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Preface

Homage to Maiijushri

Lati Rinbochay is a Tibetan lama of the Ge-luk (dGe lugs)
order who was a Visiting Lecturer at the University of Virginia
from March 1976 to May 1977 and is at present Abbot of the
Shar-dzay College of Gan-den Monastery in Mundgod, South
India. During the time he was at Virginia, he gave oral
commentary on a contemporary Ge-luk-ba presentation of
awareness and knowledge written by Ge-shay Jam-bel-sam-pel
(dGe-bshes ’Jam-dpal-bsam-"phel, d. 1975).* This commentary
was recorded, translated, and edited; interspersed with a
translation of Ge-shay Jam-bel-sam-pel’s text, it comprises
Part Two of this book. Rich in detail found only in the oral
tradition, it provides a basic orientation to Tibetan views on
consciousness.

Part One is an introduction based on Lati Rinbochay’s
explanation as well as two other presentations of awareness
and knowledge - one by Pur-bu-jok (Phur-bu-lcog Byams-
pa-rgya-mtsho, 1825-1901), Explanation of the Presentation of
Objects and Object-Possessors as well as Awareness and Knowledge,?
and the other by Jam-yang-shay-ba (Jam-dbyangs-bzhad-pa,
1648-1721), A Presentation of Awareness and Knowledge3 1
received lengthy instruction on both of these from Lati
Rinbochay and on the latter from Geshe Gedun Lodrs,
Visiting Professor at the University of Virginia from January
to August 1979.
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The materials consulted for this work were exclusively
Tibetan. However, inasmuch as Sanskrit terminology is more
widely known than Tibetan, for key technical terms equivalents
in both languages have been provided at their first occurrence.
They can also be found in a glossary at the end, alphabetized
according to the English. Those Sanskrit terms which may not
actually have occurred in Sanskrit but are merely constructed
based on the Tibetan are indicated by an asterisk. In trans-
literating Sanskrit ch, sh, and sh were used rather than, s, and §
for ease of pronunciation.

Titles of Indian and Tibetan texts are cited according to their
English translation throughout; with the first occurrence of
each Indian title, the Sanskrit is given. Also, throughout the
text, both the author’s name and the title of a work being cited
are given, even though Lati Rinbochay or Ge-shay Jam-bel-
sam-pel may have cited only one. The full Sanskrit and Tibetan
titles can be found in the bibliography at the end, which is
alphabetized according to the English translation. Tibetan
names are given in an easily pronounceable form with citation
of their transliteration according to the system devised by
Turrell Wyliet with the exception that root rather than initial
letters are capitalized.

It should be noted that throughout the text the terms
‘conceptual consciousness’, ‘thought consciousness’, and
‘thought’ have been used interchangeably to translate one
Tibetan word rtog pa (Skt. kalpana).

ELIZABETH NAPPER



PART ONE

Introduction






Awareness and knowledge (blo-rig) is the study of conscious-
ness, of mind. Understanding mind is essential to understanding
Buddhism in both its theoretical and practical aspects, for the
process of achieving enlightenment is one of systematically
purifying and enhancing the mind.

Mind and body, though associated, are not inseparably
linked; they have different substantial causes. That this is so
means that the increase and development of the mind is not
limited to that of the body; though the continuum of the body
ceases at death, that of the mind does not. This difference stems
from the fact that whereas the body is composed of matter and
as such is anatomically established, mind is not. It is an im-
permanent phenomenon (anitya-dharma, mi rtag pa’i chos),
changing in each moment, and having a nature of clear light.
Pure in its essential nature, the mind is stained by adventitious
defilements (akasmika-mala, glo bur gyi dri ma), the result of
having misapprehended from beginningless time the actual
nature of phenomena. These defilements can be removed; the
mind can be totally purified, and the stages in this process of
purification constitute the levels of progress towards enlighten-
ment.

Within the Ge-luk-ba order of Tibetan Buddhism, on whose
viewpoint this work is based, mind is first formally studied in
the topic of ‘Awareness and Knowledge’. It is the second major
area of study undertaken during a course of intellectual
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training that culminates after twenty to twenty-five years of
intensive study in the attainment of the degree of ge-shay
(dge bshes).5 ‘Awareness and Knowledge’ is primarily an
identification of the different types of minds, of consciousnesses
which occur in the mental continuum, an introduction to the
vocabulary connected with the mind, and a means of training
the student in the processes of reasoning — an endeavour
integrally linked with all steps of the Ge-luk-ba ge-shay
training. Consciousness is examined mainly by dividing it into
types and subtypes from several points of view, whereby a
student develops a sense of the variety of consciousnesses,
their functions, and interrelationships. Not found within the
topic of ‘Awareness and Knowledge’ are descriptions of means
for developing and training the mind nor even of the stages in
that process; these are included in such topics as ‘Grounds and
Paths’, the ‘Concentrations and Formless Absorptions’, the
‘Perfections’, ‘Madhyamaka’, and so forth - later areas of study
for which thorough familiarity with ‘Awareness and Know-
ledge’ provides a necessary basis.

Presentations of ‘Awareness and Knowledge’ find their
primary source in the works of the great Indian commentators
Digniga (480-540) and Dharmakirti (600-660),¢ especially
in Dignaga’s Compendium on Prime Cognition (Pramanasamuch-
chaya)” and in Dharmakirti’s Seven Treatises on Prime Cognition,
particularly his Commentary on (Dignaga’s) ‘Compendium on
Prime Cognition’ (Pramanavarttika).® The one exception is the
section on minds and mental factors (chitta-chaitta, sems sems
byung) the source of which is Asanga’s Compendium of Know-
ledge (Abhidharmasamuchchaya).

These Indian texts as well as a number of Indian commen-
taries on them were translated into Tibetan, at the latest by the
eleventh century'® and the Tibetans continued the tradition of
writing commentaries on them. They also began a new
tradition of drawing important topics from those texts and
presenting them in conjunction with the Sautrantika mode of
reasoning. The twelfth-century Ga-dam-ba (bKa’-gdams-pa)
scholar Cha-ba-ché-gyi-seng-gay (Cha-pa-chos-kyi-seng-ge,
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1109-1169) wrote the first text of this type, his work and
subsequently the genre as a whole being entitled The Collected
Topics [of Prime Cognition] (bsDus sgrva). His text, no longer
extant, had eighteen sections, one of which was entitled ‘A
Presentation of Objects and Object-Possessors’, a topic which
includes within it what is studied as ‘Awareness and Know-
ledge’.

Shortly after Cha-ba~chs-gyi-seng-gay, the Sa-gya (Sa-skya)
scholar Sa-gya Pandita (Sa-skya Pandita, 1182-1251/2) wrote
a commentary on the Indian texts on prime cognition entitled
The Treasury of Reasoning! Contained within its second
chapter is a complete presentation of ‘Awareness and Know-
ledge’. Sa-gya Pandita himself wrote a commentary to this,
and it was extensively elaborated on by later scholars within
the Sa-gya tradition.

The founder of the Ge-luk-ba order, Tsong-ka-pa (Tsong-
kha-pa, 1357-1419), did not write a separate presentation of
‘Awareness and Knowledge’ but did write a brief introductory
commentary to Dharmakirti’s Seven Treatises entitled Door of
Entry to the Seven Treatises;'? this has three parts, the second of
which, ‘Object-Possessors’, is a presentation of ‘Awareness and
Knowledge’. His disciple Kay-drup (mKhas-grub, 1385-1438)
wrote a more extensive commentary on Dharmakirti’s Seven
Treatises, Clearing Away Darkness of Mind with Respect to the
Seven Treatises,*® which includes a presentation of objects and
object-possessors that extensively sets forth ‘Awareness and
Knowledge’. Another of Tsong-ka-pa’s main disciples Gen-
dun-drup (dGe-"dun-grub), the First Dalai Lama, 1391-1474)
extensively set forth ‘Awareness and Knowledge’ within his
Ornament for Valid Reasoning.4

The first Ge-luk-ba presentation of ‘Awareness and Know-
ledge’ as a separate text was probably that of Pan-chen S6-nam-
drak-ba (Pan-chen bSod-nams-grags-pa, 1478-1554),!5 text-
book author for the Lo-sel-ling College of Dre-bung monas-
tery. The next was that of Jam-yang-shay-ba, textbook author
for the Go-mang College of Dre-bung, which is not so much a
formal composition but his lectures on the topic to beginning
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students which were subsequently written down. The next was
a very extensive presentation of ‘Awareness and Knowledge’
by Lo-sang-da-yang (bLo-bzang-rta-dbyangs, 1867-1937),!¢
which is a composite of all those that preceded it. Another
important and quite recent text of this type is Pur-bu-jok’s
Explanation of the Presentation of Objects and Object-Possessors as
well as Awareness and Knowledge from within his Presentation of
the Collected Topics Revealing the Meaning of the Treatises on
Prime Cognition. The text by Ge-shay Jam-bel-sam-pel trans-
lated in Part Two of this book is a recent presentation of
‘Awareness and Knowledge’, written in Tibet sometime prior
to 1959. The particular feature of this text, currently used by
Lo-sel-ling College as its textbook for the study of ‘Awareness
and Knowledge’ is that it is a very concise presentation of the
topic which dispenses with the syllogistic format usually
employed in such works and merely lays out directly the
salient points concerning ‘Awareness and Knowledge’.

The Tibetan presentations of ‘Awareness and Knowledge’
unquestionably derive from and rely on Indian sources.
However, the Tibetans also contributed a great deal to the
topic, both in systematizing it and in refining the use of
terminology. Although all the various topics and divisions
within ‘Awareness and Knowledge’ are considered by the
Tibetans to be indicated in the Indian texts, in support of which
sources can be cited, they are not always indicated with the
terms by which they are known in Tibet. For example, among
the sevenfold division of awareness and knowledge, only
four - the first two and the last two (direct perceivers, inferen-
tial cognizers, doubt, and wrong consciousnesses) - are
mentioned by name either by Dignaga or Dharmakirti; the
remaining three (subsequent cognizers, correctly assuming
consciousnesses, and awarenesses to which the object appears
but is not ascertained) are not explicitly mentioned, but that
they are indicated is a necessary conclusion from the sources
cited by Jam-yang-shay-ba. It appears that these terms were
current in Tibet by the time of Sa-gya Pandita and perhaps
even Cha-ba-chi-gyi-seng-gay,'” but it is not clear whether
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they were an early Tibetan innovation or perhaps may be
found in the later Sanskrit commentaries.’® This is an excellent
topic for future study, the goal of this work, however, being
to set out clearly the basic Ge-luk-ba presentation of ‘Aware-
ness and Knowledge’ in the context of the oral tradition.

Among the four systems of Buddhist tenets studied in
Tibet — Vaibhashika, Sautrantika, Chittamitra, and Madhya-
mika, in ascending order - the specific viewpoint of the study
of ‘Awareness and Knowledge’ is Sautrantika, and within the
division of Sautrantika into Followersof Scriptureand Followers
of Reasoning, the latter. However, the general presentation is
common at least to Sautrantika, Chittamitra and Madhya-
mika, and thus a study of ‘Awareness and Knowledge’ is used
as a basis for all areas of study, requiring only slight modifi-
cations for each area.

MIND AND ITS TYPES

Consciousness (jfiana, shes pa), awareness (buddhi, blo), and
knower (samvedana, rig pa) are synonymous; they are the
broadest terms among those dealing with the mind. Any mind
(chitta, sems) or mental factor (chaitta, sems byung) is a conscious-
ness, is an awareness, is a knower. These terms should be
understood in an active sense because minds are momentary
consciousnesses which are active agents of knowing. In
Buddhism mind is not conceived to be merely a general
reservoir of information or just the brain mechanism, but to be
individual moments of knowing, the continuum of which
makes up our sense of knowing.

Consciousnesses can be divided in a number of different
ways; a major mode of division is into seven:

1. SEVENFOLD DIVISION

1 direct perceivers (pratyaksha, mngon sum)

2 inferential cognizers (anumana, rjes dpag)

3 subsequent cognizers (*parichchhinna-jfiana, bead shes)!®
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4 correctly assuming consciousnesses (*manah pariksha, yid dpyod)

s awarenesses to which the object appears but is not ascertained
(*aniyata-pratibhdsa, snang la ma nges pa)

6 doubting consciousnesses (samshaya, the tshom)

7 wrong consciousnesses (viparyaya-jfiana, log shes)

Direct perceivers

Direct perceivers are, by definition, knowers which are free
from conceptuality (kalpana-apodha, rtog bral) and non-mistaken
(abhranta, ma ’khrul ba). To be free from conceptuality means
that such a consciousness deals with its object directly without
making use of an internal image. This is illustrated by the
difference between seeing a pot — as is done by a directly
perceiving sense consciousness — and thinking about a pot — as is
done by a conceptual mental consciousness. In the first case,
the consciousness is produced in dependence on contact with
an actual pot, whereas in the second the mind is dealing only
with a mental image of a pot.

To be non-mistaken means that there is no erroneous
element involved in that which is appearing to the conscious-
ness. As will be explained below (page 21), conceptual con-
sciousnesses are necessarily mistaken in this regard; thus, the
qualification ‘non-mistaken’ alone would be sufficient to
eliminate them from the category of direct perceivers. ‘Free
from conceptuality’, though redundant, is specifically stated
in order to eliminate the non-Buddhist Vaisheshika view that
there are conceptual sense consciousnesses.

The term ‘non-mistaken’ also eliminates from the class of
direct perceivers those non-conceptual (nirvikalpaka, rtog med)
consciousnesses which are mistaken due to a superficial cause
of error (*pratibhashiki-bhranti-hetm, phral gyi ’khrul rgyu)?® such
as a fault in the eye, sickness, and so forth. These are free from
conceptuality, but not from mistake. An example is an eye
consciousness of someone riding in a boat, to whom the trees
on the shore appear to be moving. That person’s eye conscious-
ness is non-conceptual, for it is dealing directly with the trees,
but is mistaken with respect to them in that they appear to be
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moving whereas they are not; thus, such a consciousness is not
a direct perceiver.
Direct perceivers are of four types:

I sense direct perceivers (indripa-pratyaksha, dbang po’i mngon
sum)

2 mental direct perceivers (manasa-pratyaksha, yid kyi mngon
sum)

3 self-knowing direct perceivers (svasamvedana-pratyaksha,
rang rig mngon sum)

4 yogic direct perceivers (yogi-pratyaksha, mal ’byor mngon
sum)

Sense direct perceivers are of five types: those apprehending
forms (riipa, gzugs), sounds (shabda, sgra), odours (gandha, dri),
tastes (rasa, ro), and tangible objects (sprashtavya, reg bya). They
are produced upon the aggregation of three conditions:

1 observed object condition (alambana-pratyaya, dmigs rkyen)

2 uncommon empowering condition (asadharana-adhipati-
pratyaya, thun mong ma yin pa’i bdag rkyen)

3 immediately preceding condition (samanantara-pratyaya, de
ma thag rkyen)

Using the example of an eye consciousness (chakshur-vijfiana,
mig gi rnam shes)?* its observed object condition is the form it
perceives. Its uncommon empowering condition is the eye sense
power (chakshur-indriya, mig dbang), a type of clear internal
matter which empowers it in the sense that it enables it to
comprehend visible forms as opposed to sounds, tastes, and so
forth. Its immediately preceding condition is a moment of
consciousness which occurs immediately before it and makes
it an experiencing entity.

In all systems but Vaibhashika, cause and effect must occur
in a temporal sequence — they cannot be simultaneous. Thus,
since the object observed by a consciousness is one of its causes,
it must precede that consciousness, and therefore a conscious-
ness is posited as knowing a phenomenon which exists one
moment before it. Moreover, although consciousnesses are
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momentary phenomena, that is, disintegrate moment by
moment, one moment of consciousness is too brief to be
noticed by ordinary persons. Rather, what we experience as
sense perception is a continuum of moments of consciousness
apprehending a continuum of moments of an object which is
also disintegrating moment by moment.

Sense direct perceivers do not name their objects nor reflect
on them. Non-conceptual in nature, they merely experience.
All discursive thought about the object observed by sense
direct perception is done by later moments of conceptual
consciousness induced by that sense perception. Within the
Buddbhist tradition this has caused sense direct perceivers to be
labelled ‘stupid’ and has led to the widespread view among
Western interpreters of Buddhism that sense consciousnesses
are mere passive ‘transmitters’, passing a signal from the sense
organ to thought. Such is not the case, for sense conscious-
nesses do know, do realize (adhigam, rtogs) their object. Not only
that, but sense consciousnesses can also be trained such that an
eye consciousness can know not only that a person being seen
is a man but also that that person is one’s father. This is not to
say that the eye consciousness labels the person, “This is my
father,” but it does know it, and that knowledge induces the
subsequent conceptual consciousness which actually affixes
the name ‘father’ without any intervening reflection. Sense
consciousnesses are also capable of comprehending their
object’s ability to perform a function; thus, an eye conscious-
ness itself can perceive that fire has the capacity to cook and
burn.

The second division of direct perceivers, mental direct
perceivers, has two types. The Ge-luk-bas assert that at the
end of a continuum of sense direct perception of an object
there is generated one moment of mental direct perception;
this in turn induces conceptual cognition of that object, naming
it and so forth. That one moment at the end of sense direct
perception is the first type of mental direct perception. It is too
brief to be noticed by ordinary beings but can be observed
by Superiors (Arya, ’Phags pa) those advanced in meditative
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training who have through extensive practice developed the
ability to perceive selflessness directly. The second type of
mental direct perception includes various types of clairvoy-
ances (abhijfid, mngon shes) such as the ability to know others’
minds, to remember one’s former lives, to perceive forms and
sounds too distant or subtle to be apprehended by the sense
consciousnesses, and so forth.

The third type of direct perceiver is a self-knower. The
positing or not of the existence of such a direct perceiver
serves as a major basis for distinguishing schools of tenets;
among the four tenet systems — Vaibhashika, Sautrantika,
Chittamatra, and Madhyamika - Sautrantika, Chittamatra,
and Yogachara-Svatantrika-Madhyamika posit the existence of
self-knowers, whereas Vaibhashika, Sautriantika-Svatantrika-
Midhyamika and Prisangika-Midhyamika deny the existence
of such. For those schools which do posit the existence of a
self-knower, its function is to make possible the memory of
one’s cognitions. Its proponents say that if there were no
consciousness observing the consciousness that perceives an
object, there would be no way for one to know that one had
perceived something. The systems which do not assert self-
knowers deny that they are necessary in order to remember
one’s cognitions and say that positing them leads to an infinite
regress of self-knowers knowing the self-knowers, and so forth.

The function of a self-knower is just to make possible memory
of former consciousnesses. It does not have an active role of
introspection, or self-awareness, as its name might suggest;
such is carried out by a mental factor called introspection
(samprajanya, shes bzhin) which can accompany a main con-
sciousness. Thus, self-knowers are not something which one
seeks to develop as part of training the mind. They perform
their function in the same way at all levels of mental develop-
ment.

The fourth and final type of direct perceiver is a yogic
direct perceiver. Unlike clairvoyances which can occur in the
continuum of anyone — Buddhist or non-Buddhist - and do
not necessarily require advanced mental training, yogic direct
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perceivers occur only in the continuums of Superiors, that is,
those who from among the five paths - accumulation
(sambhara-marga, tshogs lam), preparation (prayoga-marga, sbyor
lam), seeing (darshana-marga, mthong lam), meditation (bhavana-
marga, sgom lam), and no more learning (ahaiksha-marga, mi
slob lam) — have attained the path of seeing or above. Whereas
the uncommon empowering condition of the five sense direct
perceivers is their respective sense power, such as that of the
eye, ear, nose, and so forth, the uncommon empowering con-
dition of yogic direct perceivers is a meditative stabilization
(samadhi, ting nge ’dzin) which is a union of calm abiding
(shamatha, zhi gnas) and special insight (vipashyana, lhag mthong).
Thus, yogic direct perceivers are a level of consciousness very
different from ordinary sense perception despite their similarity
in being non-mistaken, non-conceptual knowers of objects.

