilleman.s, Materials for the Study of Aryadeva. 
Dharmaptila and CandrakIrti. See I: 135 where Dharmapala refutes &in:Jkhya views on perception. 
9Here Dharmapala follows Dignaga, for whom direct perception is bereft of any conceptual content 
at alL See PramaJ)asamuccaya : 'Perception (pratyaksa ) is free from conceptual con.struction 
(kaJpana). Hattori, Dignaga. On Perception, p. 23. The point is that direct perception, being bereft 
of any conceptual content, experiences only a bare sensory givenness, and thus has no 
differentiation.s. But one can talk about seeing things only through conceptual differentiation.s, and 
not through a non-differentiated unity of experience. 
IOTilleman.s, Materials, 1: 42-43, explains that the Svatantrika "did hold that conventionally there 
must be something which appears Similarly (mthun snil!l ba ) to both parties in a discussion, and 
Without which logical discussion and communication would be impossible .... At any rate, the 
essential point for us, as we find it in the Indian Svatantrika texts, is that what appears in non
conceptual direct perception is some type of an entity, a phenomena about which we are undeceived 
so long as we do not give it anything more than a conventional status: our mistake is to grasp it 
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Reply: In order to raise this objection, LKryadeval presents the next 
stanza: 

7a. Objection: Even if there is no argument for non-

emptiness 

By what argument Is emptiness established? (382al 

(243cl6) Commentary: The objection is that, one presents an argument for 

emptiness in contrast to non-emptiness. If non-emptiness is nonexistent, 

emptiness also does not exist. How then can you maintain that all things are 

totally empty? In order to allay this quandary, LKryadeval continues: 

7b. Reply: If you do not establish emptiness, then 

Non-emptiness cannot be established either. (382bl 

(243c20) Commentary: One who would establish non-emptiness contrasts it 

with and refers it back to emptiness. Without relying on emptiness, how can 

non-emptiness be established? How can you maintain that all things are not 

empty? Without relying on emptiness, you attempt to demonstrate being, but 

since we do not cling to an opinion about be~ng, how then can you dispense with 

the emptiness we do establish? If the non-emptiness of which you speak does 

also contrast with being, and that implies that both being and nonbeing are 

certainly empty, then we are in agreement, for our notion of emptiness 

contrasts with conventional being and we establish true emptiness by refuting 

mistaken notions of being. I I 

(243c24) However, the emptiness we demonstrate serves solely to . 

negate false opinions. One does not "necessarily have to contrast it with [real] 

as having a real nature: Similarly, Lopez, A Study of Svatantrika, 16: "That which distinguishes 
the SViitantrikas from the other branch of Miidhyamika, the Priisali.gika; is their assertion that 
phenomena exist in and of themselves conventio~lly. For the SViitantrika, if things did not exist 
by way of their own character (svalak,5ava , rang mtshan ) conventionally, they would not exist at 
all: The SViitantrikas insist on the objective autonomy of phenomena on the conventional level 
although they refute that phenomena exist by way of their own character ultimately: I t would 
appear that Dharmapala places such Sviitantrika ideas in the mouth of an objector to the teaching 
of A:ryadeva. 
llThe argument in the second half of this chapter turns on the status of paratantra, whether It . 
eXists or not. Dharmapiila's argument here, looks forward toward that discussion. 
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being to establish [a teaching] about emptiness. [Our advocacy of emptiness] is 

parallel to the teaching on impermanence which is presented in order to refute 

[the idea of] eternalism: although the eternal does not exist, y~t we do establish 

[a teaching: about] impermanence. Moreover, you should harbor no doubts in 

this regard. Contrasts are found in being, not in emptiness. Even though the 

phenomenon·of being is not nonexistent, but refers back to and contrasts with 

being, yet since the [ultimatel truth of emptiness is nonexistent, to what would it 

refer back? With what would it contrast? If this is not the case, then, inasmuch 

as emptiness, because it is a thesis, is parallel to the thesis that establishes the 

impermanence of form and so forth, [if one holds thatl, if this thesis of the 

impermanence of these [thingsl surely exists, then the thesis of emptiness [must 

also existl, and cannot negate being, this is· untrue, because its argument is 

inconclusive. [Ratherl, the nonbeing [of thingsl directly perceived in the world is 

quite consonant with [ourl thesis [for emptiness]. Thus LAryadeval presents the 

next stanza: 

8. Objection: If one grants l2 that there is a thesis of the 

nenbeing [of things], 

Then the thesis ef being can be established. 

Reply: But if there is no. thesis ef nenbeing, 

Then the thesis of beingcannet be demen strated. 

(383) 

(244aS) Commentary: I f there is a . thesis of nonbeing, it stands in contrast to 

the thesis of being. But if there is no thesis of nenbeing, with what would the 

thesis of being contrast? If you claim that the thesis of being is established in 

contrast with, nonbeing, this contradicts your own previous requisite that 

emptiness and being stand in contrast. If the nonexistence of all things is not 

entirely empty, then such a selfless, true emptiness would issue in a Single, 

identical experience. 

Objection: (244a7r Why then are things directly perceived not all 

identical? 

12Tucci translates: ·Se 5i imagine,· eVidently taking hsii li'f I to be chi lit \ . 
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Rep 1 y: (244a8) They are not [identicall because they do exist 

conventionally, while in ultimate meaning they are nonexistent. [Our] reasoning 

Is not contradictory. LAryadeva] presents the next stanza to clarify this pOint: 

9. Objection: If all things are entirely empty, 

How can fire be said to be hot? 

Reply: As above 13 we have refuted both fire and its 

heat, 

Both are conventional, not real. (384) 

(244212) Commentary: If originally all things are empty of essence, how can 

such things as fire differ in their worldly being? In their worldly and 

conventional occurrences all things are not identical, but in the truth of 

ultimate meaning they are empty and there are no differentiations between fire 

and other things. Therefore your objection is not reasonable. Phenomena like 

fire have already been investigated above in the refutation of sense objects.l 4 

They are conventional, not real. Why does [the objector] again raise the [same] 

objection here? 

Objection: (244aI5) If things had no being at all, what is it that 

emptiness refutes? Emptiness is a refutation of being and therefore things must 

exist. 

13See Chapter 14, stanzas 16-17, Lang, pp. 131-132. 
14In chapter 5 Dharmapala has already refuted the VaiSe~ika theory of the substantial existence of 
what is directly perceived. Tillemans, Materials, 146, translates: ·When vases and the like are 
heated there arise qualitative characters such as red colours and so forth, and one perceives them as 
being other than before. Except for those [qualitiesL in the category of substances there are no vase
entities which become different from [what they were inl the non-heated state. If things belonging 
to the category of substances, such as vases and so forth, were separately existing entities, they 
would have to have different characters which would arise [during heatingL just like the category of 
qualities. In states such as that of contact between a heating [objectl and something being heated, 
no different characters of [things belonging tol the category. of substances arise, and thus, just like 
space, etc., they would not be really existent. Also [these supposed substancesl are not objects 
apprehended by the physical senses, but are cognized by conceptualizing mental consciousness. 
They are accepted as conventional truths, are designations, but they are not real." 
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Reply.: (244a16l If this is the case, then each of the mutually exclusive 

four alternatives must be true, [since that which is negated is also affirmedl. 

Thus runs counter your own interpretation.1 5 To treat this [objection] 

[AryadevaJ presents the next stanza: 

10. If one claims that things really exist and then 

Refutes that [claim] by describing them as 

empty, 

Then the four alternatives are each true! 

What error can one see to reject [any alternative]. 

(385) 

(244a211 Commentary: [The objector urges that] one establishes a refutation 

by refuting something. There could be no refutation if there is nothing to be 

refuted. It is like saying that there is no rain, because it is winter: the rainy 

season, excluded by the winter, must then exist. Likewise, [it is arguedJ, since 

being is excluded by emptiness, being is certainly not nonexistent. But this is 

not so because its argument is inconclusive. The four alternatives that 

everything is one, [that everything is not one, that everything is both one and 

not one, and that everything is neither one nor not one], although mutually 

exclusive, would then all be really true, because that which they refute would 

then be error-free and all could be [validly] affirmed as theses. [If what is 

refuted is by implication affirmed to be true'] what logical defect do you see 

that [leads you] to reject three [alternatives] and hold to one? Therefore, you 

cannot claim that that which is refuted really exists. 

(244a26l I f all that is· to be refuted did really exist, then words of 

themselves would be free from logical error. Then your errors would have to 

be really truths and, if you negate emptiness, that would mean that emptiness 

would have to be really true. 

15In Ma:dhyamaka all four are negated. For the various interpretations of this claim, see Tillemans, 
Materials, Appendix II: Remarks on the Catuskoti, 1: 72-76. Ruegg and Mattial think that the 
force of this negation of all pcssible claims is a refusal to make assertions on this or that, while 
Tillemans comments that it is a refusal to make . assertions that presuppose the existence of 
substantially real beings. 
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Objection: (246a27) If the existential character l6 of all things is totally 

nonexistent, then the entire world would be annihilated. 

RepJy: (244a28) Indeed one must not be attached to ideas about being, 

but even more one should not be attached to ideas about nonbeing, because 

attachment to either being or to nonbeing is erroneous; To clarify this 

LAryadeva] presents the next stanza: 

11. Objection: If all things are entirely non-existent, 

Birth and death would also not exist. 

RepJy : When have the Buddhas affirmed the idea that 

Things definitively do not exist? (386) 

(244b4) Commentary: I f things were entirely nonexistent, then the continuous 

cycle that develops as the causes and results of transmigration would certainly 

not exist. But as long as one does not cling to nonbeing in fixation, what 

difficulty is there? We propose that conventional causes and results are not 

nonexistent. The wisdom insight of all Blessed Buddhas is unobstructed; and 

they never affirmed either fixed being or fixed nonbeing. In a scripture, the 

Buddha addressed Kasyapa: "The existential character of all things is neither 

existent nor nonexistent. Being is one extreme, nonbeing is another: the one is 

eternalism and the other annihilationism. The absence of form, insight, abode, 

and image that lie between these two extremes can neither be asserted nor 

iocated."17 The intent [of the [Buddha's statement and of Aryadeva's stanza] is 

that worldly convention does exist, because of which we establish the cycle of 

transmigration. But the existential character of things is neither existent nor 

16See Tillemans, Materials, endnote 47 on p. 211-212, on "existential character" as a rendering of 
xIng xiang ttffi; . 
17 A free version of Kasyapaparivarta 60, which is quoted in Prasannapada , 270. Sprung, Lucid 
Exposition, p. 159 translates: "To quote: 'To say, Kasyapa, "Something is;" is one extreme; to 
say, 'Something is not; is one extreme. What avoids these two extremes is said to be without a 
specific nature, beyond proof, not related, invisible, without an abode, not to be known 
conceptually. I t is, Kasyapa, the middle way (madhyama pratipad to it is the right way of regarding 
the true nature of things.~ Sprung identifies the source as the Ratnaku.ta Sutra , without providing 
the reference. 
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nonexistent because they are empty in ultimate meaning, being totally 

disjunctive from the ways of thinking and speaking.18 

Objection: (244bl I) If the reality of all things is really apart from being 

and does not exist, then why do; you even talk about conventional being? 

Reply: (244b12) Even though reality is non-dual (in regard to being and 

non being], why would we denigrate conventional being? 

Objection: (344b13) If there were a separately existing convention apart 

from reality, even though there be no split (between worldly convention and 

reality], yet (conventional] objects would still be special. 

Reply: (344b14) Convention accords with (ordinary] sentient beings, while 

discussions on reality (proceed by] true reasonings. Therefore, while reality is 

non-dual [in regard to being and nonbeingl, conventional (discourse] has its 

many descriptions.I9 

18See Tillemans, Materials, 93: "(217a2J) In this vein, the satra states the following: 'The true 
nature. " of all dharmas is indescribable ... , Without resistance ... and completely one in 
character; it is said to be without characters.' The existential character (xing xiang - t!::t§ I 

bhavalak;;aJ;la) of all dharmas is not an object of words, and words do not express it. Thus it is said 
to be 'indescribable.' Since it is not an object of minds and mental factors .... and since we do not 
perceive that it is either resisted by or is a resistor of objects which [themselves] have resistance ... 
. , it is said to be 'without resistance.' [Also,] [the true nature of dharmasl does not, in addition, have 
a different character over and above the characters of the two types of objects (viz. those of 
consciousness and those of words). Thus one says that [the true nature of dharmasl is 'without 
characters'. Because voidness and characters are non-dual, it is said to be one in character. When 
[peopleJ are not afflicted by the poisoned arrows of erroneous grasping ... , desire and other such 
[passions], then voidness, which is to be realized by the correct view, can be clearly perceived; thus 
we say that it is 'the [true] character.~ 
19Same notion as in Dharmaklrti and Jiianagarbha about suchness (tattva). Jiianagarbha writes: 
"Therefore everything is true [in a relative sensel and nothing is true in an ultimate sense: See 
Eckel, Jiianagarbha's Commentary on the Distinction Between the Two Truths, p. 85. 15cd. Eckel, 
p .. [34.89, notes that Bhavaviveka concurs: "[The Lord] says that everything is true, since the sense 
media (ayatami), such as the eye and so forth, and objects, such as form (nJpa) and so forth, do 
not contradict conventional truth. He also says that everything is untrue. since ultimately 
[everything] is like magic, in that it has no own-being and is not as it seems: See Eckel, "A 
Question of Nihilism," p. 230, and Nagao's distinction between yukti as ultimately meaningful 
and deconstructive and pramiIIJa as conventionally constructive and valid. Foundational Standpoint 
of MiIdhyamika Philosophy. chapter 10. 
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(244b15) Moreover, all [ourl theses hold to nonduality [in regard to being 

and nonbeingl, and yet the varieties of these many arguments about being are 

not identical. Therefore you should not hastily engender doubts. To clarify 

this LAryadeval presents the next stanza: 

12. Objection: If reality neither exists nor does not exist, 

Why do you talk about conventional being? . 

Reply: If your basic thesis agrees with this, 

Why do you bring up· new difficulties? (387) 

(244b19) Commentary: [The objector, a Samkhya-VaiseSika, urges that], if the 

reality of things such as form and so forth neither exists nor does not exist, 

then why do we still talk about conventional being. [We reply thatl in the cycle 

of transmigration wherein causes and results are uninterrupted, the 

conventional follows upon the causal relationships among sentient beings and 

does exist provisionally, while the true reasonings in discussions on reality 

[state] that things .neither exist nor do not exist. You own (Le., Samkhya

VaiseSika) basic thesis clearly holds to nondualityand yet you talk about the 

being of things. Why do you so blithely adduce objections? Why do [we say] 

this? [Because] , as [in your thesis] all existent objects do not exist, and yet that 

precisely means that they do exist, and still you refuse to hold that the core 

reality of all things is entirely identical and you deny that they do not exist,20 or 

that the core reality of all things is entirely nonexistent. Although the absence 

of either being or nonbeing pervades all things, yet you establish the 

differentiations of your various categories of existents.21 Our teaching is 

similar. Why be so bothered with adducing difficulties? The other objections 

are also covered by this reasoning. Why? LAryadevaJ presents the next stanza: 

13. Objection: If all things were simply noneXistent, 

Then differentiating would not exist. 