The development of yogic direct perceivers is a major goal
of meditative training. Although one effortlessly has the
capacity to perceive directly such things as forms and sounds
with an eye or ear consciousness, one does not have that
ability with regard to profound phenomena such as subtle
impermanence and selflessness. Thus, these must originally
be understood conceptually, that is, they are comprehended
by way of a mental image rather than directly. Then, through
repeated familiarization with the object realized, it is possible
to develop clearer and clearer realization until finally the need
for a mental image is transcended and one realizes the object
directly. Such yogic direct perceivers have great force, being
able to overcome the misconceptions that bind one in cyclic
existence.

Direct perceivers, therefore, include both ordinary and
highly developed consciousnesses.

Inferential cognizers

An inferential cognizer is a type of conceptual consciousness
which realizes, or incontrovertibly gets at, an object of
comprehension which cannot be initially realized by direct
perception. Generated as the culmination of a process of
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reasoning, it is said to be produced in dependence on a correct
sign (lifiga, rtags) acting as its basis. The meaning of this can be
illustrated with a worldly example; if one looks out the
window and sees smoke billowing from a neighbouring
house, one will immediately infer that inside the house there
is fire. The basis, the sign in dependence on which this inference
was generated, was the presence of smoke. Because of the fact
that there is an invariable relationship between the presence
of an effect — in this case smoke - and the preceding existence
of its cause - fire, one can correctly infer that fire is present.
Such knowledge is not direct perception, for one did not
actually see the fire; nonetheless it is valid, reliable knowledge.

Inasmuch as an inferential cognizer incontrovertibly realizes
its object of cognition it is as reliable a form of knowledge as
is a direct perceiver. However, there is the difference that
whereas a direct perceiver contacts its object directly and
non-mistakenly, an inferential cognizer, being conceptual,
must get at its object through the medium of an image. That
image, called a meaning generality (artha-samanya, don spyi),
appears to thought as if it were the actual object although it is
not, and in this respect a conceptual consciousness is mistaken
with respect to the object that is appearing to it. This element
of error does not, however, interfere with the accuracy with
which that consciousness comprehends the object represented
by the meaning generality, and thus it is a correct and in-
controvertible (avisamvadin, mi slu ba) knower.

All conceptual consciousnesses are mistaken with respect
to the object that appears to them, the meaning generality,
and thus all are said to be mistaken consciousnesses (bhranti-
jfiana, ’khrul shes). However, only some are mistaken with
respect to the actual object they are comprehending, the object
in which thought is actually engaged. Conceptual conscious-
nesses which are not mistaken with respect to the object they
are getting at are mistaken consciousnesses, but not wrong
consciousnesses; those mistaken with respect to the object
being gotten at are also wrong consciousnesses. Inferential
cognizers are, by definition, not mistaken with respect to the
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object comprehended, being incontrovertible in the sense that
their realization is firm; this gives them their force and validity.

Subsequent cognizers

The first moment of a direct perceiver comprehends its object
through the force of experience; the first moment of an
inference does so in dependence on a sign. For both those types
of perception, later moments within the same continuum of
perception, that is, while still apprehending the same object,
no longer rely on either experience or a sign but are merely
induced through the force of the first moment of cognition.
These later moments are called subsequent cognizers. The
strength of the initial realization has not been lost, and therefore
subsequent cognizers are incontrovertible knowers that do
realize their objects. However, the element of realization is not
gained through their own power, for they themselves do not
do the removing of superimpositions (dropa, sgro *dogs) which
enables realization to occur. Rather, they realize that which
has already been realized by the former moment of conscious-
ness which has already removed superimposition and which
induces them.

Correctly assuming consciousnesses

A correctly assuming consciousness is, as the translation
indicates, necessarily a correct mode of thought; it must also
be a conceptual consciousness as opposed to direct cognition.
What distinguishes it from the above three types of conscious-
nesses — direct perceivers, inferential cognizers, and subsequent
cognizers — is that unlike them it does not realize its object; it is
not incontrovertible. Thus, a distinction is made between
merely being correct with regard to an object and actually
realizing, or getting at, that object. The reason for this differ-
ence lies in the mode of generation; whereas, firstly, direct
perception is generated through the force of experience,
secondly, an inferential cognizer is generated as the culmination
of a lengthy and convincing process of reasoning, and, thirdly,
subsequent cognizers are continuations of direct perceivers or
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inferential consciousnesses, correctly assuming conscious-
nesses arrive at their conclusions either without reason, in a
manner contrary to correct reasoning, or based on correct
reasoning but without bringing it to its full conclusion. Most
of the information we take in by listening to teachers or
reading books, etc., falls within the category of correct assump-
tion; much is just accepted, and even most which we think
about and analyse has not been realized with the full force of
inference. Because of the weakness of the basis from which it is
generated, a correctly assuming consciousness is not a reliable
form of knowledge as it lacks incontrovertibility; one will
easily lose the force of one’s conviction, as, for example, when
confronted by someone strongly presenting an opposite view-
point.

Awarenesses to which the object appears but is not ascertained

An awareness to which an object appears but is not ascertained
is a type of direct perceiver, set forth separately within the
sevenfold division of awarenesses and knowers to emphasize
that not all direct perceivers are minds which realize their
objects. Like direct perceivers, they are non-conceptual
consciousnesses which are non-mistaken with respect to the
object they are comprehending. However, these are minds
which for some reason, such as one’s attention being intently
directed elsewhere or the duration of the consciousness being
too brief to be noticed, are unable subsequently to induce
ascertainment (nishchaya, nges pa) knowing that one had that
particular perception. A familiar example of this occurs when
one is walking down a street while intently engaged in conver-
sation with someone and has a sense of people passing by but
later cannot at all identify who they were. Such a mind is not
mistaken, for in that it does not perceive something that is not
actually so to be so, it has not introduced an element of error;
thus it is included among direct perceivers. However, because
it does not provide reliable information and has no factor of
certainty, it is not considered to realize its object or to be
incontrovertible.
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Doubting consciousnesses

Necessarily conceptual in nature, doubting consciousnesses
are minds distinguished primarily by their quality of in-
decisiveness, or two-pointedness. Doubt can tend towards one
side of an issue or another, or it can be completely undecided,
but it is always accompanied by an element of uncertainty.
The most forceful conclusion doubt can arrive at is, ‘Probably
it is such and such.” Included within doubt are consciousnesses
that are correct, incorrect, and those that are neither. For
example, a mind which wonders whether or not future lives
exist and thinks that probably they do would be doubt tending
toward the fact (don ’gyur gyi the tshom), correct doubt; one
which wonders whether or not they exist and thinks that
probably they do not would be doubt not tending to the fact
(don mi *gyur gyi the tshom), or incorrect; and one which merely
wondered whether or not future lives exist and entertained both
positions equally would be equal doubt (cha mnyam pa’i the
tshom), neither correct nor incorrect.

Although inferior in force of realization to even correct
assumption and far from the incontrovertibility of direct
perception and inference, doubt tending toward the fact is
nonetheless a powerful initial step in weakening the force of a
strongly adhered to wrong view and in beginning the process
toward development of correct understanding.

Emphasizing the force of doubt tending to the fact,
Aryadeva’s Four Hundred says, ‘Those whose merit is small
have no doubts about this doctrine [the profound nature of
phenomena]. Even through merely having doubts, cyclic
existence is torn to tatters.’22

Wrong consciousnesses

Wrong consciousnesses are those that are mistaken with respect
to the object they are engaged in, the object which is actually
being comprehended. As such they are to be distinguished
from mistaken consciousnesses which, as described above in
the context of inference, are mistaken with respect to what
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appears to them. For example, conceptual consciousnesses are
mistaken in that an image of the object appears to them as the
actual object, but nonetheless they are capable of realizing
correctly their object of comprehension. Such is not the case
with wrong consciousnesses which cannot realize their objects
and are thoroughly mistaken with respect to them.

Wrong consciousnesses are of two types, non-conceptual
and conceptual. Non-conceptual ones are, for instance, an
eye consciousness which sees snow-covered mountains as
blue, an eye consciousness which due to jaundice sees every-
thing as yellow, an eye consciousness which sees a double
moon, and so forth. Because what appears to a non-conceptual
consciousness is just the object that it is comprehending, or
engaged in, a consciousness mistaken with respect to its
appearing object (*pratibhdsa-vishaya, snang yul) is necessarily
mistaken with respect to its object of engagement (*pravreti-
vishaya, ’jug yul) and thus, non-conceptual wrong conscious-
nesses are mistaken with respect to both.

Wrong conceptual consciousnesses are, for instance, a mind
which conceives that there are no former or future lives or one
which conceives that there is a substantially existent self
(dravya-sat-atman, rdzas yod kyi bdag). Being conceptual, these
minds are necessarily mistaken with respect to their appearing
object — an image of that being comprehended which mis-
takenly appears to be the actual object. In addition they are
mistaken with respect to the object being engaged in, thinking
in the case of the view of the non-existence of former and
future lives that what does exist does not and in the case of the
view of self that what does not exist does.

These conceptual wrong consciousnesses provide the raison
d’étre for Buddhist meditational practice, for what Buddhism
posits as the root cause, the basic motivating antecedent, of the
endless round of birth, ageing, sickness, and death in which
beings powerlessly cycle and in limitless ways suffer is just a
wrong consciousness — the misapprehension of self where there
is none. The way to free oneself from this suffering, to attain
liberation from cyclic existence, is to identify its root as this
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misapprehension of self and then engage in a means to over-
come it. The means identified by the Ge-luk-ba tradition is
reasoning (nydya, rigs pa), and one can take the sevenfold
division of awareness and knowledge as illustrative of the
stages one might go through while developing correct under-
standing through its use.

One begins with a wrong view such as the idea that there is
a substantially existent self. As long as this idea is held force-
fully, it is a wrong consciousness. Then, through hearing
teachings of selflessness one might begin to wonder whether
in fact there is such a self. At this point one would have
generated doubt; initially one’s tendency could still be to think
that most likely there was a self - this would be doubt not
tending to the fact. Through repeated thought one would pass
through the stage of equal doubt in which, wondering whether
or not there is a substantially existent self, one reaches no
conclusion either way, and would eventually develop doubt
tending to the fact in which one feels that there probably is no
self but is nonetheless still uncertain.

The next step in the development of the view of selflessness
is to generate a correctly assuming consciousness, one which
definitely decides that there is no substantially existent self.
At this point one is holding the correct view. However, one
has not yet realized selflessness, although the oral tradition
describes the initial generation of correct assumption with
regard to selflessness as a very powerful experience. It is now
necessary to contemplate selflessness again and again, using
reasoning, seeking to develop a certainty from which one
cannot be shaken.

An inference is the end result of a specific process of reason-
ing. One establishes that if there were a substantially existent
self, it would have to exist in one of a limited number of ways
and that if it does not exist in any of those ways, it does not
exist; through reasoned investigation one establishes that it
does not exist in any of those ways and hence concludes that
it does not exist. For this conclusion to have the force of
reasoned conviction, one must go through the steps of this
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investigation over and over again, so that one is accustomed
to it and thoroughly convinced of it. One’s consciousnesses
throughout this process of familiarization are correct assump-
tions; when this is brought to the point of unwavering
certainty, one generates an inference.

With the generation of an inferential cognizer, one can be
said to have realized selflessness and to have incontrovertible
knowledge of it. However, this is not the end of the process,
for at this point one’s realization is still conceptual, is still
getting at selflessness only by way of an image. The goal is to
develop one’s realization still more and to bring it finally to
the point of direct perception in which all need for an image
has disappeared and one’s mental consciousness is able to
contact its object directly; such direct perception of selflessness
is the actual antidote which, upon extended cultivation, is
able to eradicate for ever the conception of self as well as all
the other wrong views and afflictions that conception brings
with it, thereby making liberation from cyclic existence
possible.

The way in which an inference is transformed into direct
perception is just repeated familiarization with the object of
meditation. One’s initial inference was generated in dependence
on a sign. Later moments of that realization are subsequent
cognizers, no longer directly dependent on the reasoning.
Through taking selflessness to mind again and again within the
force of one’s realization, the clarity of appearance gradually
increases until finally the image of the object disappears and
is replaced by just clear appearance of the object itself. When
this occurs, one has generated direct perception of one’s object
of meditation. This initial direct perception of selflessness is
able to eradicate completely and forever a portion of the
apprehension of self, but is not able to get rid of all levels of
that conception. Inasmuch as the conception of self is the root
of cyclic existence — is that view which has bound countless
beings in immeasurable suffering since beginningless time - it
is deeply ingrained and its force is extremely great. Initial
direct perception overcomes only the grossest level of it, those
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conceptions based on false reasoning and so forth. One must
then continue to cultivate realization of selflessness, develop-
ing the force of one’s direct perception; direct perceivers of
increasing strength overcome more and more subtle levels of
the conception of self until finally it is eradicated completely.

The sevenfold division of awareness and knowledge is not
an exhaustive presentation of consciousness — there are minds
not included anywhere within it, such as highly developed
conceptual meditative consciousnesses like great compassion
and non-conceptual ones in which a yogi views all his surround-
ings as only earth or only water.® Rather, the sevenfold
division is a distinguishing of various types of consciousness
in terms of their correctness and incorrectness and the degree
to which they actually get at their objects, as well as an ordering
of them in terms of preference.

II. THREEFOLD DIVISION

The division of awarenesses and knowers into three is in terms
of the object appearing to them. The three are:

1 conceptual consciousnesses which take a meaning generality
as their apprehended object

2 non-conceptual non-mistaken consciousnesses which take a
specifically characterized phenomenon as their apprehended
object

3 non-conceptual mistaken consciousnesses which take a
clearly appearing non-existent as their apprehended object.

There are four main types of object posited for consciousnesses:

1 object of engagement (*pravrtti-vishaya, ’jug yul)

2 determined object (*adhyavasaya-vishaya, zhen yul)

3 appearing object (*pratibhdsa-vishaya, snang yul)

4 apprehended object (grahya-vishaya, bzung yul)

The first two refer to the object that a consciousness is actually

getting at and understanding. However, there is the qualifica-
tion that the term ‘determined object’ is used only for con-



Introduction 29

ceptual consciousnesses, whereas ‘object of engagement’ is
used for both conceptual and non-conceptual consciousnesses.
Thus the object of engagement of an eye consciousness
apprehending blue is blue; both the object of engagement and
the determined object of a thought consciousness thinking about
blue are blue.

The latter two types of objects — appearing and apprehended
- refer to the object which is actually appearing to the con-
ciousness and not necessarily to what it is comprehending.
Since the actual object that appears to direct perception is
what it realizes, its appearing object, apprehended object, and
object of engagement are all the same - in the example of an
eye consciousness apprehending blue, all three are blue.
However, for a conceptual consciousness, although the object
of engagement and determined object are the actual object the
consciousness is understanding - ie., blue for a thought
consciousness apprehending blue - the appearing object and
apprehended object are just an image of blue, called a meaning
generality.

This threefold division of consciousnesses centres on
differences in the appearing, or apprehended, objects of
different types of consciousnesses. All thought consciousnesses
necessarily take as their appearing object a meaning generality.
A meaning generality is a permanent phenomenon in that it
does not disintegrate moment by moment as do impermanent
phenomena and it is a negative phenomenon, an image which
is a mere elimination of all that is not the object. Thus, for
example, the meaning generality of pot that appears to a
thought consciousness apprehending pot is not an externally
existent pot with all its own uncommon features, but just a
general image ‘pot” which is described negatively as being an
appearance of the opposite of that which is not pot. The
relative impoverishment of such an image in comparison to the
richness of the appearance of the object involved in direct
perception is the reason why direct perception is so much more
highly valued than thought. However, in order to understand
things which we are now unable to perceive directly, we must
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rely on thought, for it provides the means to train the mind
so that direct perception can eventually be developed. Thus,
in this system although thought is finally transcended by direct
perception, its importance as the means to that goal is recognized
and valued.

It is a common Western misunderstanding of Buddhism that
because external objects cannot appear directly to thought but
must be realized by means of an image, thought has absolutely
no relationship to objects. This fails to take into account the
two types of objects of thought consciousnesses; although that
which appears to thought - for example, an appearance of the
elimination of all that is not pot - is indeed only an image and
not the actual object, the determined object of that conscious-
ness, that which is understood through the image, is just that
object itself. What it causes one to understand is just pot and
not anything else such as house. The negative nature of the
image eliminates everything else and leaves as that to be
realized just pot. Thus, thought is a reliable way to ascertain
objects.

The last two of the threefold division of awareness and
knowledge are made from the viewpoint of the objects
apprehended by non-conceptual consciousnesses. The first is a
non-conceptual non-mistaken knower which takes as its
apprehended object a specifically characterized phenomenon
(svalakshana, rang mtshan). It is synonymous with direct
perceiver. Here, the emphasis is on the object appearing to such
a consciousness — a specifically characterized phenomenon,
synonymous in the Sautrintika system with an impermanent
phenomenon. Any impermanent phenomenon is suitable to
be the appearing object of a direct perceiver, but no permanent
phenomenon can, as the permanent appear only to thought.

The use of the term ‘specifically characterized phenomenon’
emphasizes that, unlike permanent phenomena which are
mere imputations by thought, impermanent things have their
own uncommon, or specific, characteristics which can appear
to a direct perceiver. For example, whereas the image of pot
that appears to thought is general in that it serves to represent all
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pots at different times in different places, a specifically
characterized pot is unique — of a certain size, shape, colour, in
a certain place, at a certain time. Furthermore, all the uncommon
characteristics of a pot appear to the direct perceiver that
apprehends it. In the Sautrantika system all the qualities that
are established, abide, and cease with a thing - such as its shape,
colour, impermanence, nature of being a product, and so
forth — appear to any direct perceiver apprehending that object.
An ordinary direct perceiver is unable to notice all of these, but
a yogic direct perceiver can see and ascertain them.

Because the clarity of perception of the object is so much
greater for direct perceivers than for conceptual consciousnesses
the former are said to have clear appearance (sputabha, gsal
snang) of their object whereas the latter do not. The third of
the threefold division, non-conceptual mistaken conscious-
nesses, are also said to have clear appearance because they
perceive their objects without relying on an image. However,
in their case what appears is a non-existent rather than a
specifically characterized phenomenon. For example, one
might clearly see blue snow mountains, but blue snow moun-
tains do not exist. Such a consciousness is mistaken in that a
clearly appearing non-existent is seen as if it did exist.

III. TWOFOLD DIVISIONS

There are many twofold divisions of awareness and knowledge,
of which six are discussed in the text translated here, each
approaching the subject of consciousness from a slightly
different angle.

DPrime cognizers and non-prime consciousnesses

A prime cognizer (pramana, tshad ma) is defined as a knower
which is new and incontrovertible.25 From within the seven-
fold division of awarenesses and knowers, the first three —
direct perceivers, inferential cognizers, and subsequent cog-
nizers — are necessarily incontrovertible. However, only some
direct perceivers and inferential cognizers and no subsequent
cognizers fulfil the second qualification of a prime cognizer -
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newness. Only the first moment of a continuum of conscious-
ness apprehending an object is considered new.

Thus, the first moment of a direct perceiver is a direct prime
cognizer (pratyaksha-pramana, mngon sum tshad ma), for it is
both new and incontrovertible; later moments within the same
continuum - i.., knowing the same object and without
interruption by a consciousness knowing another object — are
still direct perceivers but, no longer prime cognizers, are now
subsequent cognizers. Similarly the first moment of an in-
ferential cognizer is an inferential prime cognizer (anumana-
pramana, rjes dpag tshad ma) whereas later moments within the
same continuum of consciousness are inferential subsequent
cognizers.?® Thus from within the sevenfold division of
awareness and knowledge, only the first moments of direct
perceivers and inferential cognizers are prime cognizers; all
later moments of these two as well as all instances of the other
five types of consciousnesses — subsequent cognizers, correctly
assuming consciousnesses, awarenesses to which the object
appears but is not ascertained, doubting consciousnesses and
wrong consciousnesses — are non-prime consciousnesses
(apramana-jfiana, tshad min gyi shes pa).

The division into prime and non-prime consciousnesses
is an exhaustive one for any specific consciousness is one or
the other.?? Limiting the types of prime cognition to two in
this way is specifically done to set the Buddhist view off from
that of various non-Buddhist systems, which accept many
other sources of prime, or valid, cognition such as the Vedas,
example, and so forth. The Buddhist assertion is that two types
of prime cognizers are both sufficient and exhaustive.

Conceptual and non-conceptual consciousnesses

This again is an exhaustive division of awarenesses and know-
ers, the emphasis here being on the manner in which a con-
sciousness gets at its object — either directly or by means of an
image. No statement is made as to relative correctness or
newness, for included within each are both right and wrong
as well as prime and non-prime consciousnesses.
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Mistaken and non-mistaken consciousnesses

This division is made in terms of the correctness or incorrect-
ness of consciousnesses with respect to what appears to them -
their appearing or apprehended object — as opposed to their
object of engagement. Thus, non-mistaken consciousness is a
category which includes only correct non-conceptual con-
sciousnesses — i.e., direct perceivers. All conceptual conscious-
nesses are included within mistaken consciousnesses inasmuch
as the image of the object they are comprehending appears to
them to be the actual object. A wrong conceptual conscious-
ness such as one conceiving sound to be permanent and a right
one conceiving the opposite are both mistaken with respect to
their appearing objects, and thus both are classed as mistaken
consciousnesses.

The appearing object and object of engagement of non-
conceptual wrong consciousnesses are the same thing; thus, once
such a consciousness is mistaken with respect to its object of
engagement, it is also necessarily mistaken with respect to its
appearing object whereby it is both a wrong and a mistaken
consciousness.

Mental and sense consciousnesses

Again an exhaustive division, these consciousnesses are des-
cribed in terms of whether the knower of an object is one of
the five sense consciousnesses (indriya-jfiana, dbang shes) - eye,
ear, nose, tongue, or body — or is a mental consciousness
(mano-vijiana, yid kyi mam shes). The difference is one of
basis (@shraya, rten). Sense consciousnesses are produced in
dependence upon an uncommon empowering condition
which is a physical sense power - eye, ear, nose, tongue, or
body sense power — which is clear matter located within the
sense organ — eye, ear, nose, tongue, and throughout the body;
mental consciousnesses are produced in dependence on a
mental sense power — a former moment of consciousness.
Sense consciousnesses are necessarily non-conceptual; mental
consciousnesses can be either conceptual or non-conceptual.
B
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Mental, self-knowing, and yogic direct perceivers are all
non-conceptual mental consciousnesses. Inference, correct
assumption, doubt, and so forth are conceptual mental con-
sciousnesses. A conceptual consciousness is ncccssarily a
mental and not a sense consciousness.

Eliminative and collective engagers

This division, again exhaustive, resembles the division into
conceptual and non-conceptual consciousnesses and like it is a
way of describing how a consciousness gets at its object. All
conceptual consciousnesses are eliminative engagers (*apoha-
pravrtti, sel ’jug); all non-conceptual ones are collective engagers
(*vidhi-pravytti, sgrub ’jug). Whereas in the conceptual/non-
conceptual division the emphasis is on what the consciousness
sees, i.e., whether the actual object or an image of the object
appears to it, here the emphasis is on the way in which that
consciousness apprehends its object.

A direct perceiver is a collective engager in the sense that all
the factors of its object — all those things that are established with
the object, abide with it, and disintegrate when it does — such
as the individual particles of the object, its impermanence,
momentariness, and so forth, appear to that consciousness.28 It
engages its object in a positive manner, without eliminating
anything. However, the mere appearance of all these to the
consciousness does not mean that they are necessarily ascer-
tained ; most are not noticed due to the interference of thought
and predispositions. For example, when an ordinary person
sees a pot, its momentary impermanence is not noticed due
to the force of thick predispositions for apprehending per-
manence and due to seeing the conjunction of former and
later moments of similar type. However, with training, one
can come eventually to notice all these factors that appear to
direct perception.

Thought on the other hand engages its object in an elimi-
native manner. Not apprehending all the uncommon features
of an object, thought apprehends a general image which is a
mere elimination; thus, a thought apprehending pot sees an
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image which is the opposite of that which is non-pot. Thought
lacks precision — golden pot, copper pot, silver pot and so
forth are all seen as ‘pot’, their shared quality of ‘potness’
taking precedence over their many dissimilar features. Also
thought mixes time, as, for example, when one sees someone
and thinks, ‘This is the person I saw yesterday.” Because
thought operates in a negative, or eliminative, manner it can
never come to perceive all the uncommon features of its
object as can direct perception, and this is why this system
values direct perception so much more than thought. However,
this does not make thought worthless or something to be
immediately and utterly abandoned, for thought is the means
by which direct perception can be trained to ascertain all those
things which now appear to it but are not noticed. Left just
as it is, direct perception would not naturally improve; how-
ever, careful use of thought such as training in the processes
of reasoning, can gradually bring direct perception to its full
potential in Buddhahood. At such a time thought is no longer
necessary, but prior to that point there is no way of progressing
without the use of thought.

Minds and mental factors

This twofold division is a way of describing the various
functions of consciousness. Mind (chitta, sems) here is synony-
mous with main mind (gtso sems) and is that which knows the
mere entity of the object being apprehended. Minds are
accompanied by mental factors which apprehend various
features of that object, affecting the manner in which the mind
apprehends its object and so forth. Minds and mental factors
have, with respect to any particular object, five similarities
(samprayukta, mtshungs par ldan pa):

1 They are produced in dependence on the same basis (ashraya,
rten), and thus if the eye sense power is the uncommon
empowering condition of the main mind it is also that of the
accompanying mental factors

2 they observe the same object (alambana, dmigs pa)
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3 they are generated in the same aspect (akdra, rnam pa), in that
if the eye consciousness is generated in the aspect of blue,
the accompanying mental factors are also generated in the
aspect of blue

4 they occur at the same time (kald, dus), in that when one is
produced the other is also produced

s they are the same substantial entity (dravya, rdzas), in that the
production, abiding, and cessation of the two occur simul-
taneously

Main minds are, for example, the five sense perceivers and the
mental perceivers. Mental factors are commonly described in
a list of fifty-one which are divided into six categories, although

this list is not all-inclusive. The six categories are:

I omnipresent (sarvatraga, kun ’gro)

2 determining (*vighayapratiniyama, yul nges)
3 virtuous (kushala, dge ba)

4 root afflictions (milaklesha, rtsa nyon)

s secondary afflictions (upaklesha, nye nyon)
6 changeable (anyathabhava, gzhan ’gyur)

So-called because they accompany every main mind, the five
omnipresent factors are:

1 feeling (vedand, tshor ba) — that factor which experiences an
object as pleasurable, painful, or neutral

2 discrimination (samjia, 'du shes) which apprehends the
uncommon signs of the object

3 intention (chetana, sems pa) which directs the mind to the
object

4 mental engagement (manasi-kara, yid la byed pa) which
directs the mind to the particular object of observation

s contact (sparsha, reg pa) which serves as the basis for the
generation of the feelings of pleasure, pain, or neutrality

The five determining factors are:

1 aspiration (chhanda, *dun pa)
2 belief (adhimoksha, mos pa)
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3 mindfulness (smyti, dran pa)
4 stabilization (samadhi, ting nge dzin)
s wisdom (prajia, shes rab)

If one of these is present all five are present; however these do
not accompany all minds; they accompany all virtuous minds
and no others.

The remaining groups of mental factors do not function as a
simultaneous unit in the way that the first two do. There are
eleven virtuous mental factors:

1 faith (shraddha, dad pa)
2 shame (hri, ngo tsha shes pa)
3 embarrassment (apatrapya, khrel yod pa)
4 non-attachment (alobha, ma chags pa)
s non-hatred (advesha, zhe sdang med pa)
6 non-ignorance (amoha, gti mug med pa)
7 effort (virya, brtson ’grus)
8 pliancy (prasrabdhi, shin tu sbyangs pa)
9 conscientiousness (apramada, bag yod pa)
10 equanimity (upekshd, btang snyoms)
11 non-harmfulness (avihimsa, mam par mi tshe ba)

These can never occur at the same time as any of the afflictions -
root or secondary. Although it is possible for all eleven to occur
simultaneously, it is not the case that they always do; this
Sautrantika assertion differs from the system of Vasubandhu’s
Treasury of Knowledge (Adhidharmakosha) which states that if one
is present all are necessarily so.

There are six root afflictions:

1 desire (raga, 'dod chags)

2 anger (pratigha, khong khro)

3 pride (mana, nga rgyal)

4 ignorance (avidya, ma rig pa)

s doubt (vichikitsa, the tshom)

6 afflicted view (drshti, lta ba nyon mongs can)

as well as twenty secondary afflictions:
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1 belligerence (krodha, khro ba)
2 resentment (upandha, "khon ’dzin)
3 concealment (mraksha, ’chab pa)
4 spite (pradasa, ’tshig pa)
s jealousy (irshya, phrag dog)
6 miserliness (matsarya, ser sna
7 deceit (mayd, sgyu)
8 dissimulation (shathya, g.yo)
9 haughtiness (mada, rgyags pa)
10 harmfulness (vihimsa, ram pa 'tshe ba)
11 non-shame (ahrikya, ngo tsha med pa)
12 non-embarrassment (anapatrapya, khrel med pa)
13 lethargy (styana, rmugs pa)
14 excitement (auddhatya, rgod pa)
15 non-faith (@shraddhya, ma dad pa)
16 laziness (kausidya, le lo)
17 non-conscientiousness (pramada, bag med pa)
18 forgetfulness (mushitasmytita, brjed nges pa)
19 non-introspection (asamprajanya, shes bzhin ma yin pa)
20 distraction (vikshepa, mam par g.yeng ba)

It is not possible for all the root afflictions to be present simul-
taneously; for example, if desire is present, hatred will not be,
and vice versa; similarly for the secondary afflictions, those of
the type of desire, such as jealousy, will not be present at the
same time as those of the type of hatred, such as belligerence
or resentment. However, secondary afflictions and root
afflictions of the same type such as hatred and belligerence
can be present simultaneously although they do not have to

be.

The four changeable factors are:

1 sleep (middha, gnyid)

2 contrition (kaukritya, ’gyod pa)
3 investigation (vitarka, rtog pa)
4 analysis (vichara, dpyod pa)
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They are changeable in the sense that they can become either
virtuous or non-virtuous depending on the motivation which
impels them.

Through study of ‘Awareness and Knowledge’ one comes
to know what the different types of minds are, and moreover,
which sorts of minds it is helpful to develop and which should
be abandoned. One can understand what the state of one’s
mind is at present as well as into what it can eventually be
transformed. With this as a basis, it is then far more meaningful
both to engage in further study of the stages involved in the
process of transformation and actually to enter into it.






PART TWO

Translation

Lati Rinbochay’s commentary has been interwoven
with Ge-shay Jam-bel-sam-pel’s Presentation of
Awareness and Knowledge, with the latter indented
to set it off from Lati Rinbochay’s explanation.






1. Consciousness

The title of Ge-shay Jam-bel-sam-pel’s text is:

Presentation of Awareness and Knowledge
Composite of All the Important Points
Opener of the Eye of New Intelligence

Small children are at first unable to distinguish good and bad,
what will help or harm. Then becoming able to think, they
come to understand these roughly. Such an understanding is
called awareness or knowing. They then learn to distinguish
more and more subtly what will help or harm, what should be
undertaken and what avoided, and this too is awareness. Thus,
it is necessary to understand well the presentation of awareness
and knowledge; it is an explanation of what accords and does
not accord with the fact, what is and is not valid.

In general, a great many topics are set forth in such a
presentation, but here we are dealing with the important
ones; this explanation is a composite of all the important
points. It is called opener of the eye of new intelligence because
it causes us to open the eye of wisdom in our own continuum,
to attain the wisdom that understands well, the awareness that
correctly distinguishes good and bad. If one has good eyes, one
can understand where it is and is not suitable to go; similarly,
wisdom or awareness is able to distinguish good and bad.
It is called new intelligence because in the past we have not

identified it well.
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Ge-shay Jam-bel-sam-pel’s text begins with an expression of
worship:

Having bowed down to the glorious Lo-sang-drak-ba (bLo-
bzang-grags-pa)

Emanation of Mafijughosha, treasury of wisdom, I extend this
presentation of awareness and knowledge, composite of all the
important points,

In order to increase the clarity of knowledge of those with low
intelligence.

Maiijughosha appeared in the form of Lo-sang-drak-ba, or
Tsong-ka-pa, in order that the teaching might benefit many
people; he spread widely Buddha Shakyamuni’s teaching and
rectified it. Therefore, the author begins his text with an
obeisance to Tsong-ka-pa.

Buddhas and Bodhisattvas have perfect wisdom. Mafiju-
ghosha, appearing in the form of a deity, embodies the compo-
site of the wisdom of all the Buddhas and thus is called a
treasury of wisdom. Moreover, Mafijughosha can, when
pleased, bestow perfect wisdom on others with a mere glance
of his eye and for this reason also he is a treasury of
wisdom.

He is called mafiju — gentle, agreeable, soft — because he is
free from the harshness of afflictive and non-afflictive obstruc-
tions. He is called ghosha - speech, sound, melody - because
he is the lord of speech and because his speech possesses the
sixty qualities of vocalization. He is called shri [Mafijushri] -
glorious — because he has the glory of the completion of the
two collections, merit and wisdom. He appeared in the form of
a human, as Lo-sang-drak-ba, by the power of great com-
passion and aspirational prayers — that is, by his own power,
not by that of contaminated actions and afflictions as in
ordinary birth.

Here the author is making the three types of homage,
through body, speech, and mind. Physical homage means to
raise with a pure mind even one finger or bow the head in
respect; a verbal homage is any praise spoken with a pure
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mind; mental homage is a pure mind of respect itself. The
author, having paid homage with body, speech, and mind,
says that he will compose this presentation of awareness and
knowledge which is a composite of all the important points.

This presentation of awareness and knowledge has three parts:
definitions, divisions, and the meaning of each division.

Definitions
The definition of an awareness is a knower. The definition of a
consciousness is that which is clear and knowing. [1b.2-3]

All four schools of tenets, Vaibhashika, Sautrantika, Chitta-
matra, and Madhyamika, use these same definitions. However,
there are those who, based on Dharmakirti’s Commentary on
(Dignaga’s) ‘Compendium on Prime Cognition’ and Shantirak-
shita’s Omament for the Middle Way (Madhyamakalamkara),
posit as the definition of a consciousness ‘non-matter which is
clear’. This definition is incorrect because non-matter which is
clear is a negative (pratishedha, dgag pa), whereas consciousness
is a positive phenomenon (vidhi, sgrub pa). Thus, when ‘non-
matter which is clear’ appears to the mind, an aspect which is
a negative has to appear, but when consciousness appears to the
mind, a positive aspect has to appear. This would entail the
fault that an awareness which knows how to associate the
name - ‘consciousness — and the meaning - ‘non-matter
which is clear’ - would be realizing both a positive and a
negative phenomenon and would mean that positive and
negative phenomena are not mutually exclusive [which in fact
they are].

In some presentations of awareness and knowledge another
objection is raised against those who posit non-matter which
is clear as the definition of consciousness. The objectors say
that whatever is non-matter which is clear is not necessarily a
consciousness as is the case, for example, with emptiness. Their
referent for saying that emptiness (shiinyata, stong pa nyid) is
clear is a passage in the root text of Dharmakirti's Commentary
on (Dignaga’s) ‘Compendium on Prime Cognition’ which says that
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the nature of the mind is clear light (abhdsvara, "od gsal) with
the word ‘clear’ meaning, in that context, emptiness. However,
this point is not convincing since the ‘clear’ of ‘non-matter
which is clear’ and of ‘clear light’ are not the same. The term
‘clear’ in the former refers to the object’s appearing to or illumi-
nating the mind;® that of the latter refers to the mind as
having a nature without defilement.

Another specious objection that is raised to ‘non-matter
which is clear’ as the definition of consciousness is that,
according to the Mahayana, a Buddha’s physical body and
sense powers are not matter and are clear and thus would have
to be consciousnesses. However, the reason for saying that a
Buddha’s body and sense powers are clear is that their nature
is without defilement, without the obstructiveness of flesh,
bones, and so forth, and in that sense have a nature of clear
light. As before, this meaning of ‘clear’ and its meaning in the
definition of consciousness are quite different and thus the
objection is not convincing.

Although neither of the latter two objections is considered to
refute this as the definition of consciousness, the first — that of
the mixing of positive and negative phenomena - does, and
thus, in our system [that of Pan-chen S&-nam-drak-ba] it is
incorrect to posit non-matter which is clear as the definition
of a consciousness. Instead, the correct definition is: ‘that
which is clear and knowing’.]

Nevertheless, there are varying interpretations of its mean-
ing.30 Some say that ‘clear’ refers to the object’s appearing clearly
from its own side to the appearance factor of the mind and
‘knowing’ refers to the subject, the awareness, apprehending
or knowing the object. There are others who say that ‘clear’
and ‘knowing’ both refer to the subject’s perceiving the object
and thus the definition means ‘that which illuminates and
knows’.

It is not sufficient to posit as the definition of a consciousness
merely ‘that which is clear’, for there are many things which
are clear without being consciousnesses such as the sense
powers, glass, the moon, and the sun. All schools of tenets
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identify the sense powers as clear form (riipa-prasada, gzugs
dang ba) to which the object appears, and the Vaibhashikas say
further that the sense powers see their objects; however,
something cannot be a consciousness merely due to the object’s
appearing to it; there must also be a knowing of that object,
and thus the definition of consciousness is specified as that
which is clear and knowing, thereby eliminating the sense
powers.

According to the Sautrantika system, whatever is known by
a consciousness does not necessarily have to appear to it as in
the case of implicit realization and thus one could not posit as
the definition of a consciousness: ‘that to which an object
appears’ (yul snang ba)®* or: ‘that to which an object reflects’
(yul ’char ba).

For example, the exalted wisdom of meditative equipoise
(samahita-jfiana, mnyam bzhag ye shes) which is in one-pointed
concentration on the selflessness of the person (pudgala-
nairdtmya, gang zag gi bdag med) knows (rig) the selflessness of
the person, but that selflessness does not appear (snang) to it.
This is because the selflessness of the person is permanent and
only an appearing object of a thought consciousness whereas
the wisdom of meditative equipoise which is in one-pointed
concentration on the selflessness of the person is a direct
perceiver. In Sautrantika, appearing object of direct perception
and impermanent thing are synonymous and appearing object
of thought and permanent phenomenon are synonymous, and
thus a permanent phenomenon such as the selflessness of the
person cannot appear to a direct perceiver such as the wisdom
of meditative equipoise although it can be known by it. That
wisdom explicitly (vastutah, dngos su) knows the aggregates
which are devoid of a self of persons and through the force of
that knowledge implicitly (samarthyat, shugs kyis) knows the
selflessness of the person.

The three — awareness, knower, and consciousness - are synony-

mous.
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Divisions

There are three divisions of awareness and knowledge: into
seven, three, and two. The division into seven consists of direct
perception, inference, subsequent cognition, correct assumption,
appearance without ascertainment, doubt, and wrong conscious-
ness. [1b.3-2a.2)



2. Direct Perceivers

Direct Perceivers

The explanation of direct perceivers has two parts: definitions and
divisions. The definition of a direct perceiver is a non-mistaken
knower that is free from conceptuality. [2a.2-3]

It would be sufficient to posit ‘non-mistaken consciousness’ as
the definition of direct perceiver; ‘free from conceptuality’
is included in order to eliminate the Vaisheshikas’ mistaken
view that the sense consciousnesses are conceptual.

There are many interpretations of ‘free from conceptuality’.
Some say that it means ‘not conceptual’. This, however, is too
broad, for a person is not conceptual, that is, is not a conceptual
consciousness. Nonetheless, a person is not free from con-
ceptuality because of engaging in conceptual apprehension
of objects.

Another possible meaning of ‘free from conceptuality’ is
‘frec from the substantial entity of conceptuality’. However,
whatever is free from conceptuality is not necessarily free from
the substantial entity of conceptuality. For instance, a self-
knowing direct perceiver experiencing a conceptual conscious-
ness is itself free from conceptuality since it is a direct perceiver,
but it is not free from the substantial entity of conceptuality
because it is the same substantial entity as the conceptual
mind it is experiencing. A self-knowing direct perceiver is
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always the same substantial entity as the mind it experi-
ences.