Reply: It is when one clings to things as existent 

That differentiation Is rendered invalid. (388) 

2:lEndo in the Issaiky6 translation has omitted the preceding phrase. 
21 See Tillemans, Materials, p. 210, endnote 44 on padartha. 
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(244b29) Commentary: [An Abhidharma person urges that] if the real natures of 

all things were entirely nonexistent, then all the distinctions about causal 

relationships in the existent world--that is to say, those engendered by the 

senses and the consciousnesses-would be nonexistent, Since that non being [of 

things] would be undifferentiated. [We reply that] our commentary here is the 

same as above, Le., you should not cling to nonbeing, for clinging to either being 

or to nonbeing is unreasonable. 

(244c2) The same mistake also occurs when one clings to being. Why? If 

all things whatsoever have an identical essence, then distinctions about causal 

relationships in the existent world-those engendered by the senses and the 

consciousness--would be nonexistent, because being would be undifferentiated. 

[Since] the secondary characteristics (anulaksaIJa ) that you attribute to being 

are not identical, you do establish differentiations among things in the world.22 

We are in accord with this, for we establish the differentiations within 

conventional being, although reality is empty. Therefore, your objections are 

rash and to be rejected. 

(244c7) Persons of little intelligence repeatedly engender doubts arid 

difficulties, [saying thatl if things do not exist, there cannot exist any argument 

capable of refuting being. But their objection is unreasonable because worldly 

convention does exist. 

Objection: (244c8) But since your opinion is negative in that there is no 

argument capable of establishing being, why then do you negate being? 

Reply: To clarify this issue, [Aryadeval presents the next stanza: 

14. Objection: If [a MadhyamikaJ claims that things are 

nonexistent, 

Then there is no argument whereby he might refute 

being. 

ZZThe Abhidharmakosabha.;;yam (Pruden translation, pp. 239-240) speaks of these as "arising, old 
age, duration, and impennanence. 
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Reply: As the argument for the refutation of being 

have already been made clear, 

How then can your thesis [that being exists] not be 

invalidated? (389) 

(244c12) Commentary: If one claims that, since the existential character of all 

things is entirely nonexistent, then there is no argument able to' refute being, 

this is an extremely shallow understanding, because it is unable-to cognize the 

concrete appearances of objects directly present. The arguments for refuting 

being, themselves included within the conventional, have already been 

extensively explained above. Why do you say that we negate being? You are· 

unable to present an argument for the negation of conventional being, and in 

the truth of ultimate meaning there is no proposing or refuting [argument]. 

(244c16) If you do not accept an argument that refutes being, then why 

do you not establish an argument to demonstrate your thesis of being? For we 

have explained in detail our arguments against being, but we have not seen the 

arguments for the being you propose! How then can you still cling to the idea 

that all things are not empty! The language of emptiness is refutative: it 

establishes in order to refute others. The language of being is demonstrative: it 

demonstrates by establishing its own [thesis].23 Therefore we do not take the 

trouble to established any specific notion of emptiness, but you do have to 

establish specific arguments for your idea of being. It is specifically this 

argument that is lacki~g! How is it that you know about being? 

Objection: {244c21l Refutative arguments are easy, but demonstrative 

arguments are difficult to prove. Thus, it is no marvel that you [Madhyamikasl 

refute arguments for being. 

Reply: (244c22) If this is the case, then how is it that your thesis fails to 

refute emptiness? LAryadeval presents the next stanza in order to refute this 

claim. 

23This passage perhaps relates to Bhavaviveka's notion of an Independent reasoning for emptiness: 
~~ ~lVSllVSlft!HiIUZ: ' :f!f~ ~Jz: 13 Jz::Ir ~ ./. Even the deconstructive language of emptiness en

tails the affirmation of a thesis, i.e., of the standpoint of emptiness. 
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15. When it is said that a refutation [of emptiness] is 

facile, 

This Is the deceptive speech of worldly convention. 

By no argument can you refute 

The meaning. of emptiness. (390) 

(244c26) Commentary: The claim that it is facile to refute [the teaching of 

emptiness] is deceptive conventional speech (mithyasallJ vrti ) because it has 

never happened that an argument for being has refuted true emptiness. 

Adherents of Hinayana and Outsiders hold true emptiness in disdain, but even 

they have no argument to refute the meaning of true emptiness. How can they 

say that it is facile to develop such a refutation? The essential emptiness of all 

things is easily demonstrated but refuted with difficulty. The essential being of 

things is difficult to demonstrate but easily overthrown. The true and the false 

shine forth. Why do you obstinately cling to your opinions? 

(244c29) In your pretense, unable to escape from being entrapped in a 

web of argumentation about the demonstration and refutation of being, you say: 

Hearing testimony (sruti ) is a sure and valid criterion of knowledge and does 

make assertions about the being and nonbeing of things. This is to say, since 

one does hear testimony about being, things must assuredly exist. I f things had 

no being, then there would be no hearing about being.24 In order to refute 

these ideas, LAryadeval presents the next stanza: 

16. Objection: Since the term" "being" refers to the being 

of things, 

24Confer Tillemans' translation of chapter 5, Materials, 162-163: "(227c3) Now, sounds heard by 
the ear make it so that names ... and phrases ... refer to (qUiin biiw ~*) states of affairs ... 
and objects such as particular forms. Consequently, here again we should analyze [things] so that 
we understand that reference conventionally exists but ultimately does not exist. Do the sounds we 
hear .refer to entities or not? To show that the first [hypothesisl is absurd LAryadeval states in the 
next verse: If what is heard did refer, then why wouldn't it be a non-sound? (k.318ab) 
Commentary: Suo wen mlil'J~hat is heard'} and yIn if,. ('sound') are synonyms of sheng ~ f· 

. (- sabdha; 'sound'); they both describe entities. Biao ~ i('state'; 'describe'; 'show'} is the same 
as qUiln ~ !; here it is shown that a sound does not refer [to anythingl. Suppose that it did refer, 
then it would lose its nature of being a sound, for the particular character ... , sound, cQuld not 
possibly refer, as it is cognized by a non-conceptual consciousness, just as other particular 
characters [are also cognized by non-conceptual consciousnesses]: See also pp. 23-35 on "The 
Problem of Scriptural Authority: Le., testimony. 
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This signifies that things cannot really be 

nonexistentl 

Reply: Since the term "nothing" asserts the nonbeing 

of things, [with equal f orcel 

Things must not really exist. (391) 

(245a6) Commentary: In all the names these people establish they take the 

very enunciation Csabda ) of the name to correspond to its essence. Thus, [for 

theml the names established are not just verbal sounds (but do correspond to 

realityl.25 Therefore, we can simply adduce names to refute their opinion. If the 

verbal sounding of [the namel "being" referred to being, showing that things as 

described in your thesis cannot reaJJy be nonexistent, then the verbal sounding 

of [the namel "nonbeing" would assert non being, and you must then accept that 

the things so described reaJly do not exist. And since the verbal sounding of 

[the namel 'nonbeing" is a valid criterion, you contradict your own theSiS. 

Therefore, what you claim is not a validation of being. People of meage\ 

intelligence desire to be free from their confusion, but they labor in vain and in 

the end are unable to escape [that confllsionl. 

Objection: (245alO) Having established the names of real beings in 

correspondence with really existent things, we engender an understanding of 

real beings by arguing from the names of real beings. If things did not exist, 

then the name "being' could not exist either. I f the name "being" did not exist, 

then we could have no understanding of being, But because we do have an 

understanding of being, things are not nonexistent. 

Reply: (245aI3) This is not the case, because we establish names 

provisionally [and not because they correspond with beingJ.26 In order to clarify 

this notion, LAryadeval presents the next stanza: 

25Tillemans, Materials, 140, translates Dharmapala as follows: ·(223b5) The minute parts of words 
(Le., sabda ) do not form a seql!ence of previous and subsequent states; their nature is not 
composite, they do not really refer (quan biao ~* ,- pratyayaka) nor are they really audible ... : 
26 After refuting the idea that sounds refer to entities, Dharmapala proceeds to refute the idea that 
they do not refer to anything. Tillemans, Materials, 153: ·(227cl5) The later [alternative 
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17. Objection: Because of a name It Is under stood that 

things do exist, 

And thus It Is said that things are not nonexistent. 

,Reply:. Arguing from a name we know that things do 

not exist. 

Therefore one should recognize that things are not 

exlstentP (392) 

(245aI7) Commentary: If when one hears the name "being," one engenders the 

notion of being and thus states that all things do exist and are not nonexistent, 

then when one hears the term "nothing: one will engender the notion of 

nonbeing and should accept that all things do not exist and are nonexistent. If 

this [second conclusion] is not true, how can that [the first conclusion] be true? 

If we engender understanding in correspondence to names, then this implies 

that arguments that demonstrate emptiness are equivalent to arguments for 

being [since both rely upon names]. But this is clearly unreasonable. If the core 

reality of things did exist, why need one depend upon the name "being"? 

Indeed, it is precisely because we [first] rely upon the name "being" to engender 

an understanding. of being that the reality of all known things is nonexistent. 

However, we do provisionally establish names in our common communication in 

this world. The name "being" most definitely has no real referent for it is 

established by conceptualization, just as the name of a man's cow. An ability of 

mentioned above, viz. that sounds do not refer,] is also absurd. Thus Aryadeva says in the 
following verse: [fsound did not refer, then why would it produce knowledge? (k.318cd) 
Commentary: If the sounds which are heard did not refer, then understanding could not arise on 
account of these names and phrases. It is because only names and phrases refer to states pf affairS 
that in this context we do not mention the collection of letters. Now if sentences (ya W·- vakya) 
and sounds [i.e., words] did not refer, then, just as [any] other noises, we would not listen to sounds 
to understand states of affairs, but since hearing does lead to understanding states, [sounds] must 
refer: The present commentary clarifies these passages by drawing the distinction between what is 

. provisionalIyspcken and what is beyond any speech, i.e, between conventional and ultimate truth. 
27Nagarjuna's Vigrahavyavartanf begins with the same objection. Article 1 states: "If the essential 
nature (svabhava ) of all things (bhava ) does not exist at all, then words (vakya ) [themselves] have 
no essential nature. Then you are unable to clarify (nivartayitum ) the essential nature [through 
words which have no essential nature]: Article 2 continues: "But then, if a word (vakya ) is 
possessed of an essential nature (svabhiIvika ), the preceding propcsition (pratijna) !i.e., that the 
essential nature of all things Is their non-substantiality] is refuted, and you fall into error .. ." (See 
Yamaguchi, Vlgrahavyavartanl: Pour ecarter les vaines discussions, pp. 5-7 on verse I, and 
Lindtner, Nagarjuniana, pp. 72-86.) 
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names both to refute and to establish being is parallel to a person who takes 

the light to be the darkness. If being can be articulated, this is provisional and 

not real. Why? [Aryadeval presents the next stanza: 

18. Everything that can be articulated in the world is 

Provisional and not reaL 

That which is apart from worldly and 

conventional names and words 

Is real and not provisiona1. (393) 

(245a28) Commentary: Worldly discourse flows from one's own mind and is 

constituted by provisional thinking formed by custom. If things can be 

articulated, they are provisional and not reaL That which is not provisional but 

real is definitely ineffable. All that can be articulated is conventional and not 

real, as we have demonstrated at length in the preceding chapters.28 

Therefore, the being expressed in opinions is provisional and not real, like 

cottages or carts, because it can be articulated. 

Objection: (245b2) Above you have refuted the four alternative opinions 

of unity, etc., and they cannot again establish any other really existent things. 

However, this way of arguing must fall into the extreme view of nihilism 

Reply: (245b4) To allay this doubt, [Aryadeval presents the next stanza: 

19. Objection: To affirm that all things ate nonexistent 

in a denigrating manner 

Risks falling into the viewpoint of nihilism. 

Reply: But we are only removing false oplnio!'!s. 

How can you say that we fall into nihilism? (394) 

(245b7) Commentary: By denigrating existent things one might fall into the 

extreme view of nihilism. But since we merely refute false dispositions, how 

could we fall into this view of nlhilism? We establish nonbeing in order to 

28See Tillemans, Materials, pp. 140 ff. 
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refute opinions about being. When opinions about being are eradicated, then 

nonbeing too shall be refuted.29 Furthermore, we have frequently treated 

conventional being above. Therefore, you must not claim that we fall into a 

nihilistic view. 

Objection: (245b9) Since you allow only conventional being, then reality 

must be nonexistent. But if you do not grant the nonbeing of reality, then you 

have to grant the being of reality. 

Reply: (245bIO) But this is unreasonable. Therefore, LAryadeval presents 

the next stanza: 

20. Objection: Since being does not really exIst, 

Nonbeing also could not really exist. 

Reply: Since both being and nonbeing do not really 

exist, 

What being is present in real being? (395) 

(245b 14) Commentary: I f being really existed, then non being could really exist. 

But since real being is itself nonexistent, how could nonbeing really exist? 

Because nonbeing really is nonexistent, real being is also nonexistent. As we 

have frequently explained above, reality is neither being nor nonbeing. How 

can you still cling to views that the real is either being or nonbeing? 

Objection: (245b16) If reality is entirely absent and n~nexistent, with 

what intent do you so incessantly state that the existential character of all 

things exist conventionally hut not really? 

2lThe Pras<mnapada- Similarly reads: yadi kacana pratijfia syan me tata eva me bhaved dosal;I, nasti 
ca mama pratijfia tasman naivasti me do$lli): If 1 had.any proposition, then I could be in error, but I 
do not have a proposition, and thus cannot be in error. See May, Candraklrti Prasannapada 
Madhyamakavrtti. 6. Chapter 18 is devoted to the issue of emptiness and nihilism, for which see 
Sprung, Lucid Exposition of the Middle Way, pp. 223-46. Nagarjuna also states the same In the 
VigrahavyavartanI 29: If I formulate any proposition (pratijffa), I would have. by that very fact, 
committed an error In my [reasoning]. But as I abstain from formulating any proposition, I 
definitely cannot have committed any error: See Yamaguchi, Vigrahavyavartani, p. 31, verse 29. 
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Reply: (245bl71 Our intent in this statement is that being is convention

only (salT) v[ti-matra). Because the being of reality is nonexistent, we talk 

about the nonbeing of reality.30 

Objection: (245b18) If this is the case, then reality has as its core 

essence the non being of convention. I f it is not the case, then there exists a 

separate reality, and if there is a separate, existent reality, being is not 

convention only. [Futhermorel, if being is convention-only, then the core 

essence of reality must be nonexistent. And if the core essence of reality is 

nonexistent, then why should we delight in cultivating realization? 