Another meaning posited for ‘free from conceptuality’ is
‘free from the self-reverse of conceptuality’. This also is
incorrect, for particular instances of conceptuality, although
free from the self-reverse of conceptuality since the self-
reverse of conceptuality is only conceptuality in general, are
not free from conceptuality.

What can be posited correctly as the definition of ‘free from
conceptuality’? In our own system it is: that which is free
from being a determinative knower that apprehends a
sound [generality] (shabda-samanya, sgra spyi) and a meaning
[generality] (artha-samanya, don spyi) as suitable to be

. ’
mixe

Thus, a non-conceptual consciousness is defined as being that
which lacks the attributes defining a conceptual consciousness
— that is, lacks being a determinative knower that apprehends
sound and meaning generalities as suitable to be mixed.

All thought consciousnesses are determinative knowers
(*adhyavasaya-samvedana, zhen rig) and all direct perceivers are
non-determinative. The meaning of ‘determinative’ is that
such a consciousness thinks, “This is such and such,” “That is
such and such.’s?

The sound and meaning generalities which a determinative
knower apprehends as suitable to be mixed can be explained
in two ways. With respect to the first, if someone describes an
object that you have never seen, such as an ocean, the image
that appears to your mind based on the description is a sound
generality. When you see an ocean for the first time, without
having been told beforehand what it is, the image appearing
to your mind is just a meaning generality. When someone tells
you, ‘This is an ocean’, the sound and meaning generalities
then appear to your mind as if associated — that is to say
mixed.

With respect to the second explanation, if someone says the
word ‘ocean’ to you without your knowing its meaning, the
image generated at that time is a sound generality, a mere rever-
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beration of the sound ‘ocean’. When someone says the word
‘ocean’ and you know its meaning, the image that appears to
your mind is a meaning generality. Although not the actual
object, the image appears to be that object.

The reason that the definition specifies that sound and
meaning generalities are apprehended as suitable to be mixed is
that it is possible to have a thought consciousness apprehending
only a sound generality, one apprehending only a meaning
generality, or one apprehending the two as if mixed.

The definition of direct perceiver specifies that as well as
being free from conceptuality it must be a non-mistaken
knower. Such a knower is non-mistaken with regard to its
appearing object. It would be incorrect to posit as the meaning
of non-mistaken knower ‘that which is non-mistaken with
regard to its object of engagement’. For an inferential cognizer
is non-mistaken with regard to its object of engagement but is
nonetheless not a direct perceiver because it is mistaken with
regard to its appearing object. It is mistaken in the sense that
its appearing object is a meaning generality, a mental image of
its object of engagement, which appears to it to be the actual
object, like a mirror image appearing to be a face.

Also, since object of comprehension (vineya, gzhal bya) and
object of engagement are synonyms, it would be equally
incorrect to posit as the meaning of non-mistaken ‘non-
mistaken with regard to its object of comprehension’. An
inferential cognizer, though mistaken, is non-mistaken with
regard to its object of comprehension.

It would also be incorrect to posit ‘not affected by any of the
four superficial causes of error’. This again is too limited, for
although any consciousness affected by one of the four causes
of error is mustaken, any mistaken consciousness is not neces-
sarily polluted by one of these. For example, a thought
consciousness realizing impermanence is mistaken with regard
to its appearing otject in the sense that a meaning generality of
impermanence appears to be impermanence itself, but is not
affected by any of the four adventitious causes of error. These
four are:
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1 the cause of error existing in the object (vishaya, yul)

2 the cause of error existing in the basis (ashraya, rten)

3 the cause of error existing in the abode (sthana, gnas)

4 the cause of error existing in the immediately preceding condition
(samanantara-pratyaya, de ma thag rkyen)

An example of a cause of error existing in the object is a
consciousness perceiving a circle of fire due to a firebrand
being twirled around quickly. An example of a cause of error
existing in the basis is an eye consciousness which sees a single
moon as double due to a fault in the eye. An example of a cause
of error existing in the abode or place is an eye consciousness
which sees trees as moving when one is riding in a boat or car.
An example of a cause of error existing in the immediately
preceding condition is an eye consciousness which sees every-
thing as red when one is overcome by anger.

The definition of a direct prime cognizer [that is, a directly
perceiving prime cognizer] is a new incontrovertible non-
mistaken knower that is free from conceptuality. [2b.1]

The meanings of ‘free from conceptuality’ and ‘non-mistaken’
are the same as in the definition of direct perceiver. ‘New’
means that the object of the consciousness is being met with,
or comprehended, for the first time. ‘Incontrovertible’ means
that this cognizer has eliminated superimpositions with regard
to its object — it has obtained or got at its object of distin-
guishment (bcad don thob pa). This means that it realizes its
object.

When direct perceivers are divided, there are four: sense, mental,
self-knowing, and yogic direct perceivers. [2b.1]

When direct prime cognizers are divided, there are also four:
sense, mental, self-knowing, and yogic direct prime cognizers.

Sense direct perceivers. 'The definition of a sense direct perceiver
is a non-mistaken non-conceptual knower that is produced from
its own uncommon empowering condition, a physical sense

power. [2b.2]



Direct Derceivers 53

The uncommon empowering condition of, for example, a
sense direct perceiver apprehending a form is the eye sense
power; that of a sense direct perceiver apprehending a sound
is the ear sense power; of a sense direct perceiver apprehending
an odour, the nose sense power; of a sense direct perceiver
apprehending a taste, the tongue sense power; and of a sense
direct perceiver apprehending a tangible object, the body sense
power.

When sense direct perceivers are divided, there are five: those
apprehending forms, sounds, odours, tastes, and tangible objects.
The definition of a sense direct perceiver apprehending a form
(*riapa-grahana-indriya-pratyaksha, gzugs ’dzin dbang mngon) is a
non-mistaken non-conceptual knower that is produced in
dependence on its own uncommon empowering condition, the

eye sense power, and an observed object condition, a form. Apply
this [definition] similarly to the other [divisions of sense direct

perceivers). [2b.2-4]

It is also possible to omit the phrase ‘and an observed object
condition, a form’. Either way is correct.

The definition of a sense direct perceiver apprehending a
sound is a non-mistaken non-conceptual knower that is
produced in dependence on its own uncommon empowering
condition, the ear sense power, and an observed object con-
dition, a sound. The definition of a sense direct perceiver
apprehending an odour is a non-mistaken non-conceptual
knower that is produced in dependence on its own uncommon
empowering condition, the nose sense power, and an observed
object condition, an odour. The definition of a sense direct
perceiver apprehending a taste is a non-mistaken non-concep-
tual knower that is produced in dependence on its own
uncommon empowering condition, the tongue sense power,
and an observed object condition, a taste. The definition of a
sense direct perceiver apprehending a tangible object is a
non-mistaken non-conceptual knower that is produced in
dependence on its own uncommon empowering condition,
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the body sense power, and an observed object condition, a
tangible object.

Mental direct perceivers. The definition of a mental direct
perceiver is a non-mistaken non-conceptual knower that arises
from its own uncommon empowering condition, a mental sense
power. [2b.4-3a.1]

The mental sense power (mana-indriya, yid dbang) is whichever
of the six consciousnesses has immediately preceded it.

When mental direct perceivers are divided, there are two: those
that are and are not ‘indicated on this occasion’. [3a.1]

Siitra says, ‘Consciousnesses of forms are of two types, those
depending on the eye and those depending on the mind.’
“Those depending on the eye’ refers to sense consciousnesses,
that is, consciousnesses whose uncommon empowering
condition is a physical sense power, in this case the eye; ‘those
depending on the mind’ refers to mental consciousnesses, that
is, to mental direct perceivers whose uncommon empowering
condition is a mental sense power, in this case a former moment
of sense direct perception which induces it. The basis for the
division of mental direct perceivers into those that are and are
not ‘indicated on this occasion’ is the portion of the sitra
statement, ‘those depending on the mind’, and thus, mental
direct perceivers indicated on this occasion are those induced
by sense direct perceivers apprehending any of the five sense
objects — forms, sounds, odours, tastes, or tangible objects.

Examples of mental direct perceivers that are not indicated
on this occasion are mental direct perceivers induced by states
arisen from meditation (bhavana-mayi, sgom byung) such as the
five clairvoyances. These five, which can be generated in the
continuum of an ordinary being, are:

1 the clairvoyance of magical emanation (rddhi-abhijiia, rdsu phrul
gyi mngon shes)

2 the clairvoyance of divine eye (divya~chakgshur-abhijiia, lha’i mig
gi mngon shes)
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3 the clairvoyance of divine ear (divya-shrotra-abhijiia, lha’i ma ba’i
mngon shes)

4 the clairvoyance of memory of former lifetimes (pirva-
nivasanusmyti-abhijfia, sngon gyi gnas tjes su dran pa’i mngon shes)

s the clairvoyance of knowing others’ minds (para-chitta-jiiana-
abhijfia, gzhan sems shes pa’i mngon shes)

The power of magical emanation is the ability to display
various emanations and to increase or decrease their number.
That of the divine eye is the ability to see the coarse and subtle
forms of the one billion worlds of this world system. Coarse
forms are ordinary forms whereas subtle forms are beyond
the capacities of an ordinary eye or ear but are perceivable by
those with such clairvoyance. The clairvoyance of divine ear
is the ability to hear the coarse and subtle sounds of this
world system. The clairvoyance of memory of former life-
times is the ability to remember one’s own and others’ former
lifetimes.

These five are induced by states arisen from meditation, and
thus the clairvoyances of divine eye and ear should not be
understood as eye or ear consciousnesses. They are mental
consciousnesses even though the names eye and ear are imputed
to them.

Other mental direct perceivers not indicated on this occasion
— that is, not induced by sense direct perceivers — and also not
induced by states arisen from meditation are self-knowers and
also the karmic clairvoyance of a being in the intermediate
state [after death and before taking rebirth]. The latter is a
clairvoyance that one has due to the power of previous actions
(karma, las) from merely being born in the intermediate state
(bar do) and is a contaminated clairvoyance enabling one to
know coarse objects but not subtle qualities.

The definition of a mental direct perceiver indicated on this
occasion is a non-conceptual non-mistaken other-knower
indicated on this occasion that arises from its own uncommon
empowering condition, a mental sense power. [3a.1-2]

It is called an other-knower because it is not a consciousness
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that is turned inwards, is not a self-knower, but is a conscious-
ness that engages external objects.

When mental direct perceivers indicated on this occasion are
divided, there are five, ranging from those apprehending forms
to those apprehending tangible objects. [3a.2]

Mental direct perceivers indicated on this occasion take as their
objects only the five sense objects. Those mental direct per-
ceivers which take phenomena — here meaning those things
that are only objects of the mental consciousness such as subtle
impermanence — as their objects are yogic direct perceivers
and as such are mental direct perceivers, but are not those
indicated on this occasion.

With respect to how mental direct perceivers indicated on this
occasion are produced, there are three assertions: alternating
production, production of three types, and production only at
the end of a continuum. From among these the mode of alter-
nating production is as follows: the first moment of a sense direct
perceiver apprehending a form is produced; subsequently the
first moment of a mental direct perceiver apprehending the form
is produced; subsequently the second moment of the sense direct
perceiver apprehending the form is produced, and so on. They
assert that between each moment of sense direct perception a
moment of mental direct perception is produced.

The mode of production of three types is asserted as follows:
the three — the second moment of a sense direct perceiver appre-
hending a form, the first moment of a mental direct perceiver
apprehending that form, and the self-knowing direct perceiver
experiencing those two — are produced simultaneously. In brief,
itisasserted that two types directed outward and one type directed
inward are produced at one time.

The mode of production only at the end of a continuum is the
thought of the foremost father [Tsong-ka-pa] and his spiritual
son [Gyel-tsap]. Here a mental direct perceiver apprehending a
form is produced only at the end of the last moment of a sense
direct perceiver apprehending a form. Furthermore, it is clear in
the textbook [Pan-chen S&-nam-drak-ba’s commentary on
Dharmakirti’s Commentary on (Dignaga’s) ‘Compendium on Prime
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Cognition’] that it is necessary to assert that in the continuum of
one who looks nearby [i.e., an ordinary being] no more than
one smallest moment of a mental direct perceiver apprehending
a form is produced.

‘Indicated on this occasion’ must be understood as referring to
the occasion where it is said [in siitra]: ‘Consciousnesses of forms
are of two types: those depending on the eye and on the mind

(manas, yid).

Mental direct perceivers not indicated on this occasion are such
[consciousnesses] as a clairvoyance which knows another’s mind.

[32.2-3b.4]

Sa-gya Pandita in his Treasury of Reasoning identifies these
differing explanations of the mode of production of these
mental direct perceivers as having been set forth by three
Indian scholars [all commentators on Dharmakirti’s Commen-
tary on (Dignaga’s) ‘Compendium on Prime Cognition’]. Alter-
nating production was set forth by Prajfidkaragupta, production
in three types by the brahmin Shankarananda, and production
only at the end of a continuum by the master Dharmottara.
Sa-gya Pandita himself refutes alternating production as well
as production only at the end of a continuum and propounds
the second, production in three types. However, in our own
system, we reject the first and second and explain that the
mental direct perceivers indicated in the above quote are
produced only at the end of a continuum.

Alternating production is not feasible because if, between
the first and second moments of sense direct perception, a
moment of mental direct perception were produced, there
would not be an unbroken continuum of sense direct percep-
tion, and the first moment of sense direct perception could not
be the direct cause of its next moment [whereas it must be].

Production in three types is incorrect both in terms of its
verbal designation and meaning. The fallacy of the verbal
designation is that although three types are mentioned, there
are in fact either four or two. The four are comprised of two
types directed outwards — the second moment of a sense direct
perceiver apprehending a form and the first moment of a
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mental direct perceiver apprehending the form - and two
directed inwards - a self-knower experiencing each of the two
directed outwards. The proponents of production in three
types, however, do not posit two self-knowers since they are
the same in being faced inwards, but to this our own system
responds that, in that case, the seccond moment of the sense
direct perceiver apprehending the form and the first moment
of the mental direct perceiver apprehending the form should
also not be posited separately since they are the same in being
directed outwards. It is in this sense that one might say that
there is production in two types, one directed outwards and
onc inwards. In any case, it is not suitable to call this production
in three types.

The meaning of production in three types is also incorrect
because Buddha said that each sentient being has only one
continuum of each consciousness. Thus it is incorrect to posit
the production of many consciousnesses, that is, to assert the
simultaneous production of one moment of a sense direct
perceiver apprehending a form, one moment of a mental
direct perceiver apprehending that form, and self-knowers
experiencing those two. It is true that all six consciousnesses
can be produced simultaneously, but they all have different
objects, whereas these that the proponents of production in
three types are asserting as produced simultaneously all observe
the same object.

Kay-drup Rin-bo-chay, in his Clearing Away Darkness of
Mind with Respect to the Seven Treatises, essentially asserts this
second mode of production although he does not call it
production in three types. He says that this does not contradict
Buddha’s statement that each sentient being has only one
continuum of consciousness if one interprets it as meaning
similarity of reverse type (ldog pa rigs geig) and not similarity of
substantial type (rdzas rigs gcig). According to him, there is no
fault in the production at one time of many consciousnesses of
one substantial type although there would be a fault in the
production of many consciousnesses of one reverse type. Thus,
there is no fault in the simultaneous production of a direct
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perceiver apprehending a form and the self-knower experi-
encing it — consciousnesses which are one substantial entity —
but there would be a fault in the simultaneous production of
two moments of a mental direct perceiver apprehending a
form - consciousnesses that are one reverse type [that is,
exactly the same general type].

The third assertion, production only at the end of a con-
tinuum, accords with our own system and is the thought of
Tsong-ka-pa and his spiritual son [Gyel-tsap]. We can take as
an example the production of five moments of a sense direct
perceiver apprehending a form. These are five consecutive
moments paying attention to one object, and only at the end
of the continuum of those five moments is one moment of a
mental direct perceiver apprehending the form produced. Our
text, as well as Pan-chen S6-nam-drak-ba’s textbook (on
which this text is based), Jam-yang-shay-ba’s textbook, and
all the others agree in asserting production only at the end of a
continuum as the correct explanation of how mental direct
perceivers indicated on this occasion are produced.

Pan-chen S&-nam-drak-ba and Jam-yang-shay-ba also
accord in asserting that not more than one smallest moment of
a mental direct perceiver indicated on this occasion is genera-
ted. Thus, in the continuums of ordinary beings such as
ourselves these are cases of knowers to which an object appears
but is not ascertained and are very hidden phenomena
(atyantaparoksha, shin tu lkog gyur).

This is true only of mental direct perceivers indicated on
this occasion. Those not so indicated, such as clairvoyances
and self-knowers in the continuums of ordinary beings are
able to ascertain, that is, to realize, their objects.

Self-knowing direct perceivers. The definition of a self-knower is
that which has the aspect of an apprehender. [3b.4]

There are two types of consciousnesses: other-knowers and
self-knowers. That which engages an object other than an
internal consciousness is an other-knower; it is a consciousness

directed outwards (kha phyi lta gi shes pa). That which ex-
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periences an internal consciousness is a self-knower; because
it engages an internal consciousness, it is said to be directed
inwards (kha nang lta gi shes pa). Applying this to the illustration
of an eye consciousness apprehending blue, the eye conscious-
ness itself is an other-knower and the consciousness which
experiences that eye consciousness is a self-knower.

We need to identify the apprehended (grahya, bzung ba and
the apprehender (grahaka, ’dzin pa). The blue which is the
object of the eye consciousness apprehending blue is the
apprehended, whereas the eye consciousness itself is the
apprehender. Furthermore, the eye consciousness apprehending
blue sees the aspect of blue and is thus called that which has the
aspect of the apprehended (grahya-dkara, bzung rmam). The
consciousness which experiences that eye consciousness sees
the apprehender itself and is thus called that which has the

aspect of an apprehender (grahaka-akara, ’dzin mam).

The definition of a self~knowing direct perceiver is that which is
non-conceptual non-mistaken and has the aspect of an appre-

hender. [3b.4]

Thus, we have had the definitions of a self~knower and a self-
knowing direct perceiver; if we add to this the element of
being a prime cognizer, then the definition of a self-knowing
direct prime cognizer is: ‘that which is new incontrovertible

non-conceptual non-mistaken and has the aspect of an appre-
hender’.

When self-knowing direct perceivers are divided, there are
three: those that are prime cognizers, those that are subsequent
cognizers, and those to which an object appears but is not ascer-
tained. [4a.1}

A self-knower experiencing a wrong consciousness is the same
entity as that consciousness, but it is not a wrong consciousness
itself; thus, it is still one of the three — a prime cognizer,
subsequent cognizer, or an awareness to which an object
appears but is not ascertained.

There are four possibilities between prime cognizer and
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self-knower, between subsequent cognizer and self-knower,
and between awareness to which an object appears but is not
ascertained and self-knower.3% The first moment of a self-
knower experiencing an eye consciousness apprehending blue
is both a self-knower and a prime cognizer. The second
moment of the self-knower experiencing that eye conscious-
ness is a self-knower but not a prime cognizer. The first
moment of an eye consciousness apprehending blue is a prime
cognizer but not a self-knower, and the second moment of an
eye consciousness apprehending blue is neither a prime cog-
nizer nor a self-knower.

The four possibilities between subsequent cognizer and
self-knower are much the same. The second moment of a
self-knower experiencing an eye consciousness apprehending
blue is both a subsequent cognizer and a self-knower. The first
moment of a self-knower experiencing an eye consciousness
apprehending blue is a self-knower but not a subsequent
cognizer. The second moment of an eye consciousness
apprehending blue is a subsequent cognizer but not a self-
knower. Something which is neither is the first moment of an
eye consciousness apprehending blue.

Similarly, there are four possibilities between an awareness
to which an object appears but is not ascertained and a self-
knower. The self-knower in the continuum of an ordinary
being which experiences a mental direct perceiver apprehend-
ing a form is both an awareness to which an object appears but
is not ascertained and a self-knower. The self-knower ex-
periencing an eye consciousness apprehending a form is a
self-knower but is not a mind to which an object appears but is
not ascertained. A mental direct perceiver in the continuum of
an ordinary being which apprehends a form is an awareness to
which an object appears but is not ascertained but is not a self-
knower. An eye consciousness apprehending a form is neither
of these two.

Yogic direct perceivers. The definition of a yogic direct perceiver
is a non-conceptual non-mistaken exalted knower in the con-
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tinuum of a Superior that is produced from a meditative stabiliza-

tion which is a union of calm abiding and special insight and

which has become its own uncommon empowering condition.

[42.1-2]

Pur-bu-jok posits this definition a little differently. He defines
a yogic direct perceiver as: ‘A non-conceptual non-mistaken
other-knower in the continuum of a Superior that is produced
from a meditative stabilization which is a union of calm abiding
and special insight and which has become its own uncommon
empowering condition’.

Thus, he substitutes ‘other-knower’ for ‘exalted knower’.
The reason for so specifying ‘other-knower’ is that there is a
problem with regard to a self-knowing direct perceiver
experiencing a yogic direct perceiver. Let us discuss this.

A self-knowing direct perceiver experiencing a yogic
direct perceiver and that yogic direct perceiver are established
in dependence on one causal collection (dngos rgyu tshogs pa
geig). They are thus one substantial entity in establishment and
abiding and have the same causes in that whatever is a cause of
the one is a cause of the other and vice versa. Since a yogic
direct perceiver is produced from a meditative stabilization
which is a union of calm abiding and special insight and which
has become its own uncommon empowering condition, a
self-knower experiencing that yogic direct perceiver must also
be produced from the same meditative stabilization. Such a
self-knower would then fulfill the definition of a yogic direct
perceiver, and thus, yogic direct perceivers would include some
self-knowers. [Since this is absurd] the term ‘other-knower’ is
added to the definition in order specifically to eliminate
self-knowers.

However, the thought of our text, as well as of Jam-yang-
shay-ba and others, is that such a specific elimination is not
necessary. For, a yogic direct perceiver and the self-knower
experiencing it do have the same causes, but this does not
necessarily mean that they have the same uncommon empower-
ing condition. A self-knower experiencing a yogic direct
perceiver does not arise by the power of meditation - does not
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arise from the force of a meditative stabilization which is a
union of calm abiding and special insight - but arises ancillarily
(shar la). It merely comes along with the yogic direct perceiver
and thus cannot be said to have the same uncommon empower-
ing condition.

Similarly, a sense direct perceiver apprehending a form and
the self-knower experiencing it have the same group of causes
but have different uncommon empowering conditions. The
uncommon empowering condition of the sense direct per-
ceiver is a physical sense power - the eye sense power. The
uncommon empowering condition of the self-knower ex-
periencing it is a mental sense power.

Since those things which have the same causes do not
necessarily have the same uncommon empowering condition,
one would not posit the meditative stabilization which is a
union of calm abiding and special insight as the uncommon
empowering condition of a self~knower experiencing a yogic
direct perceiver. Thus, there is no need to specify ‘other-
knower’ in the definition of a yogic direct perceiver in order
to ecliminate self-knowers, and Ge-shay Jam-bel-sam-pel’s
definition is correct as stated.

When yogic direct perceivers are divided there are three: those
of Hearers (Shravaka, Nyan thos), Solitary Realizers (Pratyeka-
buddha, Rang rgyal), and Mahayanists. [4a.2]

This division is made from the viewpoint of the basis [the
person who possesses it]. If yogic direct perccivers are divided
from the viewpoint of their entities, there are those of the
paths of seeing, meditation, and no more learning. If they are
divided from the viewpoint of their aspects, one can posit
sixteen, having the aspects of the sixteen attributes of the four
noble truths, impermanence and so forth.34 One can also posit
yogic direct perceivers having the aspects of coarse and subtle
selflessness.

How does one establish that a yogic direct perceiver exists?
If the wisdom cognizing selflessness is cultivated without
separating from the conditions of meditation, one can attain
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very clear perception of the object of meditation [that is, one
can come to realize it directly, without relying on an image]
because its basis is stable and it is a mental phenomenon that
does not require renewed exertion with respect to that to
which it has already become conditioned. Its basis is stable
because the mind cognizing selflessness has as its basis clear
light. It does not require or depend on renewed exertion
because once one has become conditioned to it, it arises auto-
matically; it is unlike, for instance, high-jumping where, no
matter how much you practise, each time you jump you must
again make effort.

This reasoning establishing yogic direct perceivers is
necessary, for otherwise one could not establish the existence
of omniscience and so forth. If, when cultivating the wisdom
realizing selflessness, one does not become separate from the
conditions for cultivating it and becomes thoroughly con-
ditioned to it, it is possible to extend it endlessly. Its increase is
immeasurable, whereas for other activities like high-jumping
there is a measure, a limit, to how skilled one can become. The
difference is that one does not have to depend on renewed
effort for those things to which the mind has become famil-
iarized.

There is also a reasoning establishing the existence of self-
knowers. One can state the syllogism, ‘The subject, an eye
consciousness apprehending blue, is a consciousness possessing
an experiencer of itself because it is a consciousness of which
there is memory after its own time.” This proof is used by
all those tenet systems which assert self-knowers — Sautran-
tika, Chittamatra, and Yogachara-Svatantrika. Vaibhashika,
Sautrantika-Svatantrika, and Prasangika do not assert self-
knowers. There is no clear source on whether or not the
Sautrantikas following scripture, that is, those following
Vasubandhu’s Treasury of Knowledge (Abhidharmakosha), assert
self-knowers or not. Based on the fact that the root assertions
of Sautrantikas in general are that they assert external objects
and self-knowers, many texts say that the Sautrantikas follow-
ing scripture do assert self-knowers. Jam-yang-shay-ba said
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that they do not, but his next incarnation, Gén-chok~jik-may-
wang-bo (dKon-mchog-'jigs-med-dbang-po, 1728-91), said
that they do.

It is said that self-knowing and yogic direct perceivers must be
mental direct perceivers.® [4a.2]

That self-knowing direct perceivers are mental ones means
that, for example, a self-knower experiencing an eye conscious-
ness apprehending blue does not depend on the eye sense
power as its uncommon empowering condition, but depends
on a mental sense power. Therefore, a self-knower is a
mental and not a sense direct perceiver.

Saying that a yogic direct perceiver must be a mental one
is important in terms of a discussion of a Buddha, for this
eliminates that self-knowing and sense direct perceivers in
the continuum of a Buddha are yogic direct perceivers. Some
say that self-~knowers and the five sense consciousnesses in a
Buddha’s continuum are omniscient consciousnesses. However,
all omniscient consciousnesses must be yogic direct perceivers,
and since all yogic direct perceivers are mental ones, a Buddha’s
sense consciousnesses could not possibly be yogic direct
perceivers and thus could not be omniscient consciousnesses.

These definitions are from the viewpoint of the Sautrintikas.
However, the Chittamatrins and the Yogichira- [Svatantrika]-
Midhyamikas give [as the definition of a direct perceiver] a
non-conceptual knower arisen from stable predispositions.3
[42.3]
These systems agree that a direct perceiver must be free from
conceptuality. However, in Chittamitra and Yogichara-
Svatantrika-Madhyamika, a direct perceiver does not have to
be a non-mistaken knower because they assert that all sense
and mental direct perceivers in the continuums of ordinary
beings are mistaken with regard to their appearing objects in
that when sounds, forms, and so forth appear to them, these
appear to be external objects [but are not]. Moreover, tainted
false aspectarian Chittamatrins®? assert that not just ordinary
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beings, but even Buddhas have mistaken appearances. Accord-
ing to them, a Buddha’s mode of understanding is not
mistaken, but things still appear to a Buddha to be external
objects.

Chittamatra also differs from Sautrantika in its presentation
of the three conditions: observed object, uncommon em-
powering, and immediately preceding conditions. Let us
discuss the Sautrantika presentation of these three first. The
definition of the observed object condition of a sense direct
perceiver apprehending a form is: ‘that which principally and
directly produces a sense direct perceiver apprehending a form
as having the aspect of that form’.

The observed object condition of a sense direct perceiver
apprehending a form is posited as the form itself because the
consciousness is produced through the force of the form’s
casting its aspect to it. In other words, the form appears to it.
The form is also posited as the observed object condition for a
mental direct perceiver apprehending a form that is produced
at the end of a continuum of sense direct perception.

An observed object condition is not posited for yogic and
self-knowing direct perceivers, nor for conceptual conscious-
nesses. Although Pur-bu-jok in his Collected Topics of Prime
Cognition does set forth an observed object condition for all of
these, it seems that they must be only imputed ones and that
his purpose in positing them must have been to sharpen stu-
dents’ reasoning and generate debate. The reason they must be
only imputed is that to be an actual observed object condition,
two features must be complete: the first is that it must appear
to that mind, and the second is that the mind must be produced
in dependence upon it. A yogic direct perceiver is produced in
dependence upon a meditative stabilization which is a union of
calm abiding and special insight. This meditative stabilization
cannot be posited as its observed object condition because it
does not appear to it. Also, in the case of a yogic direct per-
ceiver realizing the selflessness of the person, one cannot posit
the selflessness of the person as its observed object condition
because in the Sautrantika system the selflessness of the person,
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being a non-affirming negative (prasajya-pratishedha, med dgag)
and permanent, does not appear to a yogic direct perceiver.
Even in the case of a yogic direct perceiver realizing im-
permanence with regard to an impermanent object which is
appearing to it, one cannot say that it is produced in dependence
on the object’s casting its aspect to it; it is produced through
the force of meditation. One can posit impermanence as its
observed object (alambana-vishaya, dmigs yul), but not as its
observed object condition. Consciousnesses which depend
upon an observed object condition are like old persons who
must rely on a cane in order to stand up in that they depend on
an object to give them their aspect. A yogic direct perceiver
does not depend on its object in this manner.

One also cannot posit an observed object condition for a
self-knowing direct perceiver, for as Jam-yang-shay-ba
explains, an observed object condition is an appearance of a
likeness of the object ('dra rmam ’char ba gcig) to the conscious-
ness, and to a self-knower a likeness of the object does not
appear since it is a consciousness for which there is no dualistic
appearance.

Also for a thought consciousness there is no way to posit an
observed object condition because what appears to a thought
consciousness is a meaning generality which, being permanent,
cannot be a cause of anything. Moreover, a thought conscious-
ness is produced through the force not of an external object
but of the consciousness which induces it, be that a prior
moment of sense perception, memory, or whatever. Thus,
observed object conditions are posited only for sense direct
perceivers and the mental direct perceivers they induce.

The definition of an immediately preceding condition of a
sense direct perceiver apprehending a form is: ‘a knower
which principally and directly produces a sense direct perceiver
apprehending a form only as an experiencer which is a clear
knower’.

An illustration of this is a consciousness which arises just
immediately preceding a sense direct perceiver apprehending
a form and which engages the mind in that form. This defi-
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nition and illustration are applicable to all types of conscious-
nesses — mental direct perceivers, self-knowers, yogic direct
perceivers, thought consciousnesses, and so forth.

The definition of the uncommon empowering condition
of a sense direct perceiver apprehending a form is:
‘that which principally and directly produces a sense direct per-
ceiver apprehending a form as operating in its own sphere’.

An illustration is the clear inner form, the eye sense power,
which is the uncommon empowering condition of a sense
direct perceiver apprehending a form.

Anything which is a cause of a consciousness is necessarily
an empowering condition of that consciousness; however, the
uncommon empowering condition of a sense consciousness is
only its respective sense power — the eye sense power for the
eye consciousness, ear one for the ear consciousness, and so
forth. In all tenet systems except Vaibhashika one can say that
a form appears to an eye sense power, but not that the sense
power sees or apprehends the form. The Vaibhashikas assert
that an eye sense power also sees and apprehends forms.

For a mental direct perceiver apprehending a form, the
uncommon empowering condition is a mental sense power
which has become its own uncommon empowering condition.
This qualifying phrase, ‘which has become its own uncommon
empowering condition’, is necessary in order to eliminate a
mental sense power which is simultaneous with the conscious-
ness or after it — to specify just that mental sense power which
is acting as its uncommon empowering condition. Because
here the mental direct perceiver is apprehending a form, the
eye sense power is its empowering condition though not its
tincommon empowering condition which can only be a conscious-
ness, in this case the last moment of the eye consciousness
apprehending the form.

For a self-knowing direct perceiver the uncommon em-
powering condition is also a mental sense power which has
become its own uncommon empowering condition. For a
yogic direct perceiver it is a union of calm abiding and special
insight which has become such.
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When one posits these three conditions for a sense direct
perceiver apprehending a form, one cannot say that they exist
for only a single smallest moment (dus mtha’ skad cig ma).
However, with regard to mental direct perceivers in the
continuums of ordinary beings apprehending forms, sounds,
odours, and so forth, these three conditions exist for only one
smallest moment and are thus very hidden phenomena. Once
this is so, the observed object condition of a mental direct
perceiver in the continuum of an ordinary being apprehending
a form is a form which exists for only a smallest moment and
thus is very hidden [accessible to ordinary beings only through
scriptural inference]. However, having posited such a subtle
form, it is impossible to say how that consciousness can realize
it since a consciousness in the continuum of an ordinary being
cannot realize a smallest moment, and it is for this reason that
such mental direct perceivers are posited as awarenesses to
which the object appears but is not ascertained.

Further, one can debate: Is whatever is a colour or shape
necessarily an object of apprehension by an eye consciousness
[colours and shapes being the twofold division of visible form,
which is defined as ‘object of apprehension by an eye con-
sciousness’]? If the opponent answers yes, one can posit the
subject, the blue which is the observed object condition of a
mental direct perceiver apprehending blue. This subject is a
colour and thus must be an object of apprehension by an eye
consciousness. One could then ask him if whatever is an
object of apprehension by an eye consciousness is necessarily
an object of realization by it. If he says yes, then it would
absurdly follow that an eye consciousness would be able to
realize the blue which is the observed object condition of a
mental direct perceiver apprehending blue. This is not possible
because this object is a very hidden phenomenon, and an
eye consciousness in the continuum of an ordinary being is
completely unable to realize very hidden phenomena, these
being realized by common persons only in dependence on a
reasoning process based on uncontradictible scriptures.

The preceding discussion of the three conditions has been



70 Mind in Tibetan Buddhism

from the Sautrintika viewpoint. The Chittamitra presentation
differs significantly. In the latter’s system, not objects but latent
predispositions are posited as the observed object condition
for both sense and mental direct perceivers. Thus, as the
observed object condition of either a sense or mental direct
perceiver apprehending a form the Chittamatrins posit a
predisposition which exists with the immediately preceding
condition of that consciousness and causes it to be generated
as having the aspect of blue. The form which is apprehended
by that sense or mental direct perceiver is called an appearing
observed object condition. It is an observed object condition
but not an actual one, called such because although it appears
to the consciousness it does not produce it.

In the Chittamatra system, a form and the sense or mental
direct perceiver apprehending it are one substantial entity and
thus simultaneous, whereas an observed object condition must
be a cause of a consciousness; whatever is a cause of something
must be a different substantial entity from it and in a relation-
ship of temporal sequence. If there were such an observed
object condition, external objects would be entailed - this
being impossible in the Chittamatra or Mind-Only system.
In fact, the Sautrantikas point to the existence of observed
object conditions as establishing the existence of external
objects.

The Sautrintikas and Chittamatrins also differ in their
presentation of the uncommon empowering conditions of
sense and mental direct perceivers. Both agree that the un-
common empowering condition of, for example, an eye
consciousness is the eye sense power and both call it form
(riipa, gzugs). However, for the Sautrantikas this means that
it is matter (kantha, bem po), whereas for the Chittamatrins it is
just a potency or power (shakti, nus pa). The latter say that it is
a potency existing with the immediately preceding condition
[a former moment of consciousness] and is a ‘form’ which
produces a consciousness as having its own power, such as the
eye consciousness having power with respect to colours and

shapes. When this point is debated, it seems that in the end the
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Chittamatrins do not assert any fully qualified forms once both
internal forms [the uncommon empowering condition] and
external ones [the observed object condition] are posited to be
potencies. Thus, some earlier Tibetans said that the Chittamitra
system does not have any fully qualified forms. However, after
further analysis later scholars decided that it is not the case that
there is in Chittamatra no fully qualified form; there is form -
such as visible forms, sounds, odours, and so forth - but there
is no matter since the definition of matter is that which is
atomically established and in Chittamatra there are no exter-
nally existent atoms.

Now that we have discussed all four types of direct per-
ceivers we should consider from what viewpoints this division
is made, for in fact, all four can be included within a twofold
division of sense and mental direct perceivers. There is nothing
beyond these two, for the five sense direct perceivers - eye,
ear, nose, tongue, and body ones — are included within sense
direct perceivers, and mental, self-~knowing, and yogic direct
perceivers are all included within mental direct perceivers.
Thus the question arises as to why direct perceivers are posited
as four. Some scholars say that the reason is to clear away
wrong ideas. For example, some non-Buddhists assert that all
sense consciousnesses are conceptual; even within Buddhism,
Prasangika asserts that some conceptual consciousnesses are
direct perceivers. In order to eliminate these possibilities, the
divisions are clearly cxpresscd as four.

However, the main reason for positing four direct per-
ceivers is from the viewpoint of their mode of production.
Sense direct perceivers are those consciousnesses which are
produced through the meeting of an object and a sense power.
Yogic direct perceivers are produced through the force of
meditation. Mental direct perceivers are produced either
through the force of a former prime cognizer or through the
force of meditation. Those produced through the force of
former prime cognizers are mental direct perceivers appre-
hending visible forms, sounds, odours, tastes, and tangible
objects. Those produced by the power of meditation are the
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five clairvoyances. Self-knowing direct perceivers are probably
produced through the force of the consciousness which is its
object of experience. This last explanation I have not seen in
any book, but I feel that it is correct. A self-knowing direct
perceiver is produced along with the consciousness that is its
object of experience, and once this is the case, one can say that
it is produced through the force of the consciousness which
is its object of experience. Thus, one can explain four direct
perceivers as being posited both for the sake of clearing away
wrong ideas and from the viewpoint of their mode of pro-
duction.

Ge-shay Jam-bel-sam-pel will now explain ancillarily the
topic of facsimiles of direct perception (pratyaksha-abhasa,
mngon sum ltar snang) which are so-called because while not
actual direct perceivers, they appear to be like them. Seven
types of facsimiles of direct perception are described - six
conceptual and one non-conceptual, into which all types of
thought can be included.

Ancillarily, with respect to briefly explaining the presentation
of facsimiles of direct perceivers, [Digniga’s Compendium on
Prime Cognition] says: ‘Mistaken [conception], conventional con-
sciousness, inferential [conception], [conception] arise from in-
ference, memory-[conception], and wishing-[conception] are
facsimiles of direct perception along with dimness of sight.’

Thus, seven facsimiles of direct perception are asserted: six
conceptual and one non-conceptual. [4a. 3-4b.1]

A mistaken conception is, for example, a wrong conceptual
consciousness such as a thought apprehending sound to be
permanent. An instance of a conventional conception is an
inferential cognizer realizing sound to be impermanent.

An inferential conception is a consciousness which is a mind
apprehending a sign. For instance, there is a correct opponent
who is a ground for establishing sound to be impermanent,
that is, who is about to realize that sound is impermanent, and
in this person’s continuum there is a consciousness that realizes
the three modes (tririipa, tshul gsum) in the proof of sound as
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impermanent. It has realized the presence of the reason in the
subject (paksha-dharma, phyogs chos), the pervasion (anvaya-
vyapti, rfes khyab) and the counter-pervasion (vyatireka-vyapti,
Idog khyab). Such a consciousness realizing the three modes is
called a consciousness which has become a mind apprehending
the sign (*lifiga~grahana-chitta, rtags ’dzin sems) and is an instance
of an inferential conception within this sevenfold division of
facsimiles of direct perception. It is not an actual inferential
cognizer but will in the next moment become one.

A conception arisen from inference is, for example, a
consciousness which arises subsequent to an inferential cognizer,
such as a remembering consciousness induced by an inferential
cognizer — i.e., the memory one has after an inference.