Reply: (245b20) Herein one interpretation of this objection states: Our 

statement that reality is nonexistent is aimed at refutation, not at assertion. If 

a mistaken worldly view clings to being as real, we refute the reality of [suchl 

being without asserting any core reality to non being. The core reality of the 

real is precisely its conventional nonbeing and not a separately existing real 

core reality apart from conventional non being. The phrase "the nonbeing of 

reality· refers to the reality of conventional nonbeing. This refutes any 

assertion of a separate real non being. 

(245b24) You have not yet plumbed to the basic intent of these words. 

Who claims that the nonbeing of reality is asserted as existing separately?31 If 

in refuting an alternate claim, one maintains a separate assertion, then one's 

statement is indeed an refutative assertion, and then, after having refuted that 

alternate claim, one would still have to assert the common characteristics of 

30The text reads: Jlt~~11f' IlfE1~H'~1'J 0\ ~1IltJlt1'JM<:~~1Ilt 01 
Compare with Tsong-kha-pa's notion of satta-miUra· and Nagao on san;1Vrtimatra . 

(Nagao, Foundational Standpoint, Chapter 9,) This also seems to be Dharmapala's response to the 
Madhyamakahrdaya of Bhavaviveka, 5.2, which says: 'Because it is the nonbeing of duality 
(dvayabhavbhva land becau.."l! it is the existence of nonbeing of duality (dvayabhavabhavasya 
astivam l, [the Y ogacarasl think that the ultimate is the object of a cognition of being and 
[nonbeingl.· (See Yamaguchi, Tairon, 79). 
31 Compare to Madhyiintavibhaga, 1.2: na sanyan'! napi casanyan'! tasmat sarvall) vidhlyatel satvad 
asatvat ca madhyama pratipac ca sal I which means "Therefore it is taught that all things are neither 
empty nor not empty. I t is because there is being and nonbeing and being that there is the middle 
path: See Nagao, Madhyiintavibhaga-Bh~ya: A Buddhist Philosophical Treatise, p. 18 on verse 
1.2, and The Foundational Standpoint, p. 92. Here, the point seems to be that, even though one 
makes conventional and independently reasoned statements, and refutes naive affirmations of being, 
this does not entail another affirmation within that same naive context of being. Rather it entails 
an awareness of the disappearance of the entire horizon in which conventional affirmations and 
negations occur. 
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the contrary alternative, as when one [says that someone] is not a sentient 

being, or not a eunuch, [one still has to describe the common characteristics of 

a non-sentient being or a non-eunuch]. But if in refuting an alternate claim, we 

have no separate assertion, then we engage only in refutation. When we have 

performed the needed refutation, the force [of our refutation] comes to an end, 

just like one finishes the meat he was eating or the wine he was drinking. Here, 

the phrase "the nonbeing of reality' refutes only this [idea of] the nonbeing of 

reality [as a separate entity] and no separate assertion can be made at all. As it 

is indescribable in terms of being, we refute only this idea of being without 

describing the being negated and without asserting its contrary alternative. If 

we were to describe this nonbeing or assert its contrary claim, then indeed we 

would be not be speaking words that negate being. If words that negate did 

make descriptions of that being, then the negating words about nonbeing would 

indeed make assertions about that nonbeing. To speak of refutation like this is 

to understand it in foolishness.32 Why is it that, even when their doubts and 

objections have come to nothing, they still continue to speak?33 The basic point 

of their objection is that if being is convention only, then reality does not exist. 

Why then, they say, should we cultivate realization? But when we speak about 

the nonbeing of reality, this is a refutation and not an assertion. We have amply 

explained in detail now. What problem is there in our interpretation? 

(245c6) Another interpretation holds that by cultivating inSight into no

self, at the term of that skillful method, one finally gains insight into the. truth of 

reality and then conventional being never again appears. This is why one 

speaks about the nonbeing of reality. But this interpretation is not valid 

because its meaning is opaque. I f in speaking about the nonbeing of 

convention, one is making reference to reality, then indeed there is nothing to 

be realized [because it is already present in wordsl. If a separately existent 

reality is what is to be realized, then one cannot say that being is convention

only. Moreover, this contradicts all the scriptures which teach that there is no 

insight to be seen, and that even if there is a glimpse of insight called "insight 

32Endo, /ssaikyo, takes yu zhl ~~I as contrastive, i.e. both stupid and intelligent: but the 
phrase seems to parallel tiryajfiana in line 14. Thus I interpret it as miirkhajfitima • foolish 
Wisdom, or, simply. foolishness. 
33Perhaps Dharmapala has Bhavaviveka in mind, for he accused the Yogacaras of affirming that 
consciousness itself is a substantial existent reality. 
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into reality" [in the scriptures], that certainly is not insight into reality.34 

Therefore, this explanation is not the correct interpretation. 

(245c1l) If someone interprets [the objection] in this way, we must say 

that reality is neither [characterized as] being nor nonbeing because it severs 

mental words: We provisionally speak about nonbeing in order to demolish 

opinions about being, while we provisionally speak about being in order to 

demolish opinions about non being. Both discourses about being and about 

nonbeing are worldly and conventional speech. In the truth of ultimate 

meaning both being and nonbeing are to be rejected and that which is to be 

realized by sage wisdom (aryajfiana ) is neither being nor nonbeing and is both 

being and nonbeing. We shall treat this in detail in due course. 

Objection: (245c15) There is a further Objection. The argument that 

demonstrates the emptiness of things employs both being and nonbeing. When 

it employs being, then the contrary case [of nonbeing] must also exist, and when 

it employs nonbeing, then one cannot demonstrate the emptiness of things. 

Reply 

objection: 

(245c17) LAryadeval presents the next stanza to treat this 

21 a. Objection: If one demonstrates the emptiness of 

things through an argument about being, 

Then the emptiness of things cannot be established. 

(396a) 

(245c19) Commentary: [The objection states that] emptiness must be 

established through an argument. If not, then anything at all could be valid. 

But, since the argument itself is not empty, then its contrary must also [be not 

empty, and some things must exist]. I f only certain things, such as the brilliance 

34The DharrnasarT)fjW has: adarSanam bhagavan sarvadhannfu)am darSanall) samyagdaI"Sanam, that 
is, '0 Lord, not to see is to see all dharmas : this is true seeing: See Lindtner, "Atisa's 
Introduction to the two Truths, and its Sources; p. 194 and p. 197. Also see Eckel, Jiianagarbha's 
Commentary on the Dictinction Between the Two Truths, p. 155.15. Bhavaviveka often refers to 
the same passage. Also see Eckel's translation of the Prajiiapradipa 25 on p. 72, where a similar 
citation occurs: 'What is ultimate truth? Whatever gives no opportunity for thought, let alone for 
words. Not to see is to see Reality: 
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of the sun or water, \'Vere empty, then the thesis to be established is not 

validated. In order to answer this objection LAryadeva] continues: 

21 b. Reply: Since a thesis and argument are not different 

(I.e., both are empty), 

A basts for [our] argument really is nonexistent. (39Gb) 

(245c23) Commentary: If the arguments so laboriously and uninterruptedly 

elaborated by the Samkhya teachers and others about the non-differentiation 

of the synthesis (samadaya ) [of the three elements] and the particulars (viSe$a , 

Le., the three elements) are verbally expressed, then like the essence of verbal 

sound itself, because they do not pervade others, the basis of their argument is_ 

not valid. The VaiSesika masters and others conceive categories of the 

universal (samanya ) and the particular (vise$a ) or differentiation and non

differentiation. But their [idea ofl non-differentiation is just as erroneous as the 

above masters. [These ideas] of differentiation have already been refuted in 

preceding chapters.35 Therefore these ideas of differentiation and non

differentiation cannot validate an argument, and because of this we state that 

there is no difference between our thesis and argument and that the basis of 

our argument is really nonexistent. 

(245c27) Moreover, if a basis in a proposed argument were in fact 

present, it would have to be either identical with or different from the basis of 

the thesis. But we cannot say whether the bas~ of our arguments and thesis is 

identical or different; and, since it is neither identical npr different, being 

provisional like armies or forests and not real, it is inCluded in the conventional. 

In accord with worldly unreal imagining we construct various, dissimilar theses 

and arguments to refute all heterodox views, and when those heterodox views 

are rejected, our theses and arguments are to be forgotten. Therefore, just as 

in regard to things, we cannot say that our arguments are eXistent, for our 

theses and arguments are provisionally established and, as conventional, they 

are not real. 

Objection: (246a4) There is another objection. The example in a 

demonstration of the emptiness of things either is nonexistent or existent If it 

35See Tillemans, Materials, p. 167, on Dharmaplila's arguments against the reality of sounds. For 
arguments against Samkhya, see 96-97 and 135-138, against Vais~ika, 94-96 and 139-141. 

92 



is nonexistent, then one cannot prove that all things are empty. If it is eXistent, 

then things, like the example, must exist. 

Reply; (246a5) But this is not the case. Thus LAryadeval presents the 

next stanza; 

22. ObJection: The example for emptiness does' exist 

separately, 

Accordingly all things are not empty, 

Reply: If the mere presence of an example were 

adequate, 

Then an inner self could be proven to be black just 

like a crow. (397) 

(246a9) Commentary: An example is included as one part of the argument and, 

since the argument exists conventionally, so does the example. If you say that 

the example exists as an entity separate from the argument, and that in virtue 

of such a simile, all things exist and are not empty, this most certainly is not 

true. Any example separate from its argument is necessarily incapable of 

demonstrating its proposed thesis, because it would not be included in the 

argument as proposed. If by negating an argument's example, one could 

establish a meaningful thesis, then indeed the blackness of an inner self could 

be established on analogy with a [black} crow. Indeed, in this case, everything 

proposed would be validated because things Without reasonable arguments 

would be equally and easily proved [by adducing' an extraneous examplel. This 

is why the basic sense of an example must not be separate from its argument. 

Therefore, it must be the same as its argument and cannot be opposed to it. 
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PART II:" The Yogacara Perspective 

Objection: (246alS) If the essence of all things is entirely empty, what 

value ensues from demonstrating and gaining insight into this emptiness?36 

RepJy: (246a16) LAryadeval presents the next stanza to discuss this 

objection: 

23a. ObJectIon: Even if the basic nature of things is empty, 

What value ensues from insight into emptiness?37 

(39Sa) 

(246alS) Commentary: [The objector urges thatl there is no value 

whatsoever in gaining insight into self-emptiness in regard to conditioned 

things other then the self, and this applies to all teachings. Even if originally 

essences are empty, what benefit is there in realizing this emptiness? If there 

is no benefit, then why toil away and put forth unlimited intensified effort in 

cultivating the realization of emptiness? In order' to clarify this question 

LAryadeval continues: 

23b. Reply: Insight gained through meditation on 

emptiness can eradicate 

The bondage of unreal imagining.38 (398b) 

36Candraklrti treats the purpose of emptiness in chapter 18 of his Prasannapadii , for which see 
Sprung, Lucid Exposition, pp. 228-46. 
"3T Note that the Chinese differs from the Tibetan text, which says: ·If everything exists by its own 
nature, what would be the benefit of perceiving the emptiness [of things]?· (Lang ed., p. lSI.) 
Hsiian-tsang's text appears to say that, even if things be empty, is that not a useless bit of 
scholastic Information to one engaged in the practice of the path of no-self. 
38 Dharmapala' (Hsiian-tsang) Identifies Aryadeva's rtog pa , Le., kalpana , with the 
Madhyiintavtbhifga use of the term abhlItaparikaJpa , unreal imagining: abhiita-parikalpo'sti dvayan 
tatra na vidyatel §unyata vidyate tv atra tasyam apl sa vldyatell 1.1., which means: 'Unreal 

. imagining exists, but in It ·the two (Le~ subject and object) do not exist. However, herein (Le., in 
unreal imagining) emptiness exists, and in it that [unreal imagining] exists: See Nagao, 
Madhyiintavibhaga-Bh$ya, p. 17; The Foundational Standpoint, p. 91. The term abhrItaparikalpa 
already is found, for example, in the Vimalaklrtinirde§a, and is thus canonicaL but it is identified 
with paratantra-svabhava only in the Yogaclira tradition. 
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(246a23) Commentary: Although all things and all activities are empty and 

without selfhood, yet ignorant worldlings vainly imagine and cling to ideas 

about unity, difference, etc. Due to the force of their unreal imagining, then 

engender and augment their passions and propensities, like covetousness and 

so forth. Accordingly, they give rise to good and evil actions, dying and 

continually transmigrating in the ocean of the triple world. They are plagued 

by the three sufferings, unable to escape. But if they diligently intensify their 

effort, then they _ will realize no-self and emptiness, and they will gradually 

sever their unreal imaginings. Accordingly they will realize wisdom and the 

merits whereby their self benefit benefits others will be inexhaustible. 

Unreal Imagining (abhiitaparikalpa) 

Objection:: (246a28) What is the nature of this unreal imagining? 

Reply: (246a29) This refers to all things that exist as mind and mental 

states in the triple world.39 

Objection: (246a29) But surely these states are also originally empty? 

How then can they, like form and so forth to which foolish worldlings are 

a,ttached, engender suffering and anguish for sentient beings? If they are 

empty and still engender suffering, then form and so forth have this capability. 

Why then do you make this claim only for "unreal imagining"?40 

Reply: (246b3) Although everything-form and mind-is originally empty, 

yet supported on their unreal imagining, [worldlings] inevitably imagine and 

infer things to be either being or nonbeing, and because of this engender 

sundry states of defilement or purification. Because of these [imaginings] there 

are differences between the defilement or purification of living beings. This is 

why we speak about 'unreal imagining:41 

39 See the discussion in EckeL To See the Buddha, pp. 70-72. 
40The basic issue is about whether the dependently co-arisen mind and mental states, i.e., 
paratantra, is existent or nonexistent. 
41 Note that Dharmapa:la does not claim that mind exists while things do not exist. Rather, he will 
in due course apply the interpretative framework of the three patterns of consciousness to both 
consciousness and things. 
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Objection: (246b6) If these [mind and mental states] really did exist, then 

it could be as you describe. But, since they really are nonexistent, how then 

can [worldlings] imagine and infer [things] to be either being or nonbeing, and 

[how can that result] in the different states of defilement or purification? 

Reply: (246b7) As in dreams, although there are no material forms, yet· 

the appearances of various images are imagined. 

Objection: (246bS) But this example does not apply because the imagined 

[images] in dream states have no activity whatsoever. 

Reply: (246b9) But that is qUite possible, for, supported on imagining, the 

images of apparent objects do engender defilement and purification, because 

their support is imagining. 