A memory-conception is, for example, a consciousness
remembering today something that happened in the past. A
wishing-conception is, for example, a consciousness wishing
in the present for something in the future.

Those are the six conceptual facsimiles of direct perceivers.
With regard to the non-conceptual one, Dignaga’s stating of
‘dimness of sight’ refers to that which is seen by a person who
has an eye disease causing him to see hairs falling in front of
him. This indicates by extension all non-conceptual wrong
consciousnesses.

In the root text of Dharmakirti’s Commentary on (Dignaga’s)
‘Compendium on Prime Cognition’ these are condensed into four.
If you wish to know about these in more detail, please look in the
Ra-dé (Rva-stod) Awareness and Knowledge and in [Pan-chen
S6-nam-drak-ba’s] Illumination of the Thought on the third
chapter [of Dharmakirti’s Commentary on (Dignaga’s) ‘Compendium
on Prime Cognition’] and so forth. [4b.1]

Dharmakirti explains these seven facsimiles of direct perception
by means of a fourfold division:

I conceptions having a term as their basis (brda’ rten can gyi rtog pa)
2 conceptions making superimpositions on other objects (don gzhan
la sgro *dogs pa’i rtog pa)
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3 conceptions having a hidden object (lkog tu gyur pa’i don can gyi
rtog pa)

4 non-conceptual facsimiles of direct perception (rtog med mngon
sum ltar snang)

The first of these four, conceptions possessing a term as their
basis, includes all factually concordant conceptual conscious-
nesses except for inferential cognizers and the consciousnesses
they induce. Thus, from Dignaga’s list of seven facsimiles of
direct perception, memory-conceptions and wishing-concep-
tions are included in it. Conceptions making superimpositions
on other objects refer to wrong thought consciousnesses; thus
from the seven fold listing, it includes within it the first,
wrong conceptions. Conceptions having a hidden object
refer to inferential cognizers and the consciousnesses they
induce; thus from Dignaga’s list it includes conventional
conceptions, inferential conceptions, and conceptions arisen
from inference. Non-conceptual facsimiles of direct perception
are the same in both lists.



3. Inferential and Subsequent
Cognizers

Inferential cognizers

The definition of an inferential cognizer is a determinative
knower which, depending on its basis, a correct sign, is incontro-
vertible with regard to its object of comprehension, a hidden

phenomenon. [4b. 2]

The Sautrantikas following reasoning, Chittamaitrins, and
Svatantrika-Madhyamikas assert that all inferential cognizers
must be produced in dependence on a basis that is a correct sign.
Within Prasangika, some textbooks say that this is not neces-
sarily the case, for although those of dull faculties can generate
an inference only in dependence on a correct sign, those of
sharpest faculties can generate one merely in dependence on a
consequence (prasatiga, thal ’gyur)3® Other textbooks on
Prasangika which say that an inferential cognizer can only be
produced in dependence on a correct sign respond that while
it is not necessary explicitly to state a correct reason to a
practitioner of sharpest faculties, that person would think one
out for himself, and thus his inferential consciousness is pro-
duced in dependence on a correct sign. In any case, they are
called Prasangikas — Consequentialists — because they assert
that an inference can be generated merely by the statement of
a consequence. It is helpful to think over both sides of this issue.

The meaning of ‘correct sign’ is discussed extensively in
the study of ‘Signs and Reasonings’ (rtags rigs). However, in
brief, correct sign means correct reason (samyak-nimitta, rgyu
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mtshan yang dag), correct reasoning (samyak-nyaya, rigs pa yang
dag), or correct proof (samyak-sadhana, sgrub byed yang dag). A
mind which realizes its object of comprehension in dependence
on such is called an inferential cognizer.

That an inferential cognizer is ‘incontrovertible’ means that
it realizes its object - it attains, gets at, an object with respect
to which superimpositions have been removed. It is a determi-
native knower, that is, it is a consciousness for which there is a
sense, ‘It is such and such,” which does not occur for sense
consciousnesses or other direct perceivers, but only for thought.
Inferential cognizers are so-called because of being inferring
consciousnesses which arise in dependence on a correct sign
or reason.

The definition of an inferential prime cognizer is a determinative
knower which, depending on its basis, a correct sign, is new and
incontrovertible with regard to its object of comprehension, a
hidden phenomenon. It is said that an inferential cognizer is not
necessarily a prime cognizer. [4b. 2-3]

Thus, in this text there is a distinction between inferential
cognizer and inferential prime cognizer. In other texts, for
instance, Pur-bu-~jok’s Awareness and Knowledge, this distinction
is not made; the two are considered synonymous. Here it is
asserted that there are three possibilities between the two in
that all inferential prime cognizers are inferential cognizers
but there are inferential cognizers which are not prime, such
as the second moment of an inferential cognizer realizing
sound to be impermanent. Such a consciousness is an in-
ferential cognizer but not prime, new. Rather, it is an inference
which is a subsequent cognizer.

Because Pur-bu-jok asserts that all inferential cognizers are
prime, he does not accept a common locus of a subsequent
cognizer and an inferential cognizer. Thus, for him the second
moment of an inferential cognizer is no longer an inferential
cognizer but is just a subsequent one. It is a conccptual remem-
bering consciousness. Pur-bu-jok’s position is also asserted by
Jay-dzun-ba (r]e-rtsun-pa, rfe-rtsun Chos-kyi-rgyal-mtshan, 1469~
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1546), author of the textbooks for the Jay College of Se-ra
Monastery, whereas Pan-chen S&-nam-drak-ba’s assertion
accords with our text. When this text says, ‘It is said that an
inferential cognizer is not necessarily a prime cognizer’, it is
referring to him.

When inferential cognizers are divided, there are three:

1 inference through belief (*apta-anumana, yid ches rjes dpag)

2 inference through renown (*prasiddha-anumana, grags pa’i rjes
dpag)

3 inference by the power of the fact (*vastu-bala-anumana, dugos
stobs rjes dpag) [4b.3]

This is a division of inferential cognizers by way of their
entities.

The definition of an inferential cognizer through belief is a
determinative knower which, depending on its basis, a correct
sign of belief, is incontrovertible with regard to its object of
comprehension, a very hidden phenomenon. An illustration is
the inferential consciousness which realizes that the scripture,
‘From giving, resources; from ethics, a happy [migration]’, is
incontrovertible with respect to the meaning indicated by it.
[4b.3-4]

Thus, an inferential cognizer through belief is one which has
as its basis a sign of belief, a sign that is believed in, in depend-
ence on which one realizes a very hidden object of compre-
hension. With regard to the illustration cited here, the scripture
is saying that from engaging in giving, a person comes to have
resources, and from maintaining pure ethics, a person attains
a happy migration. However, one does not need inference
through belief to realize just that through giving resources are
achieved, for this is not a very hidden phenomenon; to realize
the very hidden phenomena such as the specific action of
giving, its entity, its object, the giver, the time of giving, and
so forth involved in the arising of a specific resource, one
needs inference through belief. With regard to the statement,
‘From ethics, a happy migration’, what is being realized is a
specific entity of ethics, what one avoided, with respect to
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whom one kept ethics, the time of keeping it, the keeper, and
so forth. All these can be realized only through an inference
through belief as they are very hidden phenomena.

Such a scripture is ‘incontrovertible with respect to the
meaning indicated by it" in that the meaning of the scripture is
definite as just what it says. One realizes this incontrovertibility
by means of a sign of belief. What such a sign is can be under-
stood through stating the above illustration in syllogistic
form: The subject, the scripture, ‘From giving, resources; from
ethics, a happy migration,’ is incontrovertible with respect
to the meaning indicated by it because of being a scripture
free from the three contradictions. The sign of belief - the
reason believed in - is that the scripture is free from the three
contradictions. To be free from such means that the scripture
is not damaged, or harmed, by the three prime cognizers:
direct prime cognizer, inference by the power of the fact, and
inference through belief. These are consciousnesses realizing
the three types of objects of comprehension:

1 the manifest (abhimukhi, mngon gyur)
2 slightly hidden (kimcid-paroksha, cung zad lkog gyur)
3 very hidden atyartha-paroksha, shin tu lkog gyur)

The manifest are those things which can be seen with ordinary
direct perception. The slightly hidden are those which must be
established for common beings in dependence on a sign by the
power of the fact, such as liberation and ommiscience, the
selflessness of the person, the subtle impermanence of sound,
and so forth. Very hidden phenomena are such things as the
subtle features of the cause and effect of actions, as taught in
the scripture, ‘“Through giving, resources,” where the object
given, the recipient of the gift, the giver, the time of giving,
and so forth [leading to a specific resource] are all very hidden
phenomena. These are accessible to inference, but only that
through belief, which is also called scriptural inference.

There is a great deal of debate as to whether or not a specific
scripture, if it is free from the three contradictions, has to
teach all three objects of comprehension. Scripture in general
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teaches the three types, but most individual scriptures do not
teach all three. Thus, there are two ways of positing something
as free from the three contradictions: one can say either that it
is free from contradiction ‘with respect to its teaching the
perceivable manifest’ or ‘with respect to that part which
teaches the perceivable manifest’. Pan-chen Sé-nam-drak-ba
and Kay-drub Rin-bo-chay use the first; Jay-dzun-ba uses the
second.

Following the first, to be free from the three contradictions
means: ‘With respect to its teaching of the perceivable mani-
fest, it is not damaged by a direct prime cognizer. With respect
to its teaching of the slightly hidden, it is not damaged by an
inference by the power of the fact. With respect to its teaching
of the very hidden, it is not damaged by an inference through
belief.’

Following the second form, this statement would be
phrased, “With respect to that part which teaches the perceiv-
able manifest, it is not damaged by a direct prime cognizer’,
and so forth. Kay-drub Rin-bo-chay and Pan-chen S&-nam-
drak-ba find fault with this form, for they say such wording
implies that a scripture free from the three contradictions must
teach all three objects of comprehension, whereas this is not
the case, since some scriptures teach only one of them. How-
ever, those who say ‘that part which teaches’ respond that this
is said not with reference to all particular scriptures, but to
scripture in general. This is all right from the viewpoint of
understanding but is rather difficult to hold in debate.

Basically, the meaning of being free from the three contra-
dictions is: ‘If the passage teaches the perceivable manifest,
there is no damage by a direct prime cognizer. If it teaches the
slightly hidden, there is no damage by an inference by the
power of the fact. If it teaches the very hidden, there is no
damage by an inference through belief.” For example, if it is
teaching about water and says that it runs uphill, there is
contradiction by direct perception. If it teaches the slightly
hidden and says that persons possess substantial existence, this
is damaged by inference by the power of the fact. If it teaches a
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very hidden topic such as saying that happy migrations arise
from giving [whereas they actually arise from ethics], that is
damaged by inference through belief — by another scripture
which teaches a very hidden phenomenon [i.e., that resources
arise from giving]. Scriptures which are not damaged in any
of these ways are said to be free from the three contradictions.

The definition of an inferential cognizer through renown is a
determinative knower which, depending on its basis, a correct
sign of renown, is incontrovertible with respect to its object of
comprehension, a terminological suitability. An illustration is the
inferential consciousness that realizes it is suitable to express the
rabbit-possessor by the term ‘moon’. [4b.4-5a.1]

All consciousnesses are produced in dependence on a basis; the
basis for this type of inference is a sign of renown. In other
words, it operates on an object which is established through
the power of renown in the world. The illustration given above
stated in syllogistic form would be ‘The subject, the rabbit-
possessor [a name for the moon], is suitable to be expressed
with the term “moon” because of existing among objects of
thought.” A similar statement can be made with regard to
anything — ‘The subject, John, is suitable to be expressed with
the term “moon” because of existing among objects of
thought.” In other words, it is suitable to call John anything -
moon, sun, or any other name one wants to designate to him,
and thus in Tibet children were often given names such as
Buddha, Giving, Ethics, Patience, Effort, Wisdom, and so
forth. Also, it is suitable to change names.

The reason for this suitability of expression is simply the
subject’s existing among objects of thought. Any object that
can be thought of is suitable to be designated with any name.
Whatever one wants to call an object is all right because
names do not inhere in objects.

One can understand this through the example ‘pot’, the
name designated to a bulbous flat-based water holder. A
bulbous thing’s being a ‘pot’ is not something which is estab-
lished as its own mode of being from its mere production.



Inferential and Subsequent Cognizers 81

Rather, someone initially affixed the name, the verbal conven-
tion, ‘pot’, to a bulbous flat-based water holder, and this came
to be renowned as its actual name. However, one could just
as easily call it something else - for instance, ‘woollen cloth’,
and in time, with repeated usage, when one said ‘woollen
cloth’, the image appearing to one’s mind would be that of a
bulbous flat-based water holder. The fact that now when we
say ‘pot’ a bulbous flat-based water holder appears to our minds
and when we say ‘woollen cloth’ a fabric woven from sheep’s
wool appears is merely by the power of the predispositions of
expression — those predispositions established by our usage of
expressions. It is not by the power of the external object but
by that of association, and this association can be changed. This
is not the case with qualities inhering in an object; for example,
to a direct perceiver apprehending a fire, the hot and burning
appears and the wet and moistening - the qualities of water -
do not. This is because heat abides as the nature of
fire.

An inference through renown is a consciousness realizing that
it is suitable to express an object with a term just because it
exists among objects of thought. Such a consciousness is
incontrovertible with respect to its object of comprehension,
a terminological suitability. In the instance cited, rabbit-
possessor itself is not a terminological suitability, but the
suitability of expressing the rabbit-possessor with the term
moon is one. The reason that the example is stated as it is - that
the rabbit-possessor is suitable to be called the moon, rather
than saying that the moon is suitable to be called the rabbit-
possessor — is that there are many different objects designated
by the term ‘moon’ - quicksilver, a young girl’s face, camphor,
a kind of medicine, and the orb in the night sky. The point
being made is that because the moon exists among objects of

thought, it can be called anything.

The definition of an inferential consciousness by the power of the
fact is a determinative knower which depending on its basis, a
correct sign by the power of the fact, is incontrovertible with
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respect to its object of comprehension, a slightly hidden pheno-
menon. An illustration is the inferential consciousness which
realizes that sound is impermanent. [sa.1-2]

In this type of inference, the basis of the consciousness is a
correct sign by the power of the fact, this being a reason which
proves a slightly hidden phenomenon. Because an inferential
cognizer by the power of the fact comprehends a meaning that
abides in the object - the thing itself - it understands an object
which is established by the power of the thing itself. In general,
there are two types of objects: those established by the power
of the thing itself and those established by the power of renown.
With regard to the first, hot and burning resides in the ‘thing-
ness’ of fire, in the nature of fire. Another way of saying this is
that hot and burning really exist with fire. When one touches
fire, no aspect other than that of hot and burning appears, and
thus, the hot and burning is called an object that is established
by the power of the thing. One can call fire the ‘cleaner’ or the
‘crested’, but its being these is not established by the power of
the thing. Pigs are also cleaners and peacocks are renowned
as crested; thus ‘cleaner’ and ‘crested’ are just objects estab-
lished by the power of renown in relation to fire.

One can take a sound as an example. The fact that it is
produced or established as definite to disintegrate moment by
moment right from the time of its own production is the mode
of subsistence of sound. Therefore, even Buddhas and
Bodhisattvas who have inconceivable powers such as turning
earth into gold do not have the power to change sound from
being definite to disintegrate moment by moment into not so
disintegrating. Therefore, an inference which realizes that
sound is impermanent comprehends that fact through the
force of the sound’s being established in its own actuality as
impermanent.

This threefold division of inferential cognizers into those
through belief, renown, and the power of the fact is made by
way of their entities. If one makes a division by way of their
mode of production, there are two: prime and subsequent.
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There is no such thing as an inferential cognizer that is an
awareness to which an object appears but is not ascertained,
since it must realize its object.

There is also a terminological twofold division of inferential
cognizers into inference for oneself (svartha-anumana, rang don
rjes dpag) and for another (pardrtha-anumana, gzhan don rjes
dpag). That for oneself refers to inference as has been set forth
above in its threefold division by way of entity. That for
another refers to a proof statement, which is posited before
the statement of a reason. First a consequence is stated, then a
proof statement, and then a reason. This division is termino-
logical because whatever is an inference must be a conscious-
ness, and inference for another, being a proof statement, is
sound — matter — and not consciousness. Thus, whatever is an
actual inference is necessarily an inference for oneself.

The use of inference for another is as follows. In order to
overcome the wrong view of, for instance, a Simkhya who
asserts that sound is permanent, one would first state a conse-
quence: It follows that the subject, sound, is not a product
because of being permanent. This should cause him to become
doubtful, whereupon it is necessary to establish for him the
three modes: the presence of the reason in the subject, the
pervasion, and the counter-pervasion. To establish the first, one
would posit, “The subject, sound, is a product because of being
a created thing.” This proves the presence of the reason in the
subject — that sound is a product. To establish the positive
pervasion, one would state, ‘The subject, a product, is im-
permanent because of being momentary.” By explicitly
proving the pervasion, one implicitly proves the counter-
pervasion.

Having established the three modes, one then makes a proof
statement. The person has realized individually the presence
of the reason in the subject, the positive pervasion, and the
counter-pervasion; a proof statement is given in order that all
three might appear simultancously to his mind. One states,
‘Whatever is a product is necessarily impermanent — for
example, a pot. Sound isalso a product.” If one proof statement
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will suffice, then it can be left at this. If two are necessary, then
one would say, “Whatever is permanent is necessarily not a
product — for example, uncaused space. Sound, however, is a
product.” The positing of one or two proof statements is done
in dependence on the sharpness or dullness of faculties of the
person to whom these are being posited. To a person of sharp
faculties one first posits a consequence and establishes the
presence of the reason in the subject and so forth. Then it may
or may not be necessary to posit even one proof statement, but
at the most one will suffice. Then at the end one states to him a
reason — for example, the syllogism, ‘The subject, sound, is
impermanent because of being a product.” To a person of dull
faculties, a consequence, two proof statements, and a reason
must be stated.

When we debate, we do not usually go through this entire
process. We proceed as though the three modes were estab-
lished and the opponent were of sharp faculties. However, if
one were doing it very carefully, all those steps would be
used. Still, there are some to whom it is not necessary to state
a consequence, for example, those who do not have a previous
wrong idea. Hence, in establishing to a Buddhist the im-
permanence of sound, it is not necessary to state a consequence
as he has no previous wrong view that sound is permanent.
However, for a Samkhya, who does have this wrong view, it
is necessary to go through all these stages. Though our text-
books often present our own system in the form of conse-
quential statements, this is not that the students have actual
wrong views to be eliminated; rather, these are used because
there is some doubt as to whether the students are quite ready
for syllogistic statements.

Subsequent cognizers

The definition of a subsequent cognizer is a knower which is not
a prime cognizer and which realizes what has already been
realized by the former prime cognizer inducing it. [sa.2—3]

There is some problem with this definition as it is stated
because a subsequent cognizer is a positive phenomenon and
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the definition is a negative phenomenon due to the fact that it
says, ‘is not a prime cognizer’. To avoid this problem, most
other presentations of ‘Awareness and Knowledge’ posit as
the definition of subsequent cognizer: ‘a knower which
realizes that which has already been realized’.

I find this definition preferable. There is also some difficulty
in the first definition with the part that says ‘by the former
prime cognizer inducing it’, as will become clear later when the
divisions of subsequent cognizers are explained.

When subsequent cognizers are divided, there are two: direct
(*pratyaksha-parichchhinna-jfiana, mngon sum bcad shes) and con-
ceptual subsequent cognizers (*kalpand-parichchhinna-jfiana, rtog
pa bcad shes). There are four direct subsequent cognizers: sense,
mental, self-knowing, and yogic. [sa.3-4]

A sense direct subsequent cognizer is, for example, the second
moment of a sense direct perceiver apprehending a form. An
example of a mental direct one is the second moment of a
mental perceiver in the continuum of a Superior which is
apprehending a form. There is no such subsequent cognizer
in the continuum of an ordinary being because mental direct
perceivers apprehending forms and so forth are only one
smallest moment and thus for ordinary beings are awarenesses
to which an object appears but is not ascertained. A mental
subsequent cognizer which does exist in the continuums of
some ordinary beings is the second moment of a clairvoyant
consciousness knowing another’s mind. An example of a self-
knowing subsequent cognizer is the second moment of a
self-knower which is experiencing a sense direct perceiver
apprehending a form. An example of a yogic subsequent
cognizer is the second moment of a yogic direct perceiver
directly realizing the selflessness of the person.