Objection: (246b9) Well, if everything is empty, there really is no unreal 

imagining! 

Reply: (246b9) What then is capable of engendering these differences in 

activity? 

Objection: (246bl1l There is no case where an activity is present without 

its core reality! If something Without a core reality has an effective capaCity, 

then the horns on a hare or the hair on a turtle have their functions, too! 

Moreover, if passion is nonexistent and good roots are nonexistent, and 

nevertheless sentient beings are defiled or purified, then they would have 

already severed their passions and yet would still transmigrate. And those who 

had not planted any good roots would all have attained eternal repose.42 

Reply: (246b14) One [Svatantrika] interpretation responds to this 

objection by saying that worldly convention is not nonexistent and therefore 

there is no error [in our statement]. One might ask if worldly convention does 

not negate the reality of truth in this case, and we would answer that no, it 

42The objection here appears to be that against which Bhavaviveka in his 
Madhyamakahrdayakanka-Tarkajvala 5.30 responds by saying that dream consciousness excludes 
the reality only of imagined objects, not of real objects. 
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does not. We speak about the reality of truth since, inasmuch as it follows 

conventional criteria, it in fact does exist.43 

Objection: (246bI7) How can you claim that the mutual opposition 

between being and nonbeing in the same state [of unreal imagining] at the same 

moment is termed the reality of truth? The same applies to arising and so forth: 

One and the same thing at the same time is born and is not born: passes away 

and does not pass away, is annihilated and is not annihilated, is eternal and is 

not eternal, comes and does not come, goes and does not go, and so forth.44 . All 

these [contrasts] are mutually contradictory. How can you say that both 

[alternatives] are the reality of truth? 

Reply: (246b20l This [Svatantrika] interpretation would respond by saying. 

that that one thing at one time is real when it has no object (nisarthika ) and 

conventional when it has' an object (arthika). These are not contradictory 

because they are differentiated in regard to objects. A parallel case is found in 

the good mental states of worldly giving, etc., which, because their nature is 

contaminated, are said not to be good, but because they are associated' with· 

good roots, are also said to be good. Both descriptions are truly real and are 

not contradictory. 

43 Here, if I have interpreted correctly, Dharmapala is presenting the Madhyamika position of 
BhavaViveka, as "one interpretation," later to be superseded by the Yogacara understanding when he 
adopts his more usual Yogacara philosophy, on 247b15. This is the passage (from here to the end 
of the chapter) that directly challenges Bhavaviveka's critique in' the Tarkajvala . Briefly 
Dharmapah~ takes on the role of the objector, until he can switch back to that of the main 
commentator in the relpies in 247b25 after citing a Yogawa text 
44See the opening stanza of the Mulamadhyamakakarika/;l. Dharmapala has in mind the treatment 
in the Mah§ylfnasaI1)graha 2: 29-30: "'Therefore the conSCiousness of unreal imagination, that is, 
the other"1lependent pattern, has two aspects. It is like the primal matter that contains gold covered 
over by dirt. Furthennore, in certain passages the World-Honored One taught that all things are 
eternal; in other passages that all things are transient; and in yet other passages, that they are 
neither eternal nor transient. This was his intention in teaching the eterna~ transient, and neither 
eternal nor transient natures of all things. This same interpretation holds for suffering, pleasure, 
and the absence 'of either; for good, evi~ and the absence of either; for self, non-self, and the 
absence of either; for quiescence, non~uiescence, and the absence of either; for essence, non
essence, and the absence of either; for arising, non-arising, and the absence of either; for passing 
away, no passing away, at:ld the absence of either; for original quiescence, no original quiescence, 
and the absence of either, for the birth-death cycle, cessation, and the absence of either. One should 
interpret the underlying Intent of all the distinctions taught by all Buddhas Tathagatas by following 
the structure of the three patterns as above: The point of this hermeneutic is that Qur 
interpretations are to be made in the context of an understanding of the three aspects of other
dependent consciOusness: pure, defiled, and defiled and pure. 

97 



Objection: (246b24) Your argument is invalid. [You claim that] it is 

because good states of giving and so forth envisage diff~rences [in their 

objects] that they are free from contradiction. But since the two truths of being 

and nonbeing of the one state at the same time are not different in [the object] 

they envisage, how can you avoid contradiction? What argument can you 

offer? 

RepJy: (246b26) Goodness refers to harmony, but there are two varieties: 

the worldly and the world-transcendent. World-transcendent good states are 

definitively able to destroy all the ensnarements of passion. This final harmony 

is called the good of ultimate meaning., Worldly good states are able [to destroy 

the ensnarements of passion] for a time but in the end are unable to do so 

because they can suppress those ensnarements only temporarily and not 

definitively. This is why they are said to be conventionally good. But, since 

they are unable to suppress the ensnarements of passion permanently, they are 

also said not to be good in the ultimate sense. 

Objection: (246cll But, these states of gqodness and non-goodness are 

not contradictory because the duration of their effectiveness or 

ineffectiveness differs. We say they have such capability inasmuch as the good 

of giving, etc., abides for an instant, but immediately afterwards when that 

capability no longer remains, we say they do not have such capability. 

Although the presence or absence of this capability applies to the same state, 

they are not contradictory because the time periods differ. 

Reply: (246c5) I f a subsequent moment giving, etc., does not abide, since 

it has no core reality, who would say that it lacks capability? 

Objection: (246c5) Because its core reality is nonexistent, its capacity 

certainly does not exist, and because its capacity does not exist, we do say that 

it lacks capability.45 

45See DharmapaIa's commentary on Dignaga's AlambanaparJJq;a, which treats the effectiveness of 
the seed impressions. 
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Reply: (246c6) Perhaps when the time period of its capability or 

incapability is not different, these states are not contradictory because their 

intended objects differ. Why? We say that they have capability because they 

are capable of temporarily suppressing the ensnarements of covetousness, and 

so forth, but we also say that they lack capability they are unable to destroy 

the seeds of those ensnarements. Just as one takes a dose of ghee to get rid of 

a cold, but cannot [thereby] cure a congestive heart problem, so, although the 

time period of capability and incapability be identical, their intended objects 

are different and thus there is no contradiction. 

Objection: (246c11l But there is no such difference between the objects 

of the two truths of being and nonbeing in regard to a single state at the same 

time. How then can you not be contradictory? 

Reply: (246c12) Again he (Le., Bhavaviveka) tries to save his assertion: It 

is just as, supported upon attachment to self in one moment of consciousness, 

we conventionally speak of self, while because of ultimate meaning we also 

speak of no-self. Now self and no self are different, but without contradiction 

they are present in the one state at the same time. It is the same with being and 

nonbeing, for, even if they have no differentiation in object, still they are not 

contradictory. 

Objection : (246c15) This is not the case, because the reason why the 

meaning of self and no-self is not contradictory is due to the fact that we use 

the term no-self because the momentary mind is not self-abiding, while we use 

the term self because it is based on a false view of self. As a scripture teaches: 

"If consciousness were a self, it must be self-abiding and unchanging. Yet 

ignorant worldlings call [their changing consciousnessl a self because they rely 

on and engender attachment to selfhood:46 

.46This recalls the passage from the SaIlJdhininnocanasiItra 3.7: "The appropriating consciousness 
is deep and subtle, all its "Seeds are like a rushing torrent. Fearing that they would imagine and 
cling to it as to a self, I have not revealed it to the foolish." The verse is quoted in the 
Mah!fyanasaIl)graha, for whiCh see Keenan, The Summary of the Great Vehicle, p. 5. 
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Reply: (246clS) But the meanings of no self-abiding and of reliance on 

attachment to selfhood , although applicable to the same consciousness, are not 

contradictory. 

Objection: (246c19) How can there be no contradiction involved in 

saying that the opposition between being and nonbeing in regard to the same 

thing at the same time is to be termed the reality of truth? You are trying to 

demonstrate that the two truths of being and nonbeing in regard to the same 

thing are not contradictory, but although you adduce many worldly examples 

and various cases, you will never be able to demonstrate it! 

Reply: (246c22) Again he tries to save his assertion;!t is just as the 

color blue exists because it relies on itself, but it does not exist because it 

depends on others. All things are like this. The essences of each and every 

thing exist because they depend on convention, but are nonexistent in 

relationship. with reality.47 

Objection: (246c24) But this does not hold either. Even if the core 

realities of blue and yellow were different and eXisted because they rely on 

themselves and do not exist because they depend on others, still there would be 

no essential difference between [their] conventionality and reality. If they 

eXisted in reliance on themselves, in regard to what would they not exist? 

When you examine the reality of convention, indeed it is real, but when you 

examine the' reality of blueness you cannot demonstrate its y~l1owness. 
Therefore the major thesis and its example in your proposal are inconsistent. 

(246c27) Moreover, as the core reality of the conventional and of the 

real are not contradictory, how could you regard the core essence of the 

conventional to be nonexistent because it depends on the real? It is in the 

scripture when the Buddha addressed Subhuti: 'W orldly convention and 

ultimate meaning each are Without any separate core reality. The suchness of 

worldly convention itself is ultimate meaning. Apart from [conventionaIl form 

there is no separate being to emptiness. The same applies to [to other 

4f Bhavaviveka's MadhyamakahrcJaya Tarkajviilii 5.65, Yainaguchi, Tairon, (stanza 64, p. 491-92. 
Dharmapala is trying to show that all attempts to speak of reality (tattva ) in terms of the 
mutually contradictory terms of empitness and being are inconsistent, unless one adopts the 
Yogaci:ira perspective of the three patterns, wherein the Imagined Is empty and nonexistent, while 
the other-dependent dqes exist as the unreal constructor of delUSion. 
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aggregates] up to consciousness:48 But how can one thing without separate 

objects or times, have two contradictory meanings and still be called true 

reality? 

(247 a3) From of old the model maSters [have taught] that we establish the 

two truths because of the different situations of sentient beings.49 The truth of 

worldly convention approaches and communicates with conventional beings 

through language. The truth of ultimate meaning is far from language and 

manifests' real actuality. Although alI conventional teachings appeal to these 

conventional beings, in fact, because they are deceptive, they are not the 

reality of truth. 

(247a6) Moreover, the dependently co-arisen forms and thoughts 

experienced in direct perception cannot be described in language and thus are 

not conventional truth. Thus a scripture teaches that: "That which is 

described in names and phrases within this existing world are termed 

conventional truth:50 What this' scripture intends to say is that names-the 

meanings of teachings (dharmartha ) associated with subject and object that 

are commonly known in the world and the scriptural writings of the meaning of 

those teachings that express things. not commonly known-are conventional 

truth. But, the dependently co-arisen forms and thoughts experienced in direct 

perception are not described in language and are not conventional truths.51 

(247alO) If one claims that even these forms and thoughts, because 

described in conventionally established language, are included in conventional 

48The same passage appears in Jiianagarbha See M. D. Eckel, Jiianagarbha's Commentary, p. 88; 
Tibetan text p. 174. Alse see Lindtner, "AtiSa's Introduction,' p. 169, for a similar citation quoted 
in the MadhyamakaratnapraJirpa. 
49From here Dharmapala begins to present. his own interpretation, attempting to answer the 
inadequacies in the previously presented Madhyamika position. Jiianagarbha, who follows in 
Bhiivaviveka's Svatantrika lineage, in his Satyadvayavibhaga proclaims that he writes to promote 
a correct understanding of the two truths: "The two truths have already been distinguished, but 
because my great predecessors have misunderstood, to say nothing of others, I am distinguishing 
them again." He goes on to comment that "great Buddhists have misunderstood," among whom the 
Subcommentary attributed to Santarak~ita identifies "Dharmapala and so forth: See Eckel, 
Jiilinagarbha's Commentary, p. 70 and p. 110.4. 
50The AcintYaStava has: "Therefore You have said that phenomena (dhanna) are beyond the four 
categOries (kotil. They are not knowable to consciousness, much less within the sphere of words: 
See Lindtner, Nagarjuniana, p. 149. Also see The Satyadvayavibhaga, which explains: "What is 
relative truth? All ordinary designatiOns, syllables, utterances, and words. Ultimate truth cannot 
even be known, let alone conveyed in syllables: See Eckel, Jiilinagarbha's Commentary, p. 74. 
51 See the Citation from Dh~apala in Lindtner, "AtiSci's Introduction: p. 199. Dharmapala may 
have read Kumanla It appears that Dharmapala follows Dignaga on direct perception (pratyakiXI). 
The point seems to be that other-dependent consciousness (paratantrasvabhava ), Le~ vastumatra, 
is the object of direct perception (pratyak$a ). and thus always non-oiscriminative (nirvikalpa ). 

101 



truth, then in the end ultimate meaning is also not real because it too is 

expressed in conventionally established language. But ultimate meaning never 

has these forms and thoughts, for therein no reasoning ever occurs, because 

its occurrence is an existent thing.52 

Reply: (247a13) If these states, not being included in the two truths, are 

entirely nonexistent, they are far removed from what is experienced by direct 

perception in the world. And if you claim that these [states] do exist but are not 

encompassed in the two truths, then you must establish a third category that is 

neither real or conventional. 

Objection: (247a15) But if you say that existent dependently co-arisen 

forms and thoughts, attained in direct perception but, as names provisionally 

spoken, are included not in the truth of ultimate meaning but in the truth of 

worldly conve~tion, that we with [certain] intentions provisionally establish 

these forms and thoughts which, as worldly and conventional, really do exist, 

we have no dispute. [As we said above], this is the support upon which the 

Significance of defilement and purification is validated.53 

(247a18) If you claim that because worldly and conventional, form and 

thought exists, but because in ultimate meaning they do not exist and do not 

arise, then what meaning does such a statement [that conventionally existent 

form and thought are the support for defilement and purification] have? 