There are two conceptual subsequent cognizers: those induced
by direct perception and those induced by inference. An illustra-
tion of a conccptua.l subsequent cognizer induced by direct
perception is a consciousness ascertaining blue which is produced
subsequent to a direct perceiver apprehending blue; an illustration
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of a conceptual subsequent cognizer induced by inference is the
second moment of an inferential consciousness that realizes sound
to be impermanent.® [sa.4—sb.1]

In the case of a conceptual subsequent cognizer induced by
direct perception, a sense direct perceiver apprehending blue
sees the blue, and subsequent to that the thought is induced,
‘I saw blue.” In the case of a conceptual subsequent cognizer
induced by inference, the first moment of an inferential
cognizer realizing sound to be impermanent, itself a conceptual
consciousness, induces a second moment of inference which
realizes sound to be impermanent; that second moment is a
conceptual subsequent cognizer induced by inference.

This is because it says in Dharmottara’s The Correct (’ Thad-ldan),*°
‘The two - the first moment of a direct perceiver or of an in-
ferential consciousness — are prime cognizers, but later moments
which do not differ in establishment and abiding and are continua-
tions of them have forsaken being prime cognizers’. Sameness in
establishment and abiding on this occasion is said to refer to
sameness of effect. [sb.1-2]

The first moment of a direct perceiver refers to, for example,
the first moment of any of the five sense direct perceivers —
those apprehending forms, sounds, odours, tastes, or tangible
objects. The first moment of any direct perceiver which is not
an awareness to which an object appears but is not ascertained
or the first moment of any inferential cognizer is a prime
cognizer. Later moments within the same continuum of
consciousness, that is, later moments which are not different
from the first in establishment and abiding, are no longer
prime cognizers; they are subsequent cognizers. The sameness
of effect that is to be understood as the meaning of ‘sameness
in establishment and abiding’ refers to the generation of a
common effect by the moments of consciousness; for example,
the first and second moments of an eye consciousness appre-
hending blue generate as their common effect a consciousness
ascertaining the blue — one able to remember that blue has

been seen.
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In one sense, because objects are new in each moment, each
moment of a consciousness could be said to be realizing a new
object. However, this is not the meaning of the ‘new’ which
serves as the basis for distinguishing prime and subsequent
cognizers. The first moment of a consciousness engages an
object by its own power, whereas subsequent moments realize
their objects merely by the force of the former prime cognizer
that induced them, and thus the first moment is a prime
cognizer and later ones are subsequent cognizers.

The assertion is that the first moment of direct perceivers
and of inferential cognizers are prime cognizers and all subse-
quent moments — the second, third, fourth, fifth, and so on,
however many there are — within the same continuum of
consciousness are subsequent cognizers. This is true in the
case of sense, mental, self~knowing, and - in the continuums
of Learner Superiors — yogic direct perceivers. However, it is
not suitable to posit this with regard to omniscient conscious-
nesses — exalted knowers of all aspects (sarvakarajiiana, mam
mkhyen) — for Gyel-tsap, Kay-drup, and all the textbooks say
that whatever is an omniscient consciousness is necessarily a
prime cognizer. For example, Kay-drup’s Clearing Away
Darkness of Mind with Respect to the Seven Treatises says, ‘I
do not feel that whatever is an omniscient consciousness is not
necessarily a prime cognizer or that whatever is a prime
cognizer is not necessarily a new realizer.” In other words, an
omniscient consciousness is necessarily a prime cognizer, and a
prime cognizer is necessarily a new realizer. In brief, an
omniscient consciousness is never a subsequent cognizer.

One could debate this assertion that all omniscient con-
sciousnesses are prime cognizers and, taking as one’s subject the
second moment of an omniscient consciousness, say, ‘The
subject, the second moment of an omniscient consciousness,
is a subsequent cognizer because of engaging an object which
was already realized by the first moment of the omniscient
consciousness.” It is with the intention of preventing such a
debate that the definition in this text specifies a subsequent
cognizer as ‘a knower which is not a prime cognizer’. The
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author is willing to accept that the second moment of an
omniscient consciousness does engage the objects realized by
its first moment, but nonetheless asserts that it is a prime
cognizer because an omniscient consciousness always operates
under its own power and not through the force of having been
induced by a previous moment of prime cognition. He avoids
having to call it a subsequent cognizer by defining subsequent
cognizers as necessarily non-prime cognizers.

Many other texts define a subsequent cognizer as a knower
realizing that which has already been realized. They explain
this as meaning a knower that engages an object which has
already been realized by the former prime cognizer which induced it
and not merely as meaning that which engages an object that
has already been realized as the words of the definition would
seem to indicate. This distinction is also made to avoid having
to call the second moment of an omniscient consciousness a
subsequent cognizer. For, the second moment of an omniscient
consciousness engages an object by its own power without
being induced by a former prime cognizer and without having
to depend on the activity of a memory-consciousness.

Moreover, there are many qualities simultaneous with the
first moment of an omniscient consciousness, and many
simultaneous with its second moment. The second moment of
an omniscient consciousness, in realizing those qualities which
are simultaneous with the first moment, realizes that which has
already been realized by the first moment, but it is newly
realizing those qualities which are simultaneous with it. Thus,
Jam-yang-shay-ba and most other textbook authors say that
the second, third, fourth, fifth, and however many moments
there are of an omniscient consciousness are prime cognizers
because they newly realize those qualities which are simul-
taneous with them.

With regard to, for example, a mind realizing sound to be
impermanent, the first moment of initial generation of an
inferential cognizer of such is a prime cognizer. Subsequent
moments of it as well as later occasions of taking this realization
to mind are, up to the point of attaining calm abiding with
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respect to the impermanence of sound, subsequent cognizers
that are arisen from thought. With the achievement of such
calm abiding, one must continue repeatedly to take this to
mind, to cultivate it within calm abiding for the sake of
attaining a clear appearance of the impermanence of sound.
Until clear appearance is attained, all those awarenesses taking
to mind the impermanence of sound within calm zbiding are
subsequent cognizers which are states arisen from meditation.
When clear appearance is attained, that is, when the im-
permanence of sound is initially realized directly, one again
has a prime cognizer - the first moment of direct perception
of the impermanence of sound. Even though it arises by the

wer of the former moments of realization, it does not arise
through the force of former moments of direct perception.
Because it is in this sense a new realization, it is a prime cog-
nizer. All succeeding moments, however many there may be,
are subsequent cognizers.

There is much debate as to whether, if one gets up from
one’s meditative session and some time later returns to medi-
tation on the same topic, the first moment of direct perception
is again a prime cognizer or is still a subsequent one. Some say
that it is prime because one is newly generating a continuum
of direct perception; others say that it is not a prime cognizer
because it is engaging its object due to the force of the former
direct perception. From the viewpoint that one is familiarizing
with what has already been seen, it would seem to be a subse-
quent cognizer; however, from the viewpoint that it is a
new awareness engaging a new object, it would seem to be a
prime cognizer. Both views can be argued persuasively.
There are also some who say that there are no yogic direct
perceivers which are subsequent cognizers because all must be
prime cognizers.

My own thought is that if one is continuously meditating
on an object such as the impermanence of sound, the first
moment of direct perception is a prime cognizer and all
subsequent moments within that specific continuum of
meditation are subsequent cognizers. If one leaves the medi-
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tation for some time and later returns to it, again newly and
directly realizing one’s object of meditation, the first moment
of direct perception is again a prime cognizer and all subsequent
moments within that continuum of meditation are again
subsequent cognizers. This is, I feel, not the same as an omnisci-
ent consciousness. It engages its object due to the force of
having removed the two obstructions — to liberation and to
omniscience — and thus engages objects through its own
force, not through the force of prior moments of realization.
On the paths of learning, although one may have yogic direct
perception, one has not removed the two obstructions, and
thus there is not this same ability to engage objects through its
own force. I feel that in this regard a yogic direct perceiver is
not like an omniscient consciousness, and thus although all
omniscient consciousnesses are prime cognizers, yogic direct
perceivers can be both prime and subsequent cognizers.

Other textbooks use a different syllable as the first part of the
Tibetan term for subsequent cognizer, using dpyad, analysis,
instead of bcad, eliminated. Those using ‘eliminated’ say that
‘analysis’ is incorrect with regard to sense direct perceivers
which are non-conceptual and thus do not have any activity
of analysis. I agree with this view, for sense direct perceivers
are not analytical consciousnesses; I thus feel that one should
use the syllable meaning ‘eliminated’ because even direct
subsequent cognizers do eliminate superimpositions with
respect to their objects in that at the time of perceiving, for
example, blue one eliminates the superimposition of non-
blue. This does not mean that one is explicitly thinking, “This
is not green,” for there is no thought involved in direct per-
ception. However, the mere fact that one’s eye consciousness
engages a blue object correctly means that one will not think,
“This is green,’ and in this sense a superimposition has been
eliminated. There is also a conceptual elimination of super-
impositions which occurs in states arisen from thought
(chintamayi, bsam byung) and in states of special insight — such as
eliminating the superimposition of a self of persons at the time
of realizing the selflessness of persons. Though the elimination
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of superimpositions which takes place in direct perception is
not like that, direct perceivers are consciousnesses which
realize their objects and thus are incontrovertible with respect
to their objects. To be incontrovertible means that a conscious-
ness has gotten at an object with respect to which super-
impositions have been eliminated. Thus, if a consciousness
did not eliminate superimpositions with respect to its object,
it could not get at that object and could not realize it. There-
fore, I feel that one must posit direct perceivers’ mere engage-
ment of an object as an elimination of superimpositions, for
direct perceivers can realize their objects and be incontrovert-
ible in the sense of not being susceptible to contradiction by
other prime cognizers.

The three types of consciousnesses that have been discussed
up to this point — direct perceivers, inferential cognizers, and
subsequent cognizers — are all awarenesses which realize their
objects [except for those direct perceivers that are awarenesses
to which an object appears but is not ascertained]. Remaining
to be discussed among the division of awarenesses and knowers
into seven are correctly assuming consciousnesses, awarenesses
to which an object appears but is not ascertained, doubting
consciousnesses, and wrong consciousnesses. These four are
all awarenesses which never realize their objects.



4. Non-Cognizing Awarenesses

Correctly assuming consciousnesses

The definition of a correctly assuming consciousness is a knower
that does not get at an object with respect to which superim-
positions have been eliminated although it adheres one-pointedly
to the phenomenon which is its principal object of engagement

[sb.2-3]

A correctly assuming consciousness is, for example, the know-
ledge that arises when something is explained to you. At such
a time, there is first generated an ear consciousness hearing
what was said, and it then induces an awareness thinking, ‘It
is such and such.” That awareness — which is based only on a
sound generality — is a correctly assuming consciousness. For
example, if someone is explaining to you a presentation of
‘Awareness and Knowledge’, and you think, ‘This is direct
perception, that is inference,” and so forth, your understanding
is correct assumption. Should you then think about it again
and again and finally ascertain it decisively in dependence on a
correct sign, that mind would be an inferential prime cognizer.
However, states prior to that point as you are still thinking
about it and seeking to increase your understanding are all
correctly assuming consciousnesses.

Not all consciousnesses arisen from hearing (shrutamayi, thos
byung) are correctly assuming ones; for example, if someone
tells you that sound is permanent and you generate a conscious-
ness assenting to this statement, you would have generated a
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wrong consciousness. Any wisdom arisen from hearing
(shrutamayi-prajiia, thos byung gi shes rab), however, is a correctly
assuming consciousness.

Such an awareness is a knower which determines one-
pointedly, or decisively, the phenomenon which is its main
object of engagement. The main object of engagement of, for
example, a correctly assuming consciousness realizing the
impermanence of sound is the impermanence of sound. The
consciousness one-pointedly thinks, ‘Sound is impermanent.’
However, it does not get at an object with respect to which
superimpositions have been eliminated, or does nc: eliminate
false superimpositions with respect to its object, and thus it does
not realize its object. It apprehends, ascertains, and is mindful
of its object, but does not realize it.

Some posit a different definition for a correctly assuming
consciousness: ‘a controvertible factually concordant determi-
native knower that determines its own object’.

However, to refute this definition, one can put forth the
following subject: an awareness which, wondering whether
sound is permanent -r impermancnt, thinks that it is probably
impermanent. This subject is a doubting consciousness, but it
fulfills this definition of a correctly assuming consciousness.
It determines its object because it is a conceptual consciousness
and all conceptual consciousnesses do this in that all have the
conceptual element of thinking, ‘It is such and such.” It is
controvertible, for it does not realize its object. It is a concep-
tual consciousness — not a direct perceiver. It is factually
concordant, because it is correct; it thinks that sound is im-
permanent as it is. The fault with this definition is that it does
not specify that a corrcctly assuming consciousness deterinines
its object decisively, in a one-pointed manner, not having the
vacillation, or two-pointedness, of doubt.

Another definition that some posit for a correctly assuming
consciousness is: ‘a concéptual knower that newly and one-
pointedly ascertains its own true object without depending on
either cxpcnence or a correct sign which is its basis’.

This is how it'is given in the Ra-d6 Awareness and Knowledge
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thérs. ‘However, this definition is difficult to hold in
< a5 it is not the case that whatever is a correctly assuming
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eniity undifferentiable in establishment and abiding. Experience
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rc other ways of positing and discussing experience, but
whreefold division is the referent in this definition of a
correctly assuming consciousness.

;';gﬁb'ic‘who__objcct to the above definition posit the subject,
"':x“éf)%&ﬂ)r assuming consciousness which is an cffect of
‘experience.t It does depend on experience and thus is not a
“consciousness which, as specified in the definition, does not
-depend on cither experience or a correct sign. Although the
“sense in which it depends on experience is none of the three
types_ listed above, since it does depend on experience, it
c'aﬂh:ot - according to the above definition - be a correctly
assuming consciousness.

According to this definition, a correctly assuming con-
sciousness also does not depend on a correct sign which is its
basis. ‘Correct sign’ refers to the three types of signs mentioned
in the discussion of inferential cognizers: those of belicf, by the
power of the fact, or of renown. Basically this means that a
correctly assuming consciousness cannot depend on a correct
reason, for any consciousness which does so is necessarily an
inferential cognizer, a mind which realizes its object. Such
cognition is firm, stable; once something has been. realized
with inference, one will not change from what one has
ascértained as long as it is remembered. Correctly assuming
consciousnesses, on the other hand, lack this stability. Being
‘coniciousnesses which ‘are merely assertions, merely beliefs,




Non-Cognizing Awarenesses 95

they can easily change into doubt. For example, a teacher
might tell you, ‘It is good to engage in religious practice; it
will be of great benefit to you in the future,” and you might
accept this, generating the thought, ‘Religious practice is
good.” However, this is merely an assertion; you have not
realized it incontrovertibly in dependence on a correct sign;
for this reason it can easily turn into doubt, as for instance if
some other person says that it is not good to engage in
religious practice, for such activities will only bring hardship
in this life, whereas from working at a good job one can gain
wealth, property, and possessions. Hearing such words your
belief in the efficacy of practice might turn to doubt, for you
can see directly the immediate effects of a good job - the
ability to buy a big house, eat good food, and so forth -
whereas the effects of religious practice are not accessible to
immediate direct perception but appear only in the future.
Thus, correctly assuming consciousnesses lack the stability of
inferential cognition, from which one cannot be swayed no
matter what anyone might say.

Within this same definition, the phrase ‘its own true object’
means that its object is not mistaken - it does exist. For example,
the object of an eye consciousness apprehending a blue snow
mountain is not true, for blue snow mountains do not exist.
This is also the case with a thought consciousness apprehending
the horns of a rabbit - its object does not exist. Thus, specifying
that a correctly assuming consciousness knows its own true
object eliminates its being a wrong consciousness, that is, a
mind that takes as its object a non-existent phenomenon.

The phrase ‘one-pointedly’ means that the consciousness is
decisive in its apprehension of the object without having the
two-pointedness of a doubting consciousness that thinks,
‘Perhaps it is this, perhaps it is that.” Thus, by this phrase,
correctly assuming consciousnesses are distinguished from
doubting consciousnesses. ‘Newly ascertains’ means that this
consciousness is newly ascertaining that which was not
ascertained previously; this eliminates its being a subsequent
cognizer. ‘Determinative knower’ means that it is a thought
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consciousness which determines its object thinking, ‘It is such
and such.” This eliminates its being any type of direct per-
ceiver.

The above definition is posited in many presentations of
‘Awareness and Knowledge’. However, it is not correct in all
respects because, as explained earlier, there is a correctly
assuming consciousness which is the effect of experience; this
mind is a correctly assuming one, but is not, as the definition
says such a consciousness must be, ‘arisen without depending
on experience’, for it is the effect of experience. The other
parts of the definition, however, are correct.

Jam-yang-shay-ba posits a slightly different definition for a
correctly assuming consciousness: ‘a2 mind newly and one-
pointedly determining its own true object, which is devoid of
either of the two ascertainments — that is, does not actually
eliminate superimpositions in dependence on either the power
of experience or a reason which is its basis’.

Many people debate against this definition, but I do not feel
they are able to harm it. Specifying ‘the power of experience’
eliminates direct perceivers and is also not subject to the fault
of the previous definition for there is no correctly assuming
consciousness which is arisen by the power of experience since
any consciousness that ascertains its object by the power of
experience is a direct perceiver. A correctly assuming con-
sciousness also does not eliminate superimpositions by the
power of a reason which is its basis, for such would be an
inferential cognizer. Thus a correctly assuming consciousness
is free from either of these two modes of ascertainment. Its
object is true and is ascertained one-pointedly in the sense of
being free from the two-mindedness of doubt. It is a new
ascertainment, for based on hearing, reading, or thinking over
what one has been taught, and so forth, one is ascertaining
something not previously ascertained. However, this newness
is not the same as with prime cognizers; the second moment of
a correctly assuming consciousness is still a correctly assuming
consciousness.

To refute this definition some scholars posit the subject, the
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correctly assuming consciousness apprehending the imperma-
nence of sound in dependence on ascertaining the three modes
establishing the impermancnce of sound. This is a conscious-
ness which is very close to becoming an inferential cognizer
of the impermanence of sound. Those who posit this subject
say that this type of belicf is not free from the two modes of
ascertainment, for it ascertains its object in dcpendence on a
correct sign. However, this is not so, for a mind ascertaining
the impermanence of sound in dependence on a sign and a
correctly assuming consciousness apprchending the imperma-
nence of sound are different, and thus this subject does not
harm the definition. '

When correctly assuming consciousnesses are divided, there are
three: without a reason, without ascertaining the rcason, and
depending on a facsimile of a reason.

An illustration of a correctly assuming consciousness without a
reason is an awareness which thinks, ‘Sound is impermanent,’
without any reason at all. An illustration of a correctly assuming
consciousness without ascertaining the reason is an awareness
which thinks, ‘Sound is impermanent,” based on the sign of
being a product, but without having ascertained that sound is a
product and that whatever is a product is necessarily imperman-
ent. An illustration of a correctly assuming consciousness depend-
ing on a facsimilc of a reason is an awareness which thinks,
‘Sound is impermanent’, from the sign of being an object of
comprehension. [sb.3—6a.1]

The first type of correctly assuming consciousness is one which
without having given any thought at all to a rcason thinks,
‘Sound is impermanent.” This is not somcthing which is
ascertained or realized, but is mercly thought in an unreasonced
manner. V

In the illustration of the sccond type, a correctly assuming
consciousness  without ascertaining the reason understands
that sound is impermanent because of being a product, but it
has not ascertained that sound is a product and that whatever is
a product is necessarily impermanent. [It has not ascertained
the presence of the reason in the subject or the forward and
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gAlso posited as the definition of a correctly assuming conscious-
Mess is: a determinative knower which without depending on
cither experience or a correct sign which is its basis apprchends
one-pointedly and non-mistakenly its object of engagement but
‘does not get at an object with respect to which superimpositions
have been eliminated. [6a.1-3]

*This definition does not differ in meaning from the two posited
carhcr.