Reply: (247a20) If you are saying that [form and thought] do not exist 

because, just as the sphere of activity of that non-imaginative Wisdom is 

completely empty and nonexistent, so they likewise do not exist, then, were this 

52The text has ~jEJllIJ~~Jlte{,'~3'll!:;ml~' ~1'fWi& 0 i 
Again an affirmation of the conventional nature of all reasoning and thus of the need to 

present an affirmative stance. Again see Foundational Standpoint, Chapter 10. This passage seems 
to be aimed at Bhavaviveka's svatanta-anumana argument, which are always qualified by 
tattvatab , in reality. See the Tibetan in • Ati:sa's Introduction,' p. 20 I: slob dpon chos skyong gis 
"don dam pas rna skyes zhes bya ba 'di Ial don dam pa zhes bya ba'i sgra'i don ci yin" zhes bya ba 
la sogs pas gnod pa smras pa. 
53The issue is whether and how paratantrasvabhava exists. Confer Matsumoto Shira, 'DharrnapaJa 
no nitai setsu,' who argues that the distinction between Yogacara and Madhyamaka is not over the 
existence of trisvabhava, but over whether paratantra is paramifrtha~t or not. The Yogacarins 
argue that it is and recognized it solely as an existing locus , which was taken by the 
Madhyamikas as affirming the existence of S8mvrti . Observe that Asanga's Mahayanasarrlgraha 
entitles the chapter on alayavijfiifna the support for the knowlable (jfieytfSraya ). 
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true, non-imaginative wisdom could never arise, because its activity would 

never exist at alL Even if you were to grant that it does arise, still it would not 

be the Wisdom of reality because its object would be nonexistent. Just as we 

have understood nonbeing elsewhere, since Wisdom is not real, its object must 

be conventional. Although we say that form and thought do not exist in this 

[reall manner, nevertheless they do manifest the real being of sundry forms and 

thoughts. When we speak about their nonbeing, that is because in the end they 

do not exist, because they have no differentiating characteristics, but most 

certainly they do exist. And if indeed they do exist, then you must grant that 

these forms and thoughts really do arise and do exist.54 

Objection: (247a26) If you intend to claim that although form and 

thought do exist and do arise, yet they are not ultimately true (paramarthika); 

then you must have previously determined just what ultimate truth is, for only 

later can you say that these [forms and thoughts] are not ultimately true. 

Reply: (247a28) If you say that, inasmuch as they are the activity of 

non-imaginative wisdom, their ultimate truth is entirely empty and nonexistent, 

we have just refuted this above, stating that if its activity is entirely 

nonexistent, then non-imaginative Wisdom could never arise, etc. Moreover, 

the activity [of mind and thought] is not really and ultimately true, because like 

horns on a hare it is nonexistent or like sky flowers it has no being. 

Objection: (247b3) If you say one can investigate ultimate truth, this is 

not true because its object is undifferentiated. The ordinary investigator never 

departs from worldly convention. Moreover, worldly and conventional things 

cannot be investigated thoroughly. If their [ultimate truth] could be investigated 

thoroughly, then they must be different from worldly convention. But there is 

no separately existing ultimate meaning apart from the conventional. 

Therefore, you cannot claim that their [ultimate truth] can thoroughly be 

investigated. Consequently, your words do not characterize ultimate meaning. 

54lf I have interpreted the flow of the argumentation correctly, Bhavaviveka is trying to draw from 
Dharmapala's contention that what is directly perceived is not included in worldly convention the 
implication that it must then be included in the truth of ultimate meaning, but that is impossible, 
he argues, because then it would have no activity whatsoever since the ultimate Wisdom oj 
awakening is beyond conventional objects. Bhavaviveka would by contrast hold that since tht 
conventional does exist as it appears, his position does not entail such a logical conundrum. 
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Reply: (247b7) If you are talking about the view of ultimate meaning as 

held by other schools, as entirely nonexistent, [we reply.] that their 

characterization of ultimate meaning is not true. They take ultimate meaning to 

be the universal nature of dependently co-arisen and temporally abiding 

[thingsl.55 

Objection: (247b9) Now, in dispensing with both being and nonbeing, you 

contradict both their your thesis and [what is experienced in] direct perception. 

If you say that the reality of truth is the character of ultimate meaning, then 

there is no reality of truth in worldly convention. Why then did you say above 

that convention is the reality of truth? Grant, if you would, that what you 

termed the reality of truth is only the discourse on nonbeing and non-arising, 

for the being and arising [of worldly convention] is only provisional language, 

being established by unreal imagining, it is not reality of truth. 

Reply: (247bI2) But if it is only established by unreal imagining through 

provisional language, how then can it engender the activities of defilement and 

purification? The argument in your response to this objection is invalid. We are 

not talking about [something entirely nonexistent likel turtle's hair, but about an 

existent reality that has the capability to bind [usl to the world. 

Objection: (247blS) Other [Yogacaral teachers respond to those 

objection by saying that the reality of that which is imagined (parikalpita ) is 

nonexistent, while the reality of things that arise dependently (paratantra ) 

does exist.' This is how the passions and propensities come about and how we 

are entangled in the three realms of transmigrating through the world. Yet, by 

practicing [the path ofl intensified effort one realizes no-self and emptiness, 

attains full Wisdom, and is liberated from the sufferings of transmigration. 

550n the character of ultimate meaning, compare the treatment of the character, use, and content of 
emptiness in the Madhyantavibhliga. See Nagao, The Foundational Standpoint, pp. 88-91. Here, 
the opponent becomes a Madhyamika thinker, while the opinion of the ·other school" is that of 
Yogacara Note,also that the objection is that Yogacara takes ultimate meariing t9 be the ~uality 
of things dependently co-arisen and temporarily abiding, 1Bt:jl!UIl§:,Wa~tt ' ~~Mj~ oj 
This seems to imply that Dharmapala had already been criticized for his Yogacara notion of 
ultimate meaning, i.e., by Bhavaviveka's critique. Dharmapala's teacher Silabhadra In his 
Buddhabhr1mivyiikhyana does express the content of samatiIjiiana as insight into the equality of 
all things. 
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attains full wisdom, and is liberated from the sufferings of transmigration. 

Although these dependently co-arisen states are coextensive with form and 

mind, their source is the mind. Therefore we make the broad claim that unreal 

imagining (Le.; the other-:-dependent activity of conjuring up false images, not 

the images clung to in delusion) is able to bind [sentient beings] to the world. In 

suppressing this, one is enabled to practice [the path of) intensified effort to 

realize emptiness. If there were no mind, then, although there aid exist an 

objective world, ratiocinations would never bind one [to the worldl, one would 

be unable to suppress them, or to meditate on no-self and emptiness, realize full 

wisdom, or escape from birth and death. In order to demonstrate this, I quote a 

passage from the a scripture: 

'That which is totally imagined does not exIst, 

But that which arises In dependence on others does 

exist. 

If unreal imagining is neglected, 

One falls into the two extremes either of relfication 

or of denia1.'56 

(247b25) We offer a [Yogacaral interpretation of this significant passage. The 

imagined pattern refers to names, while the other dependent pattern refers to 

objects [so namedJ. Because names are not present in objects, they are 

nonexistent; but since objects accord with world and are not absent, they do 

exist.57 

56The ACintyastava , 45, has : "Convention (saIl)vrti ) arises from causes and conditions and is 
relative (paratantra ). Thus the relative has been spoken of [by you]. The ultimate meaning, 
however, is absolute (akrtrima ); it is also termed Uti) own-being, nature, truth, substance, the 
real [and the] true. [Conventionally] an imagined thing does not exist but a relative is found [to 
exist]: The LarJkavatara 2.189 has: nasti vai kalpito bhava1) paratantra.s ca vidyatel 
samaropapavadall) hi vikalpanto vina.syatil I, which Eckel translates as: "There is nothing imagined, 
but there is [something] dependent; for .to conceive of reification (samar-opa ) or denial (apavifda ) is 
to be destroyed: See Eckel, "Bhavaviveka's Critique of Yogacara Philosophy in Chapter XXV of 
the Prajiiifpradfpa ," p. 56. The same passage also occurs in Jiianagarbha's Satyadvayavibhifga , for 
which see Ecke~ Jiiifnagarbha's Commentary, p. 96. The interpretation of this verse was to 
become' the starting-point of a long controversy between Madhyamikas who held that 
paratantrasvabhifva only exists 5aIl)vrtita/J , not paramifrthata/J • and Yogacaras who held that 
paratantra , as LarJkifvatar-a itself states, exists. See'Lindtner, Nagarjuniana, p. 155.45. 
57Dharmapala once again takes on the role of the principal commentator, who replies to objections 
leveled by his critics, especially Bhavaviveka. The Svatantrika is then reduced to raising objectiorn 
to Dharmapala's interpretation of the Madhyamika Aryadeva's text! 
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Objection: (247b27) But your interpretation lof the scriptural passage] 

does not hold, because one cannot adduce this (interpretation] to prove an 

existent other dependent pattern, since its meaning is contradictory in that, if, 

because names are not present in relation to objects and thus are nonexistent, 

then likewise because objects are not present in relation to names, they too are 

nonexistent.58 

(247b29) Moreover, if names and words established in relation to objects 

arise from causes and conditions, then like objects they too must exist. If the 

nature of describing false opinions (Le., names) does not exist, then how can the 

nature of the false opinions described (Le., objects) exist? Names are capable of 

assertions in accord with worldly and conventional being, but you do not grant 

that thisjs other-dependent arising! Objects are able to be provisionally spoken 

in accord with convention. Why do you not grant that they are clung to as 

imagined? If the describing [that is naming] and the [objects] so described as 

provisionally established in worldly convention are noneXistent, then both do 

not exist and if they both do exist, they both equally do exist. Why in 

[interpreting] this scripture do you say that one eXists, while the other does not 

exist? Therefore, your words do not tally with the meaning of this scripture. 

Reply: (247 c5) You must hold that the imagined does not exist, because it 

is constructed by worldly deception. But you must hold that the other 

dependent does exist, because it arises from causes and conditions and is not 

activated by deception. The above teachers do demonstrate what they mean 

by citing another scripture: 

'We describe various things 

Through the various names we establish. 

But the nature of things is such 

That these' [names] essentially do not exist:59 

58 A summary statement of Bhavaviveka's argument in Madhyamakahrdaya-Tarkajvala, chapter 5. 
Note that the objector has now become Bhavaviveka, for the main thesis has become Dharmapala's 
presentation of Yogacara. 
59From the Bhavasamkranti, which appears in the BodhisattvabhrImi (Dutt ed., p. 33). It also 
appears in Bhavaviveka's PrajfiapradTpa 25 (Eckel, p. 56, also in Tarkajvala 5.75). Eckel gives 
the Sanskrit: yena yena hi namna vai yo yo dharmo 'bhilapyate/ na sa samvidyate tatra dharm1il)am 
sa hi dharmata, and translates: "The nature of dharmas (dharmata) is such that when a word is used 
to designate a dharma, it does not actually apply: The Chinese of Hsuan-tsang obviously differs, 
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(Objector's reading: That those [objects] do not 

exist.) 

Objection : (247c11l This stanza cannot validate objects [as other 

dependent), for the intent of the scriptural passage is not to say that the names 

are nonexistent in relation to objects. It only says that the nature of the things 

so described does not exist. 

Reply: (247c12) Upon examining all such realities no descriptions are 

possible. That to which names and words refer are the common characteristics 

of things, while the individual characteristics of things are disjunctive from 

naming and speaking. Individual characteristics are not nonexistent, while 

common characteristics are flat existent.60 In summary in this [scripture) it 

does not say that the nature of that which is described (Le., names) is 

nonexistent, while the nature of the act of describing (Le., objects) is existent. 

Rather the stanza only says that these [names) are nonexistent. If this is not so, 

it would have said that those [objects) does not exist. 

Objection: (247c16) In order to demonstrate the nonexistence of the 

other-dependent pattern, we will cite a stanza that summarizes what is in this 

previous stanza: 

"There is not the slightest thing' that arises; 

Neither does the slightest thing pass away. 

Pure insight sees that all things 

Neither exist nor do they not exist.'61 

Reply: (247c20) This passage also cannot demonstrate that the other

dependent pattern does not exist. Why? The intent of this stanza is to clarify 

that the core reality of the act of referring and that which is referred to by 

and he reads the text to refute the existence of parikalpita (Le., names), not just the non
applicability of names. 
60 Again the influence of Dignaga is clear. See PramiiQasamuccaya, chapter I. 
61 From the LaIlkifvatara 3.14, quoted by Bhavaviveka in the appendix to PrajfiapradIpa : yasya 
notpadyate kif!) cin na ca kif!) cin nirudhyatel tasyasti nasti nopaiti viviktaf!) paSyato jagatl I. See 
Lindtner, "Bhavya's Controversy," p. 84.42. Also confer Bhavaviveka's 
MadhyamakahrdayaITarkajvala 3.29, in Eckel, To See the Buddha, p. 160, and p. 225,19, where 
he refers one to Nagarjuna's Lokaatastava , in Lindtner, Nagarjuniana , p. 136. 
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discrimination within the pattern of the totally imagined really is entirely 

empty, and does not arise or pass away. But pure insight apart from such an 

attachment sees that everything that arises from causes and conditions in the 

world is neither existent nor nonexistent. Therefore, thiS' passage cannot 

demonstrate the nonbeing of what arises in other-dependence. 

Objection: (247c23) If the other-dependent [nature of consciousness] 

exists, then how can the scriptures declare that the essences of all things are 

nonexistent.62 1s not everything empty? Again in another scripture the Buddha 

addressed Subhliti and said: "The essences of all things such as form and so 

forth are entirely nonexistent:63 And in yet another scripture the Buddha 

addressed Mahamati and said: "The essences of all things have no being and 

arising whatsoever. Because, whether they previously existed or not, they 

cannot arise:64 

Reply: (247c27) These [passages] have an underlying meaning 

(neyartha ). What is that underlying meaning? That all of these scriptural 

passages refute only the imagined pattern but do not mean that everything is 

nonexistent. It is heterodox to hold that everything is nonexistent! 

Objection: (247c28) How can you be sure that this is their underlying 

meaning? 

Reply: (247 c29) Because in other scriptures this meaning is presented 

explicitly (nitartha ) by the Blessed One: "I have taught that the essences of all 

things are entirely nonexistent only inasmuch as they are essences associated 

62This is Bhavaviveka's position against the Yogacara assertion of the existence of the other-
dependent nature of consciousness. . 
63 A similar passage is cited in Jiianagarbha's Commentary, p. 96: ·0 SubhiIti, form has the nature 
of no-form: The idea is that of the Heart SrItra , on which the eleventh century Mahajana 
comments in a manner that reflects the debate between Dharmapala and Bhavya: 1t is said that 
emptiness is not other than form because dependent natures (paratantrasvabhava ), which are 
wrongly imagined [to be independentL are empty of the duality that is imputed [by ignorance!. The 
nature of form is the emptiness of duality in the manner of an affirming negative 
(paryudasaprati$eciha ): See Lopez, The Heart SrItni Explained, p. 59. 
64The citation appears to be from the LaIlkavatarasrItra . A similar passage instructs Mahamatl: 
"Those who believe in the birth of something that has never been in eXistence and, coming to 
exist, finally vanishes away-which leads them to assert that things come to exist, things pass 
away, according to causatlon-such people have no foothold in my teaching: See Suzuki, The 
LaIlkavatara SrItra ,p. 127. 
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with mind and mental states (saII)prakukta-svabhava )."65 I f they did exist as 

enunciated and thus engender attachment, then if you hold that the essences of 

the states of defilement and purification are entirely nonexistent, you have 

apprehended emptiness ineptly and are professing a heterodox viewpoint. 

Essences associated with mind and thought are those clung to by worldly 

imagination. Because of the evolutions of the mind, they appear as concrete 

external things, and supported upon all these concrete things, we engender 

perverse attachments. Because of these perverse attachments we imagine the 

existence of self and others. But all states of defilement and purification, whose 

essences are associated with expressing things and things so expressed are in 

fact other-dependent. Therefore, we are sure about the underlying meaning of 

the above scriptural passages. 

(248a7) Furthermore, in The Scripture of Wisdom That Reaches That 

Far Shore (Le., Prajfiaparamitasl1tra ) it says that the Buddha himself clearly 

differentiates the meaning of being and nonbeing (bhavabhavartha). All 

constant, unchanging things, amassed, increased, and grasped by clinging to 

what is totally imagined, are said to be entirely nonexistent, while all that 

arises from causes and conditions is said to be eXistent.66 In another scripture 

it says: "Essences clung to as imagined do not arise, while everything included 

among those things that arise in other-dependence do in fact arise from causes 

and conditions:67 

(248a III Moreover, The [Perfection of) Wisdom Scripture Similarly 

says: "The practitioner of the perfection of Wisdom well understands the nature 

of form, well understands the arising of form, well understands the suchness of 

65 Again the argument seems to concern the LaIlkiivatara and its interpretation. A passage states; 
"Again, Mahamati, what is meant by the emptiness of all things in the sense that they are 
unpredicable? It is that the nature of the false imagination is not expressible, hence the emptiness 
of all things in the sense of their unpredicability: See Suzuki, The LaIlkiivatara Satra , p. 66. The 
text immediately goes on to treat emptiness as the absence of one thing from another Utaretara
sunyatii l, on which see Matsumoto, "LaI'lk[vat[ra on itaretaraSiInyata; who reports that 
KamalaSila in his Madhyamakfiloka critiques the Yogacara notion of emptiness: 'The statement [of 
the Yogacarasl is not true that, after having perceived by perception some place etc. devoid of other 
objects, one will understand by perception that the place etc. are void of other objects. This opinion 
advocates itaretara-sl1nyata, and not lak$aI)a-sl1nyata-. According to lak$aI)a-sunyata-, all properties 
are COnsidered to have no essence from the viewpoint of paramiirtha, because they are devoid of the 
special and universal characteristics, which are established, from the viewpoint of paramiirtha . The 
iteratara-Sl1nyata- of objects is founded not on paramiirtha-satya , but on vyavahara-satya: 
66For references, see under being, non-existence, entity, non-entity in Conze, The Large Sutra on 
Perfect Wisdom. 
67 See the passage from the ACintyastava 45, quoted in note 36. 
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form. ..... "58 When all the scriptures teach that all things are essence-free, do 

not arise, do not pass away, and so forth, then the exegesis needed in all these 

[passages] is not a literal apprehension of their explicit meaning. [One must 

rather interpret them by uncovering the underlying intent of the BuddhaJ.69 It is 

not the case that all things conventionally true are nonexistent. This is an 

emptiness ineptly apprehended and constitutes a gravely heterodox view. 

Objection: (248a15) These words of yours are unreasonable. Why? 

Because this exegesis differs from what is found in the scriptures of explicit 

meaning. If the Blessed One himself said in all the scriptures: "1 teach 

emptiness, the unmarked, the desire less, the unmoving, the unborn, the undy

ing; the absence of existent essence, the absence of existent sentient beings, 

liberation from a person who governs one's life, and so forth:70 and these are 

scriptures of explicit meaning [not needing to be interpreted], then they agree 

with the argument I am presenting. 

58The Byams shus kyi lei)u ,which is the seventy-second chapter of the Tibetan version of the 
PaficaviII):5atisiihasrikii-prajfiapara.[Ilita- has: "By this method, Maitreya, you should know that also 
form in its dharmic nature (dharmatii) is neither form nor no-form; and what is neither form nor 
no-form, that is non-dual. It is with this hidden intent that I have taught that to speak of 'form', 
etc. is to make a count of what is not-two: See Conze, The Large Sutra , p. 649. A similar text is 
referred to by Bhavaviveka in his Tarkajviilii 5.7, for which see Yamaguchi, Bukkyo ni okero mu 
to u to no tairon , pp. 148-61. Sh6tar6 lida, "Agama (Scripture) and Yukti (Reason) in 
Bhavaviveka," traces the citations in the Tarkajviila to the Byams shus kyi Iei)u . See also 
Hakamaya, "A Consideration of the Byams shus kyi Jei)u from the Historical Point of View: 
69 Indeed that is the title of the foundational5an)dhininnocanasiitra, i.e., Scripture on Explicating 
Underlying Meaning. 
70From the Ak.,ayamatisiitra , quoted in Prasannapadii, ed. Louis de la Vallee Poussin, p. 43. 
Sprung, Lucid Exposition, p. 45 translates: "And in the Ak.,ayamati Sutra it is said: 'Which are 
the siitras for mankind at large and which are for initiates? Those spoken for the sake of entering 
the path are said to be for mankind at large; those spoken for the sake of attaining the final goal are 
said to be for initiates. Whichever siltras are concerned primarily with liberation characterized by 
the absence of being in particular things, by the absence of external objects and bigoted views, of 
willed actions, of birth, origination, existent things, inherent natures, by the absence of indiVidual 
beings, of personal spirits, of the person and of the self-such siltras are for wise initiates. This, 
venerable Sariputra, is called cleaving to the sutras which are for initiates, not to those for 
mankind at large: Alluded to in 5an)dhinirmocana 7.30, where the three turnings of the Dharma 
Wheel is treated, and the Y ogacara hermeneutic presented, viz., that all scriptures are to be 
interpreted in terms of the Y ogacara critical understanding of consciousness, not in accord with 
literal content, for the second and third turnings of the wheel have identical content. 
Samdhininnocana 7.24 also states: "At that time the Blessed One recited these verses to emphasize 
his meaning: 'All things have no essence, no arising, no passing away, are originally quiescent and 
essentially in cessation. What wise man speaks thus Without an underlying intent? I have taught 
the no-essen.ce of marks, arising, and ultimate meaning, but one who does not know the 
underlying intent of the Buddha will lose the true path and be unable to travel thereon: See 
Keenan, "The Intent and Structure of Yogacara Philosophy: 
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Reply: (248a19) Whereas in some scriptures the Buddha himself in the 

context of the imagined pattern had admitted a self, in other scriptures he 

preached that all things are entirely essence-free, do not arise, do not pass 

away, are originally quiescent and essentially in cessation. In the context of 

the other-dependent pattern he taught that the minds of all sentient beings are 

born, do pass away, do transmigrate, and so forth. Yet in another scriptural 

passage the Buddha addressed the Elder Sariputra and said: "The essence of 

form is empty and because empty of essence, it does not arise nor pass away. 

Neither arising nor passing away, it is not subject to change. [Just as with 

forml, so the other aggregates of perception, conceptualization, volition, and 

consciousness are to be Similarly understood."7l Here he teaches 'about the 

emptiness of essence, no-arising, no-passing away, etc. because people cling to 

imagined essences. The Blessed One preached that the essence of things, such 

as form and so forth, are empty, do not arise, do not pass away and so forth 

because deluded worldlings are carried away by all things such as form and so 

forth which are [onlyl the evolutions of their own minds, and they imagine, infer, 

and cling to discriminative ideas of essences as existent realities. Because the 

pattern of other-dependence has no imagined clinging, it also may be described 

as empty. But this does not mean that its essence is empty or that it has no 

arising, passing away, and so forth. In various places the Tatbagata has 

presented these three patterns. He taught that the pattern of clinging to the 

imagined is empty, while the two patterns of other-dependence and full 

perfection do exist. Therefore, you should know that the teaching of 

emptiness has a specific intent [within this context of the three patternsl. One 

cannot literally dispense with and annihilate everything! Literal readings 

slander the Great Vehicle. Thus, The Scripture [on the Explication of 

Underlying Meaning] teaches that: "A bodhisattva who takes the literal 

meaning and does not seek out the intent of what the Tatbagata has taught 

attends unreasonable to doctrine and is inappropriately committed to the Great 

Vehicle. But a bodhisattva who does not take the meaning literally and does 

71The same passage is cited in Jiianagarbha's Satyadvayavlbhifga , for which see Eckel, 
Jiianagarbha's Commentary, p. 96. It would indeed appear that Jiianagarbha has read Dharmapa:la's 
Sataka Commentary . 
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seek out the intent of what the Tathagata has taught attends reasonable to 

doctrine and is appropriately committed to the Great VehicIe:72 

Objection: (248b6) If this is the case, then how do you interpret the 

words of the [following] scriptural passage: "The Buddha addressed the gods 

and said: 'You must be aware that the Buddha has absolutely nothing to attain 

in awakening and that there is not the least thing that can arise or pass away. 

Why? Because things neither arise nor pass away. This is why the Tathagata 

appears in the worId.'"73 

Reply: (248b 11) One interpretation would explain that when all Buddhas 

realize supreme awakening, they are far removed from all imaginative 

fabrication (prapaflca). Although they do appear in the world, yet they cannot 

be described as having realized anything. 

(248b12) Another interpretation would hold that the Buddha has nothing 

to attain because he takes awakening as his essence. As the scriptures teach, 

awakening is identical with buddha and buddha with awakening. This is why 

there is nothing to attain. Because such is his .nature and his awakening, in 

arising it is not as if he had previously nbt existed, and in passing away it is not 

as if he had previously eXisted, for all things are by nature apart from 

fabrication, and do not arise or pass away. We say that a Tathagata has 

appeared in the world because supreme awakening becomes present. 

72The SaJ7)dhinirrnocana 8.24 states: "Good son, [in the case of] the Wisdom gained form hearing 
[doctrine, bodhisatvasl rely upon the literal meaning of a text without really understanding its 
intent or making it clear. They move toward liberation without being able to realize the meaning 
that brings about that liberation. [In the case of] the Wisdom gained from thinking, [bodhisattvas] 
also rely upon the text, but not just the letter, for they are able really to ul).derstand its intent. But 
they are not yet able to make [its intentl clear and, although they turn toward liberation, they are 
yet unable to realize the meaning that brings about that liberation. [In the case of] the Wisdom 
gained from cultivation, the bodhisattvas both rely upon the text and do not rely upon the text, 
they both follow the letter and do not follow the letter, for they are able really to understand its 
intent. They make [that intentl clear by means of images wrought in trance that conform to the 
matters to be known: They turn toward liberation well and are able to realize the meaning that 
brings that liberation about: See also Powers, Wisdom of Buddha: The Sanldhinirmocana 
Mahayana Satra, 183-84. The LaIlkifvatara has: "Those who, following words, diSCriminate and 
assert various notions, are bound for hell because of their assertions: See Suzuki, The LaflkavaTra 
Satra , p. 135. 
73Many Mahayana scriptures have similar ·passages. The Prajfiifpiframita texts abound with 
parallels, and the VimalakYrtinirdesasatra has a Similar passage, at the end of "The Goddess' 
Chapter: "Just so, there is perfect enlightenment because there is no attainment of perfect 
enlightenment: 
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(248b 17) Let us take another scriptural passage: "Subhati, you should be· 

aware that form is described as having the essence of no-essence of all forms. 

This applies likewise to the other aggregates of perception, conceptualization, 

volition, and so forth:74 Let us then explicate the sense of this passage. The 

other-dependent pattern has as its essence the true nature (dharmata), apart 

from language and manifested as the non-essence of imagined form. But if 

everything were lacking in being altogether, then how could we stiil talk about 

that essence of no-essence? If you say that forms and so forth have no worldly 

and conventional essence, then this is logically inconsistent with the nature of 

the ultimate meaning of form and so forth. Why? Because ultimate meaning 

cannot be reached by imaginative fabrication, how could you know their 

essence by means of nonbeing?75 And if you take non-essence as their 

essence, then you would have to make another category for this kind of 

non being and not describe it as ultimate meaning, and then one would be unable 

to realize supreme awakening, but this contradicts your own thesis and 

constitutes a serious error. 

Objection: (248b25) But if other-dependence really existed, this again 

contradicts the teachings of the scriptures. The scriptures teach: 

All things arise from causes 

But both causes and things are entirely nonexistent. 

One who can correctly understand this 

Is said to have penetrated dependent co- arising. 

If things arise from causes, then 

These things are entirely essence-free. 

[Butl if things are entirely essence-free, 

Then things do not arise from causes.76 

74For references to the Prajiiaparamitii teachings, see Conze, The Large Siitra, index. 
75 Against Bhavaviveka's view of paryiiya-paramartha known in language. 
76 The first verse is similar to the Ana vataptahradiipasamkramaI)asiitra , quoted in Candraklrti's 
Prasannapadii (239): ·What is born of conditions is not truly born; and it does not arise as self
existent; what depends on conditions is said to lack own-being. Whoever comprehends the absence 
of being in things is free of delusion: See Sprung, Lucid Exposition, pp. 145-46. Also see 
VimaJak7rtinirdeSasiitra , ed. Lamotte, p. 41. The second verse is reminiscent of LaIlkiivatara , 2.40 
(j O. 85): "Nothing whatever is born or ceases to exist by reason of causation; when causation is 
discriminated there is birth and cessation.' See Suzuk~ The LaIlkiivatiira Siitra , p. 75. 
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Reply: (248c2) Although this is how these two scriptural passages do 

speak of the no-essence of dependently co-arisen things, yet there is no 

contradiction, because the things that arise from causes are of two kinds: the 

imagined and the other-dependent. We clarify the intent [of the scriptures] by 

explaining that essences clung to in imagination do not exist and are not said to 

be other-dependent. But if one says that other-dependence is entirely without 

essence, then one has to discard the two states of defilement and purification 

as totally nonexistent. But that is emptiness ineptly apprehended and brings 

harm both to oneself and to others. Would that you could eliminate such a 

falsely discriminated idea? When you have attained the true understanding, 

you yourself will be able to abandon [such mistaken ideas]. 

The Being of Other-Dependent Arising 

Objection: (248c7) Now I have a further question. What wisdom has the 

other-dependent [pattern] as its object? 

Reply: (24ScS) We hold that it is purified worldly wisdom engendered by 

. non-imaginative wisdom. Indeed, it [also] is non-imaginative [since it does not 

imagine external essencesJ.77 

Objection: (24Sc9) Then why do you describe it as worldly? Who says 

that this [subsequent, worldly] wisdom in non-imaginative?78 

77ln his MahayanasaIl)grahopanibandana (416c28) Asvabhava comments upon the subsequent 
wisdom of a bodhisattva which both knows all sorts of ideas (nanavijiiapti ) and yet is free fmm 
error: "This subsequently attained wisdom is also non-imaginative (nirvikalpa ) and undefiled 
(akli$ta ): That is to say, just as a magician is not deceived by his own tricks, so the bodhisattva 
who has realized vijiiaptimatrata does not cling to ideas as representing imagined essences, and is 
thus without imaginative discrimination. 
78In his Tarkajvala Bhavaviveka, in Lopez's translation, writes: "The ultimate is of two kinds. 
One is supramundane non-contaminated [consciousness] free fmm elaboration which operates 
without activity. The second, possessing conceptual elaboration, is called a pure mundane Wisdom 
which accords with the collection of merit and wisdom and operates with activity: Lopez, A Study 
of Svatantrika 137, explains that the first supramundane consciousness is non-conceptuaL while 
the second "is a conventional Wisdom of subsequent attainment which is a conventional mundane 
subject but. which is pure in the sense that it does not come under the power of mistaken 
appearances. Such a consciousness accords with the trainings in the collection of merit and wisdom 
and operates with conceptual activity; it is involved with objects of thought. When Bhavaviveka 
says that earth does not exist as the entity of the elements ultimately, 'does not exist ultimately' in 
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Reply: (248c9) If it did have imaginative discrimination of [external 

essences], then it would be without effective activity (kriya) in regard to the 

true character of all things. Furthermore, if you were to say that it does have 

such effective activity in regard to the true character of things even though it 

has imaginative discrimination, because it has as its object what which is 

imagined (parikalpita ), then even deceptive imaginings would have such an 

effective activity in regard to the true character of all things.79 

(248c12) Moreover, how could a wisdom of the true character of things 

that is not attained subsequent to non-imaginative [wisdom that understands the 

emptiness of all things] ever know conclusively an existent arising in other

dependence? 

Objection: (248cl3) [But] if this pattern of arising in other-dependence 

is not supported on that [pattern of imagined] apprehension just as it appears, SO 

that thesis means not to exist for this latter type of ultimate consciousness. Since the entityness of 
phenomena does not exist in the face of such a wisdom consciousness, Bhavaviveka is justified in 
saying that they do not ultimately eXist,and the fault raised by the opponent is not incurred: 
Similarly the objector here refuses to admit that a subsequently attained wisdom can be non
imaginative, non-conceptual, and that it can know the real existence of the other-ciependent pattern, 
which ultimately does not exist, for him. 
79 See Tillemans, Materials, 1: 45-46: "The Svat~ntrika's given is perhaps best brought out by 
Jfianagarbha's famous dictum that 'conventional truth is just as it appears' (ji Itar snarl ba 'di kho 
ba kun rdzob ). This is interpreted to show that conventional objects do not have any existence 
apart from the appearance to mind, typically to direct perCeption-thus our depiction of the 
Svatantrika's conventional object as being a seeming-object, a reified appearance. When confronted 
with the problem that there would be no difference, qua appearance, between illusions and 
conventional truth, Jfianagarbha agrees, but says that the difference comes out in their practical 
consequences, their possessing or lacking practical efficacy, i.e., arthakriyif. Thus, for 
Jfianagarbha et al. the seeming-object which is given in itself is no different in the case of error or 
conventional truth: that difference is discovered a posteriori by praxis. Nor was Jnanagarbha the 
first or only Svatantrika to hold such a theory: Bhavaviveka, in his PrajiiapradTpa and 
MadhyamakmhasaIJ)graha , had already Similarly clasSified conventional truth (san:Jvr/:isatya ) into 
correct (tathyasan;wrti ) and false (mithyasarr),irti J. For the Svatantrikas, then, the given is a 
phenomenon, 'something appearing to consciousness' (ses pa la snaIl ba'i cha ). For Jfianagarbha 
and Bhavaviveka, who accept conventionally existing conventional objects, a conventional external 
object 'conforms to the appearance' (Ses pa la snarl ba darl mthun par dIlos po gnas pa) if the latter 
passes the tests of practical efficacy, otherwise there is only mere appearance, like a hallucination: 
It would appear to be this view that Dharmapala is attacking here. . 
SOIn contrast with the notion that conventional truth is the appearance of things (jast note), 
Asanga's Mahayanasarrlgraha teaches that the appearance of the other-dependent pattern is the 
falsely imagined pattern, and answers objections that state: 'Since the other-dependent pattern does 
not really exist as it appears, how does one know that it is not entirely nonexistent?" and "Since 
the other-dependent pattern does not really exist as it appears, how does one know that it is not 
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they how can you say conciusively that there really exists a [pattern of] arising 

in dependence on others? 

(24Scl4) [You claim that] only the purified worldly wisdom elicited from 

non-imaginative wisdom knows the other-dependent pattern, but this is 

inconsistent with [your own Yogacara] sastras. As those sastras say: "The 

pattern of that which is totally imagined is the object of what wisdom: Is it an 

ordinary understanding? Or a sage understanding? It is not the object Cgocara 

) of either, because it has no [reall character [that could serve as the objective 

cause of knowing]. But what wisdom has the other-dependent pattern as its 

object? It is the object of both [ordinary and sage understanding]' but not the 

object of world-transcendent sage wisdom:81 [Therefore, since it is the object 

of these two understandings, it cannot be, as you claim, only the object of a 

purified worldly wisdom.] 

(24SclS) Moreover, when these [Yogacara textsl discuss the issue of how 

many of the five [alHnc1usivel categories82 pertain to the apprehended 

(grahaka ) and how many to the apprehended (grahya), they say that (Le., 

names (naman ), characteristics (nimitta ), and suchness (tathata ) pertain to the 

apprehended, while discrimination (vikalpa ) and true wisdom (samyagjfiana ) 

pertain to both the apprehender and the apprehended. Names, characteristics, 

and discrininations are that which is apprehended by discriminating. But true 

wisdom has two varieties. The first takes suchness as its object, but the second, 

being engendered by that [first wisdom of suchnessl does not yet know 

entirely nonexistentT His answer is that if there were no arising in dependence on others, one 
would falrinto nihilism. (See Keenan, The Summary of the Great Vehicle, 50-5U 
81 I cannot lccate"the passage in question, although many Yogawa texts treat these issues. Perhaps 
it is a summary statement, but I suspect otherwise, for the force of the objection is much stronger 
if a specific sastra passage is cited. Probably is comes from the YogacarabhamiSastra, for that is 
the text envisaged evidently in the subsequent discussion. 
82See Bhavaviveka's discussion in Prajiiaprarupa 25, .. EckeL Bhavaviveka's Critique, p. 49 and 
note 2, where he describes the various versions of the five dhanmis. Observe that the present listing 
of these five dhannas does not accord with the listings given there. The five all-encompassing 
categories of reality Csamgrahatattva paficavastiini) are treated in various different way in a host of 
Ycigacara texts. See for the Madhyantavibhaga, see G. Nagao, Madhyantavibhagabhii$ya, 42 and 
DaijO Butten, 280-81; Anacker, Seven Works, 238-39; O'Brien, "A Chapter on Reality; 234-35. 
The Ch'eng Wei-shih lun gives a summary of the various opinions. Its first opinion, for which 
Kuei Ch'i alludes to the Yogacarabh!ImiSastra 72, and the Vikhyapana 6 and 16, is that contained 
in the above objection. See Wei Tat, trans., Ch'eng Wei-shih lun, 641-42, and de La Vallee 
Poussin, La Siddhi, 537-38. de la Vallee Poussin translates: O'apres YogaSastra, 72, Vikhyapana, 
6 et 16 (p. 507, coLl, 552 coL2), aucun des cinq Ohannas n'est Parikalpita; les Nimitta, Naman 
(abhidhana l, Vikalpa (cittacaittadarsanabhagadi ) et Samyagjfiana sont Paratantra; la tathata est 
Parini~panna: 
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characteristics, and so forth, [and thus cannot be the wisdom that knows the 

existence of the other-dependent patternl. 

(248c21) Moreover, since these categories] are by nature other

dependent, these sastras say that "the totally imagined pattern is not included 

within the fiYe categories, while the other-dependent is included in four 

categories, [excluding suchness which pertains only to the pattern of full 

perfection]. Yet, if the other-dependent is the object of a worldly wisdom and 

still you say that it is not empty, you are being ridiculous, for the true 

character of all things is not an object of such a worldly mind or wisdom. As we 

have by now repeatedly defended [ourpositionl, you must not claim an other

dependence that really exists.83 

Reply : (248c25) But there is no inconsistency between what those 

sastras say and objects of either ordinary or wise understanding, because they 

rely on self-awareness (svasam vitti ). Arising in other-dependence means 

precisely that mind and mental states arise from causes and conditions. When 

that occurs through the evolutions [of consciousnessl we become self-aware of 

the various characteristics, names, and so forth as if they were external, 

concrete objects and arrogantly think we have apprehended such concrete, 

external objects. Nevertheless, such concrete, external objects are totally 

imagined and, having no core essence or character, they are not the objective 

cause of knowing (alambana-pratyaya ). Therefore they are not objects of 

either saintly or ordinary understanding. 

(249al) All defiled minds and mental states are only able to perceive 

objects as they appear to them.84 They are unable truly to realize other mental 

objects as they really are. The menta! states associated with undefiled worldly 

wisdom, because by nature apart from stain, have this realization both for 

oneself and for others. This is why we say other-dependence is understood by 

purified wisdom. There is no opposition with the reasoning presented in these 

[Y ogacaral sastras. You speak of being ridiculous, but your accusations smack 

of delusion! You have not shown that our explanations run counter to reason. 

Objection: (249a5) If the mind and mental states that arise from 

conditions were identical with the imagined, and if everything is empty of 

83 Bhavaviveka's position against the existence of paratantrasvabhava. 
84 Against the Svatantrika position that the object of conventional knowing is "just as it appears: 
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essence, like sky flowers, then how could they ensnare sentient beings in the 

three realms within the cycle of transmigration. Therefore, the other

dependent pattern is to be negated as lacking any reality whatsoever. 

Reply: (249a7) The basic intent of the author [i.e., Aryadeval of [thisl 

sastra is certainly in accord [with our argument for the existence of other

dependent ariSing]. If that were not so, then why would he have said [in the last 

stanzal that "insight gained through realization of emptiness can eradicate the 

bondage [of unreal imagining]"? No one can observe hair on a turtle, but we can 

imagine it and become entangled in [our mistaken ideasl. Nobody sees horns on 

a hare, but we can understand [the imagel and again can reject [that imagel. 

Thus, you should recognize that the mind and the mental states do exist, but 

that all concrete objects apprehended as external to the mind do not exist. 

Conscious Construction Only (Vijiiaptimatrata) 

Objection: (249all) How can you know with certainty that all things are 

only conscious constructs? 

Reply: (249alll The scriptures teach this in many places. What doubt can 

there be about it? In one scriptural passage, Buddha addressed Subhuti: 

"There is nothing solid-not even the tip of a hair-that one can rely on, yet 

deluded worldlings engender all their actions. But what they take as a refuge is 

only an erroneous view of being: This erroneous view refers to unreal 

imagining, for that unreal imagining is identical with the mind and its mental 

states. 

(249a14) Another scripture states: "Not the slightest essence of 

anything can be found. There is only a capability to construct [theml." This 

ability to construct refers to the mind and its mental states. Yet another 

scripture says that: "The three realms are mind only."85 Scriptural passages like 

these can be cited endlessly. Thus our statement that all things are only 

constructs of consciousness is logically validated. 

85 DaSabhUmikasiitra , ed. Vaidya, p. 32: cittarnatram idarQ taidhatukarn. 
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Objection: (249aI7) Surely, without an iota of doubt, your opinion that 

all things exist only as conscious constructs is itself an view! Then, since all 

things, such as form and so forth, are erroneously [perceived] objects, so the 

core reality [of consciousness] is really nonexistent. (249a19) And then, if 

objects are indeed nonexistent, how could conscious construction exist? And 

then the one consciousness would not be composed of the two aspects [of image 

and insight], for have you not completely eliminated one of the defining charac

teristics of mind, [Le., the reality of the image corresponding to objects]? 

(249a20) r f you were to say that, even though the core reality of 

consciousness really lacks these two aspects [of image and insight] because its 

modalities (akara ) of subject and object are empty, you still can assert [the 

theory of] conscious construction-only, because there does exist a mind that 

has as its object (alambana ) that which is to be understood simply as worldly 

convention, then you would be forced to admit that the realm of objects is 

entirely nonexistent, since worldly convention Similarly knows its existent 

mental objects. If you allow that in some small aspect there really exists some 

core reality of consciousness, you must explain this core reality. What are its 

characteristics? And if you are unable to describe the subjective and objective 

aspects of consciousness [because they are said to be empty], how can you· 

claim conclUSively that only conscious construction exists? 

Reply: (249a25) When all the scriptures say that only conscious 

construction exists, this is intended to elicit insight into consciousness and the 

abandonment of external objects, for upon abandoning external objects, 

mistaken mental states will be put to rest. And, because mistaken mental states 

have been put to rest, one encounters the middle path. Thus a scriptural 

passage states: 

·Without penetrating objects as mind only, 

One engenders the two imaginings [of self and others], 

By penetrating objects as mind only· 

Imaginings cease to arise. 

Know that all things are mind only, 

Then abandon the characteristics of external objects. 

Thereby one puts to rest Imaginings 
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And is enlightened to universal and true emptiness:86 

(249b3) Foolish worldlings covet the taste of objects. They take hold of all 

their desires and have no thought of abandoning [them). I'n the cycle of 

transmigration they sink into the ocean of the triple world, experiencing all 

manner of misery and suffering, without cause for liberation. The Tathagata's 

compassion employs skillful means to teach that all things are only conscious 

constructs in order to lead them to abandon external objects. Having 

abandoned external objects, mistaken conscious constructs are destroyed. 

When mistaken constructs are destroyed, they realize cessation. Thus another 

scriptural passage states: 

"Like a good physician in the world 

With wondrous drugs cures all illnesses, 

So all Buddhas for the sake of beings 

Teach mind only:s7 

(249b19) Although the explanation [of these scriptures) is difficult, they can be 

analyzed as long as we rely on the method [of the three patterns), just as one 

would [rely on a method inl making cottages or pottery. The difficulties in 

demonstrating the many aspects of its subtlety are not absent, for [our 

interpretation) is provisional and not reaL But if this [interpretation] is not true, 

then mind and thought would also be nonexistent, because the composite of the 

[fourl aspects [of consciousness] in one instant would be parallel to such a 

86The LarlkavaUfrasiItra 10.256-57 (ed. Vaidya, 124), has: cittamatrall) samaruhya bahyam artham 
na kalpayetl tathatalambane sthitva cittamatram atikrametl I cittamatram atikramya nirabhasam 
atikrametl nirabha:sasthito yogI mahayanaIl) sa paSyati, whicb. in Suzuki's translation, pp. 246-47, 
is: ·When the [Yogin] enters upon Mind-only, he will cease discriminating an external world; 
establishing himself where suchness has its asylum he will pass on to Mind-only. By passing on 
to Mind-only, he passes on to the state of imagelessness; when he establishes himself in the state 
of imagelessness, he sees not [even] the Mahayana: The last phrase, however, should be: "he sees, 
Le., really understands, the Mahayana: Suzuki wrongly reads ma for sa . See· Lindtner, 
LaIlkavatatasrJtra, p. 273, verse 55. The BuddhahhiImisrJtra has a Similar passage: The Buddha 
addressed those wondrously born persons: Those bodhisattvas who have realized the patience that 
dharmas do not arise (anupattikadharmak~anti), because they dwell in this teaching of no-birth, 
when the attain the understanding of this patience, they will gain mastery over the two 
[discriminative] thoughts. And because they have banished these two thoughts of self and others, 
they will attain the mind of equality (samatacitta L From this point the differentiating thought of 
self and others wilJ never again occur to those bodhisattvas, and they will experience the 
phenomenal Wisdom all of one unified taste: (T. 25, 723a3-7) 
gr Often quoted, in various versions. See LaIlkavatara, 10. 406. 
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composite of many parts like the [calendar} of years and months, [which are 

merely fabricated namesl. And that would be a grave error.88 

(249b13) In this fashion, when we see that the various kinds [of the 

Buddha's teachings] are not the same, we divide his sacred words into sections 

and among ourselves engender disputes, each clinging to one extreme or the 

other, thus being unable to eradicate the gross stains of our evil opinions. But 

who could equal the pure and wondrous import of the Great Vehicle preached 

by all Blessed Buddhas? Anyone who follows his own felt opinion without 

engaging in true reasoning and from his own perspective refutes others is 

greatly to be feared. We must abandon our attachments to either extreme of 

emptiness or being and gain insight into the middle path of the nonduality in the 

Great Vehicle. 

(249blS) As a scripture teaches: "Bodhisattvas must be aware that all 

the views that arise from the root view of selfhood mature in the activity of 

defective doctrine and bind people to the world. Recklessly they take the 

heterodox view that denigrates and annihilates all things and from this 

perspective commend and circulate [their ideas}. Because the actions thereby 

engendered are influenced by defective doctrine, they pass through endless 

eons and fall into the evil destinies of the hells. They experience intense 

sufferings throughout their transmigrations. When due to some small power of 

previous goodness they come to the human realm, they are dull-witted, blind 

and deaf, and variously afflicted. Their bodily appearances are ugly and 

vulgar and people find them unpleasant to look upon. Rustic and backward in 

speech, there is no pleasure in listening to them. Perhaps in the past they have 

planted some dominating root of goodness and in coming to be born among 

humans have received the excellent result [of that past good root). But because 

88Bandhuprabha's BuddhabhrImyupadesa ,which is in the lineag~ of Dharmapala, treats the 
structure of the luminous mind: "Each and every defiled consciousness and conscious states has the 
two aspects of image (nimittabhiiga ) and insight (darsanabhiiga ). The PramiilJasamucca YaSiistra 
further explains that consciousness and conscious states have three aspects. The first is that which 
is apprehended (griihyabhiiga). The second is that which apprehends (grehakabhiiga ). And the third 
is the self-awareness (svasam vittibhiiga ) [of the first twol. These three aspects are neither 
identical nor different. The first is that which is known (prameya ). The second is the act of 
knowing (pramiilJa ). And the third is the result of that knowing (pramiiIJaphaia ). If one analyzes 
very carefully, there must also be a fourth aspect to complete this explanation. The first three are 
as above, and the fourth is an awareness of the awareness of the very fact of being aware 
(svasamvittisamvittibhiiga). (T. 26: 303b9-14)" The first three aspects follow Dignaga's schema, 
but the fourth aspect is peculiar to Dharmapala and represents for him a critical consciousness that 
becomes aware of its own awareness of image and insight. See Keenan, A Study of the 
BUddhabhiImyupadeSa, 573-74. 
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of their previous actions of slandering the doctrine they have received, they 

now one-sidedly cling to the Tathagata's teachings about emptiness in its 

refutative aspect and dismiss the true teaching approaches manifested by what 

he did teach. In the world this leads them always to identify what is not 

doctrine with doctrine and doctrine with what is not doctrine; what is not 

meaning with meaning and meaning with what is not meaning. Thus their own 

injury causes injury to others and they are deeply to be pitied."89 

(249b28) But what the Buddha taught is not so shallow. The doctrinal 

approach of the two truths is exceedingly difficult to fathom. But let us be 

encouraged. BaSing ourselves on scriptures of explicit meaning, we will analyze 

its significance in summary and will terminate all disputation. The truth of 

worldly convention signifies that states of conditionally arisen form-and-mind, 

whether transcendent or worldly,. are directly experienced apart from 

language, but as they do develop they can be expressed in words. Immediate 

experience is prior, followed then by the generation of language. The truths of 

worldly convention both do exist and do arise. Provisionally they bring about 

demonstrations, like illusory tricks. Although they arise from imagining just as 

occurs in dreams, they do have enunciable characteristics which we call 

worldly and conventional truth. The truth of ultimate meaning signifies all that 

which cannot be reached by any saintly knowledge, imagining, or naming, but 

which is internally realized. Because without any other cause, it has no 

identifying characteristics and is disjunctive from language, we call it the truth 

of ultimate meaning. 

(249c6) This is a summary account of the doctrinal approach to the two 

truths. Students of true doctrine will accordingly engage in no disputation. In 

89Th~ SaIT)dhinirmocanasiltra , 7.23, has a similar passage: "Good son, there are other sentient 
beings, who have not yet planted roots of goodness, who have not yet been purified from all 
obstacles, who have not yet matured their continuities [of consciousness], who have not repeated 
their commitments, who have not yet accumulated the requisites of merit and Wisdom, and whose 
lineage is not of an upright disposition or character. Even though they are able thoughtfully to 
judge [doctrinall propoSitions, yet they always maintain their own views. Even if they hear this 
doctrine, they will be unable truly to understand the underlying intent of my words or have deep 
faith in this doctrine. They would form the concept that this doctrine is not doctrine and this 
meaning is not meaning. Clinging to the idea that this doctrine is not doctrine and that this 
meaning is not meaning, they publicize their evaluation, saying: 'This is not the teaching of 
Buddha, but of the demon.' With such an understanding they slander, reject, curse, and revile this 
scripture as useless and mistaken, and in untold ways they attack, criticize, and dispense with this 
scripture. They regard all those who have faith in this scripture as a rival faction .. : The 
subsequent descriptions echo the themes of the SaIT)dhininnocana on the ineffability of ultimate 
meaning and the language-formed status of conventional meaning. 
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reliance on the former worldly convention, the states of defilement and 

purification do arise. In reliance on the latter ultimate meaning, one realizes 

cessation. Therefore, the sages say that there are three kinds of mental 

objects: mental objects that can be enunciated and that do have 

characteristics~ mental objects that are ineffable but do have characteristics, 

and mental objects that are ineffable and do not have characteristics. The first 

is both cognizant of and has a propensity toward language. The n~xt, although 

it has a propensity toward language, has no cognizance of language [because it 

is direct perception bereft of all conceptualization]. In the last both the 

propensity toward and cognizance of language are entirely absent forever. 

The first two have as their content worldly conventions, while the last has as 

its content ultimate meaning.90 

(249c13) Furthermore, when one is definitively apart from propensities 

toward language, the subsequently attained mind penetratingly focuses on the 

two truths. But if one engenders fixed ideas about worldly conventions and 

brings about disharmonious viewpoints about worldly convention, then these 

two [activities] are both described as unreal imagining. This [unreal imagining] 

open up the door to everything meaningless and unprofitable, ensnaring 

sentient beings and causing them not to be liberated. Insight into emptiness 

and no-self can cut off [these imaginings] entirely, lead sentient beings to sever 

the fetters of the triple world, personally realize that final and quiescent 

cessation, and then they will convert others and lead them to attain liberation 

by uprooting the roots of the hindrances to true practice. But if one engenders 

opinions that do not harmonize with worldly convention, then one indeed turns 

away from ultimate meaning. In order to show this insight, LAryadeval presents 

a stanza: 

S{)See de La Vallee Poussin. Vijnaptimatratasiddhi , pp. 534-61, on various speculations 
concerning the two truths, three natures, and so forth, and their mutual correlations. We cannot, 
however, find any exact correspondence· to our passage, which is also reminiscent of the 
SaII)dhinirmocanasiItra . A classic passage in the MahayanasaII)grha is perhaps germane. In 
describing the other-dependent pattern, Asanga lists the constructed differentiations that germinate 
from the storehouse consciousness and that are comprised within unreal imagining, Le., paratantra. 
He goes on to say: "The conscious construction of the body, the embodied, and the experiencer, the 
experienced content, valid experiencing, time, number, place, and language are all engendered from 
the seminal permeations of language .... These conscious constructs are comprised in unreal 
imagining, for the exist only as conscious constructs. The other-dependent pattern is the support 
whereby these nonexistent, unreal object appear. The imagined pattern is the appearance of 
nonexistent objects, which are only conscious constructs, as real. The reality pattern is the eternal 
nonexistence in the other-dependent pattern of such objects and objective properties, for they have 
no existent reality. (2:2)" See Keenan, trans., The Summary of the Great Vehicle. 39-40. 
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24. Demonstrations of unity or nonbeing in regard to 

things 

Contradict both the ultimate and the conventional. 

Therefore, neither unity nor differentiation 

Can be predicated of being.91 (399) 

(249c23) I f one clings to the opinion that all things in their essence certainly 

constitute a unity, then things are demonstrated to be one. If they are 

constituted as differentiated, then things are proved to be nonexistent. [Butl 

these conclusions contradict both the ultimate and the conventional, because if 

all things in their essences are a unity, then form equals sound and sound 

equals form, while in fact form is not sound and sound is not form. Yet because 

of this essence, things must be concluded to be a unity. [On the other handl, if 

all things in their essences are differentiated, then form, sound, etc., would in 

their core reality be shown to be nonexistent, because they would have no 

[commonl essential being, like sky flowers. I f one clings to things in their 

essences and concludes to either unity or differentiation, he should recognize 

that he is mistaken. Therefore, these two mistaken opinions about the unity 

and differentiation in regard to the reality of being, and so forth contradict 

both [ultimatel reality and conventional. Because the fabricated errors that set 

such affirmation and negation in opposition against each other apply identically 

to [both theses of unity and differentiationl, LAryadeval does not discuss them 

separately. In ultimate meaning [views aboutl being and nonbeing are put to rest 

and no objections can be demonstrated. In order to show this LAryadeval 

presents a stanza: 

25. All theses about being,' nonbeing, both [being and 

nonbeingl, and neither [being nor nonbeingl 

We have put to rest. 

, I f you want to raise difficulties in this regard, 

. You will never be able to prevail. (400) 

91 Note that the Chinese differs substantially from the Tibetan text, which does not treat the issue 
of unity and differentiation. See Lang, ed., p. 150, and Candraklrti's commentary above. 
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(250a6) In the truth of ultimate meaning there is not the slightest existent 

thing, because all things are originally essence-free. Therefore, theses on the 

, viewpoint of being are thereby laid to rest. The viewpoint of nonbeing comes 

about because one relies on the viewpoint of being. When the latter viewpoint 

vanishes, then' the former viewpoint is also destroyed. If then reality is 

nonexistent, then saintly Wisdom has no effective activity, for that activity of 

saintly wisdom negate the negation of being. Therefore, the viewpoint that 

negates being does not realize its reality. When saintly wisdom gains insight 

into reality, it does not recognize any nonbeing. Because it examine 

conventional being, we say that reality is nonexistent. [Our] discourse on the 

nonbeing of reality refers back to these discussions about the conventional. 

The teaching of the nonbeing of reality harmonizes with reality and that is why 

all the scriptures often teach its non being. We must eradicate the viewpoints 

of both nonbeingand of being, for neither alternative is acceptable, because 

these [four alternatives of] being, [nonbeing, both being and nonbeing, and 

neither being nor nonbeing] are able to be asserted. But reality is none [of these 

alternative theses] because it is apart from assertions. All evil viewpoints 

disturb and trouble one's mind, raising a host of perverse difficulties to true 

reasoning. All these [difficulties] come from the genesis of viewpoints about [the 

four alternative theses of] being and so forth. When these viewpoints are 

eradicated, then those [difficulties and objections] too will be eliminated. 

Although one might desire to offer an incisive rebuttal of true emptiness, where 

would one find an applicable rhetoric, since it has nothing by way of support, 

for emptiness is without grounding and offers no supporting foothold. All the 

great minds who elicit broad vows and desire to benefit and gladden sentient 

beings without limit must correctly sever the gross dross of mistaken 

viewpoints and wondrously enter into the Sugata's true emptiness to fulfill their 

desire and to encourage students in their practice. 

Having eradicated the bondage of viewing being, 

One then rejects the dross of clinging to nothing- ness. 

Well opening the wondrous middle way, 

One vows that the world return to quiescence. 
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(2qOa22) This treatise composed by Bodhisattva Aryadeva is now completed. 

Repeatedly he explained how to eliminate heterodoxy. Again, we give a stanza: 

In order to burn back the fire of unorthodox view pOints 

[AryadevaJ has covered himself with the balm (turu$ka ) of the 

Tathagata's true doctrine 

And fanned a great wind of reasoning. 

Who would venture, moth-like, to jump into this fierce blaze?92 

This Tripitaka Master (Le., Dharmpii:Ia) heard this sastra on the north side 

of Vulture Peak. I (Le., Hsuan-tsang) have translated it just as I heard it. May 

my blessings be effective. I offer these stanzas: 

Aryadeva and Dharmapala rely on wisdom and compassion. 

They have composed these discourses to grind down all 

heterodoxy. 

The negations of these four hundred stanzas93 all eliminate 

[heterodoxy); 

Like the conflagration at the end of a world age, they burn away 

even the most insignificant [heterodox opinion]. 

Therefore, I would give up my life for you to inquire into its 

assertions about reality, 

Gladly to engage in it to the end, 

following its text and interpretations. 

I desire this [sastra) speedily to be available to sentient beings 

That they may rise toward supreme Buddha awakening. 

92This verse echoes the title of Bhavaviveka's Tarkajvala, Flame of Reasoning. Dharmapala is 
enlisting Aryadeva himself in refuting Bhavaviveka's critique. Note that Tarkajvala 3.10 states: 
"Wisdom is the lamp whose light cannot be obscured and the fire that [burns] the fuel of the 
defilements: See Ecke~ To See the Buddha, p. 14 L It seems clear that Dharmapala felt himself 
attacked and burned by Bhayva's attack, for he employs a balm (olibanum or ghee) to Inured· 
himself against his opponent and develops his own firs of Yogacara reasoning. Thus, Dharmapala 
is responding to a previous critique of Bhavaviveka 
93The Chinese translations of the basic verses, T. 1570, and Dharmapala's commentary, T. 1571, 
only have one hundred verses. This last verse suggests the Chinese were acquainted with the full 
text of Aryadeva's Catul)Sataka . 
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