Hete, ‘experience’ should be taken as referring to its not depend-
ing on any of the threce — experience arisen from meditation,
experience of scl&knowmg, or clear experience which is not
fixed with a meaning generality.

If the definition is posited in this way, I think that whatever is
an awareness would not necessarily be one of the seven aware-
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nesses. This is because the meditative stabilization on ugliness or
great compassion in the continuum of a learner, etc. - those
included within realizations in the scope of method - are not
suitable to be correctly assuming consciousnesses as they depend
on experience arisen from meditation, and are not suitable to be
wrong consciousnesses as they are not affected by the causes of
error and it is easy to understand how they are not the others. I

think this, and it should be examined. [6a.3-6b.1]

Consciousnesses such as the meditative stabilization on ugli-
ness, great compassion, or the mind of enlightenment are
awarenesses, but would not be included within the seven types
of awarenesses and knowers. These types of minds arise by the
power of meditation, being generated through the force of
long practice and familiarization. If one defines a correctly
assuming consciousness as one not arisen through the force of
experience, which includes meditation, then these cannot be
considered correctly assuming consciousnesses. Moreover, they
cannot be considered wrong consciousnesses, for they are not
mistaken with regard to their object of engagement in that they
are not defiled by the causes of error. You also cannot say that
a consciousness such as the altruistic mind of enlightenment is
an inferential cognizer because although it is produced in
dependence on a causal sequence, such as the seven cause and
effect precepts, this is a case of production in dependence on
familiarization gained through long practice, and not of
production in dependence on a correct sign. Thus, such
consciousnesses are not included within the sevenfold division
of awarenesses and knowers.

Awarenesses to which the object appears but is not ascertained

The definition of an awareness to which the object appears but is
not ascertained is a knower to which the specifically characterized
phenomenon which is its object of engagement clearly appears
but which is unable to induce ascertainment with respect to it.

[6b.3]

There are in general four types of objects: determined object,
object of operation, appearing object, and apprehended
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object. Factwally concordant thought consciousnesses. have
all four types.

If one takes as an example a thought consciousness appre-
hending a pot, the pot is the discerned object and the object of
engagement of that consciousness. This is the object the con-
sciousness is understanding. It is also the object of the mode of
apprehension ('dzin stangs kyi yul) — for object of the mode of
apprehension and object of engagement are the same. As its
appearing object and apprehended object one can posit the
meaning generality of pot. This is what actua]ly appears to the
consciousness — a mental image of opposite from non—pot
which, while not actually the pot, appears to be it. It is a
permanent phenomenon, non-distintegrating.

In the case of a thought consciousness which does not accord
with the fact, such as that apprehending the horns of a rabbit,
one can posit all four objects, but only the appearing and
apprehended ones actually exist. For example, if somcone says
‘Posit the determined object of a thought consciousness
apprehending the horns of a rabbit,” one would posit the horns
of a rabbit, and would also posit the same as its object of
engagement. However, because it is thought not according with
the fact, the object of engagement and determined object do not
exist. The appearing object and the apprehended object of
such a consciousness do exist, for one can posit as both the
meaning generality of the horns of a rabbit.

For direct perceivers one can posit three objects. They do
not have a determined object, but do have an object of engage-
ment, as well as appearing and apprchended objects. This is
true also for awarenesses to which an object appears but is not
ascertained. In the example of a sensc direct perceiver appre-
hending a form, onc can posit the form as its object of engage-
ment. This consciousness does not have a determined object,
for to posit such therc must be a conceptual determining
involved. To dctermine means to think, ‘It is such and such,’
and does not occur in direct perception. The form is also the
appearing object, the apprehended object, and the object of the

modc of apprchension of such a direct perceiver. In the case of
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direct perceivers, whatever is the main object of operation is
necessarily the appearing object; however, whatever is its
object of engagement is not necessarily its appearing object — for
one can say that the opposite from non-form is its object of
engagement but not that such appears to it.

Also, whatever is an appearing object of a direct perceiver
is not necessarily its object of engagement, because the imperma-
nence of the form, its momentariness, the form’s ability to
perform a function, and so forth are all appearing objects
of a direct perceiver apprehending a form but not objects
of engagement. This is true even in the case of a sense direct
perceiver in the continuum of a Superior apprehending a
form.

In the case of a non-conceptual wrong consciousness such as
a sense consciousness perceiving white snow mountains as
blue, there are appearing and apprehended objects but no
object of engagement or determined object. If one were asked to
posit the object of engagement of such a mind, one would have
to posit blue snow mountains — which do not exist, and thus
one answers that the object of engagement does not exist. This
distinction is important in terms of the definition of an aware-
ness to which an object appears but is not ascertained as will be
discussed later. One cannot posit a determined object for non-
conceptual wrong consciousnesses because only thought
consciousnesses have such.

That is the manner in which the four types of objects are
applied to different types of consciousnesses. In general, one
can say that whatever is an established base is necessarily all four
objects — a detcrmined object, object of engagement, appearing
object, and apprchended object. For, any phenomenon is
necessarily the determined object and the object of engagement
of the thought apprehending it. Also, whatever is permanent
is necessarily the appearing and the apprehended object of the
thought apprehending it, and whatever is an impermanent
thing is necessarily the appearing and apprehended object of
the direct perceiver apprehending it. This stems from the basic
Sautrintika assertion that appearing object of thought and
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permanent phenomenon are synonymous, and appearing
object of direct perception and impermanent thing are synony-
mous.

Returning to the definition of an awareness to which the
object appears but is not ascertained, it is defined as: ‘a knower
to which the specifically characterized phenomenon which is
its object of engagement clearly appears but which is unable to
induce ascertainment with respect to it’.

It is necessary to say ‘the specifically characterized pheno-
menon which is its object of engagement’ rather than merely say-
ing ‘the specifically characterized phenomenon which is its
object’ because without such specification wrong conscious-
nesses such as a sense consciousness perceiving white snow
mountains as blue or that perceiving the moon as double would
have to be considered awarenesses to which an object appears
but is not ascertained. This is because to a sense consciousness
perceiving the moon as double the specifically characterized
phenomenon which is its object clearly appears in that the
specifically characterized phenomenon which is its appearing
object — the single moon — clearly appears to it. However, there
is no specifically characterized phenomenon which is its object
of engagement, for its object of engagement is a non-existent
phenomenon - such as blue snow mountains or a double moon.
Thus, the definition is so worded in order to eliminate these
non-conceptual wrong consciousnesses from being awarenesses
to which the object appears but is not ascertained.

There is also a reason for the definition specifying ‘the
specifically characterized phenomenon which is its object of
engagement’, rather than just saying ‘a specifically characterized
phenomenon, its object of engagement’. One can posit as an
example of such a mind a direct perceiver apprehending
sound at a time the mind is attached to a beautiful form, and
one can ask the question, ‘Does its object of engagement, a
specifically characterized phenomenon, clearly appear?’ If the
answer given is yes, then one can ask, ‘Is “its object of engage-
ment”’ a specifically characterized phenomenon?’ The play in
this debate is on the fact that ‘its object of engagement’ is perma-
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nent from the viewpoint of its self reverse (rang ldog), and thus
one has incurred a verbal fault by leaving out the qualifying
phrase ‘which is’ which serves to eliminate the general usage
of the term.

The meaning of the phrase ‘is unable to induce ascertainment’
in the above definition is that this knower is unable later to
induce an ascertaining consciousness (nishchaya-jfiana, nges shes)
which knows that one saw the object. Ascertaining conscious-
nesses are necessarily conceptual consciousnesses; one does not
use this term in reference to sense consciousnesses.

When awarenesses to which objects appear but are not ascer-
tained are divided, there are three: sense, mental, and self~know-
ing direct perceivers which are awarenesses to which an object
appears but is not ascertained. [6b.3—4]

If one is attending a dance performance and is engrossed in
the music, the sense consciousness which one generates
viewing the colours and shapes of the performers would be
instances of sense direct perceivers to which the object appears
but is not ascertained. One might see the performers but would
not ascertain them, due to one’s attention being concentrated
on the music. On the other hand, one might be particularly
attached to the beautiful forms, and then the sounds would
appear to and be apprehended by the ear consciousness, but
it would be unable subsequently to induce ascertainment of
them, to remember them. Another illustration is a time when
one is walking along a road while involved in conversation
with someone, and has a sense of people passing by but later
cannot remember who they were. Sometimes we read and
then afterwards think, “What did I read?’ and have no idca.
This, too, is appearance of the object without ascertainment.

Anillustration of a mental direct perceiver to which the object
appears but is not ascertained is, as explained earlier (page s9),
amental direct perceiver apprehending a form, or a sound, or an
odour, etc., in the continuum of an ordinary being.

An illustration of a self-knowing direct perceiver to which
an object appears but is not ascertained is a self-knower
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experiencing a mental direct perceiver apprehending a form
in the continuum of an ordinary being. A few presentations of
‘Awareness and Knowledge’ posit as an illustration of this a
self-knower in the continuum of a Nihilist (Ayata, rGyang ’phen
pa) experiencing an inferential prime cognizer. This illustration
is posited because Nihilists, although they have inferential
prime cognizers, say that they do not, for they assert that the
only prime cognizer is a direct perceiver and thus assert that
inferential prime cognizers do not exist. Because they do not
accept the existence of a consciousness which nonetheless
occurs in their mental continuums, it is said that the self-
knower experiencing an inferential prime cognizer in the
continuum of such a person is a case of an awareness to which
the object appears but is not ascertained. However, not all
textbooks accept this as an instance of such, for it can be said
that the self-knower realizes the inferential prime cognizer,
but just does not realize it as an inferential prime cognizer.

Another similar illustration, which some textbooks posit as
a self-knowing direct perceiver to which an object appears but
is not ascertained, is a self-knower in the continuum of a
Samkhya or Vaisheshika experiencing a blissful conscious-
ness. Proponents of these two systems do not assert that bliss is
a consciousness but say that it is matter. In our own system
bliss is a type of the mental factor feeling and is a consciousness.
There are physical pliancies which are a physical bliss, and
since those would be an object of touch and thus matter, the
subject which is posited here is ‘a blissful consciousness’, elimi-
nating by the wording any reference to a physical bliss. Because
Samkhyas and Vaisheshikas do not assert the existence of such
a blissful consciousness, the self-knower experiencing a blissful
consciousness in the continuum of a Samkhya or Vaisheshika
would be an awareness to which the object appears but is not
ascertained. However, as in the previous example, there is
debate on this among the various textbooks, some saying
that the self-knower realizes the blissful consciousness but
does not realize the bliss as a consciousness.

Thus, among awarenesses to which the object appears but is
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not ascertained, there are sense, mental, and self-knowing
direct perceivers, but no yogic direct perceivers.

Yogic direct perceivers which are such do not exist because any

yogic direct perceiver must realize its object. This is because it

says in Dharmakirti’s Commentary on (Digndga’s) ‘Compendium on

Prime Cognition’, ‘From just seeing, the great intelligent ones
. )

ascertain all aspects.” [6b.4-7a.1]

There arc many different ways of interpreting this statement
by Dharmakirti. According to Jam-yang-shay-ba, what-
ever appears to a yogic direct perceiver must be ascertained by
it, whereas Pan—chen S6-nam-drak-ba says that such is not
necessary. His reason for saying this is that there is in the
continuum of a Bodhisattva Supcrlor a yogxc direct perceiver
realizing that an omniscicnt consciousness is xmpcrmancnt To
such a yogic direct perceiver an omniscient consciousness
appears; however, the yogic direct perceiver doces not realize
the omniscient consciousness, for if it were to realize it,
it would have to realize it directly, and if this were the case,
then an omniscient consciousness would have to be within the
sphere of a Bodhisattva Superior’s direct perception. However,
the abandonments and rcalizations in the continuum of a
Buddha are within the sphere of direct perception only of
Buddhas, not scntient beings (sattva, sems can), and thus,
according to Pan-chen S6-nam-drak-ba it is incorrect to say
that a yogic dircct perceiver realizes everything that appears
to it.

He explains Dharmakirti's statement, ‘From just secing, the
great intelligent ones ascertain all aspects,” as follows. Although
the general referent of ‘great intelligent ones’ is Bodhisattvas,
here it refers to yogic direct perceivers. ‘Ascertain all aspects’
means that a yogic direct pcrccivcr ascertains whatever = ts
object ofcngagement - there is not]nng which is the ochct of
cngagement of a yogic direct percciver which that consciousness
does not realize, although it may not realize everything that
appears to it. Because Jam-yang-shay-ba asscrts that a yogic
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direct perceiver does necessarily realize whatever appears to it,
he probably would not be willing to say that an omniscient
consciousness appears to a yogic direct perceiver in the con-
tinuum of a Bodhisattva Superior realizing the impermanence
of an omniscient consciousness.

An illustration of a sense direct perceiver to which an object
appears but is not ascertained is a sense direct perceiver appre-
hending blue which induces the doubt, ‘Did I see blue or not?’
An illustration of a mental direct perceiver to which an object
appears but is not ascertained is a mental direct perceiver appre-
hending a form in the continuum of an ordinary being. An
illustration of a self-knower to which an object appears but is not
ascertained is a self-knower in the continuum of a Nihilist that
experiences an inference as a prime cognizer. [7a.1-2]

These are the same as the illustrations explained earlier.

Doubting consciousnesses
The definition of a doubting consciousness is a knower which by
its own power has qualms in two directions. [6b.1]

The reason for saying ‘by its own power’ is that doubt is
a mental factor and this qualification eliminates that the main
mind and other mental factors which have similarity with it
are doubt. The main mind and other factors accompanying
the mental factor of doubt also have qualms with regard to
their object, but not by their own power; rather, it is through
the force of the doubting consciousness that accompanies
them.

The meaning of ‘in two directions’ is that the mind is think-
ing, ‘Is it this or is it that?’ ‘Qualms’ means it is undecided.
Doubt is a ‘knower’ because it is a consciousness.

In the Ra-d8 Awareness and Knowledge, the definition given
for a doubting consciousness is: ‘A knower that has qualms
with regard to its own object’.

This seems to me to be more correct because the division of
awarenesses and knowers into seven is not in terms of minds
and mental factors, but a general one. When doubting con-
sciousnesses are defined as knowers which by their own power
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have qualms in two directions, this means that they are
mental factors and anything else is eliminated. However, the
term ‘doubting consciousness’ in general includes both minds
and mental factors, and thus I feel it is better to use a definition
which fits this general usage, leaving off ‘by its own power’.

Among the six root afflictions, there is one called doubt.
That doubt is necessarily a mental factor and is necessarily
afflicted. However, doubt in general is not necessarily either
a mental factor or afflicted. It can be posited as of three types:
virtuous, non-virtuous, and neutral. A virtuous doubting
consciousness would be one that wonders whether or not the
effects of actions exist and thinks that probably they do, or
one that wonders whether or not former and later lives exst
and thinks that probably they do. There definitely is virtuous
doubt, for it is said that to develop even doubt with respect to
emptiness, thinking that phenomena probably are empty of
inherent existence, tears cyclic existence asunder. If this were
not virtuous, it would be quite strange that it could tear cyclic
existence asunder. The opposites of these virtuous doubting
consciousnesses are non-virtuous — such as one which wonders
whether or not the effects of actions exist and thinks that they
probably do not, or wonders whether or not liberation exists
and thinks that it probably does not, or wonders whether or
not the path to liberation exists and thinks that it probably
does not. The doubt included among the six root afflictions is
necessarily non-virtuous.

There are many examples of neutral doubt, for instance,
wondering as you are going somewhere whether the person
you are going to see will be there or not, or wondering when
you wake up in the morning whether it will be sunny or not,
or wondering when you make food whether it will be good
or not, or wondering whether you put enough sugar in the tea.

Since there are these general uses of the term doubt, it is not
good to say that a doubting consciousness within the sevenfold
division of awarenesses and knowers must be either a mind or a
mental factor. This is true of all seven within this division;
they should not be posited from the viewpoint of being minds



108 Mind in Tibetan Buddhism

or mental factors but in general. However, when defining the
doubt which is included within the six root afflictions, one
should include the qualification ‘by its own power’. Its
definition is: ‘an affliction which by its own power has qualms
in two directions.’

Thus the main mind which accompanies afflicted doubt
would not be a case of the doubt which is one of the root
afflictions although it is a doubting consciousness. The reason
for this is that whatever is one of the six root afflictions must
be a mental factor and thus included within the fifty-one
mental factors.

When doubting consciousnesses are divided, there are three:
tending toward the fact, not tending toward the fact, and both
equally. An illustration of doubt tending toward the fact is a
two-pointed mind thinking, ‘Sound is probably impermanent’.
[6b.1-2]

The first is called tending toward the fact becausc it is close to
being factually concordant - it is about to become concordant
with the fact. If one does not meet with bad circumstances, it
will become factually concordant, but if one meets with bad
circumstances such as a wrong teacher or bad friends it will not.
For instance, you could read a wrong book and be led to
think, “This is wrong, sound is not impermanent after all,” and
would thus generate a mind which was not factually con-
cordant. However, most cases of doubt tending toward the
fact do become factually concordant minds.

An illustration of doubt not tending to the fact is a two-pointed
mind thinking, ‘Sound is probably permanent.’ [6b.2]

Unless very fortunate conditions are met with, this kind of
doubt mostly turns into a mind which does not accord with
the fact — a wrong consciousness. However, if one meets with
a good teacher or reads a good book, it is still possible to
generate a factually concordant mind.

An illustration of equal doubt is a hesitating consciousness which
wonders whether sound is permanent or impermanent. [6b.2-3]
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Depending on the circumstances ones meets with, this type
of doubt can turn into either a factually concordant or dis-
cordant mind.

Doubting consciousnesses are among the worst types of
mind. If one is travelling along a road constantly wondering,
‘Is this the right road or not,” it is difficult to arrive at one’s
destination. Similarly, if one is on a path of liberation and
constantly wonders, ‘Is this a path of liberation or not?’ “Will
this help or not?’ ‘Can I attain liberation or not?’ it is difficult
to make any progress in one’s meditation.

Wrong consciousnesses
The definition of a wrong consciousness is a knower which is
mistaken with regard to its object of operation. [7a.2]

It is necessary that this definition says ‘object of engagement’ and
not just ‘object’, for all thought consciousnesses are mistaken
with regard to their own objects in that they are all mistaken
with regard to their appearing objects since images of their
objects seem to be the actual things. Thus, if one posited as the
definition of a wrong consciousness: ‘a knower which is
mistaken with regard to its own object’, one would have to
say that inferential prime cognizers such as those realizing
impermanence and selflessness arc wrong consciousnesses, and
this is not suitable. These consciousnesses are not mistaken with
regard to their objects of engagement — impermanence and
selflessness — and thus are not wrong consciousnesses.

Another definition sometimes posited is: ‘a knower which is
mistaken with regard to its determined object’.

This too is incorrect because determined objects are not
posited for non-conceptual consciousnesses, and thus such
awarenesses as sense consciousnesses perceiving blue snow
mountains, which are in fact wrong consciousnesses, could not
fulfil the definition.

Thus, the definition given by Ge-shay Jam-bel-sam-pel is
that found in most textbooks.

When wrong consciousnesses are divided, there are two: con-
ceptual and non-conceptual. Illustrations of conceptual wrong
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consciousnesses are a thought consciousness apprehending the
horns of a rabbit and a consciousness apprehending a self of
persons. [7a.2-3]

One could also posit a thought apprehending blue snow
mountains or a thought apprehending a white conch as yellow.

There are two types of non-conceptual wrong consciousnesses:
sense and mental. Wrong sense consciousnesses are, for example,
a sense consciousness seeing two moons or a sense consciousness
to which snow mountains appear blue. A wrong mental con-
sciousness is, for example, a dream consciousness to which blue
clearly appears. [7a.3-4]

There is discussion as to whether dream consciousnesses are
conceptual or non-conceptual. People tend to think they are
conceptual; however, Tsong-ka-pa does appear to say at one
point in his Ocean of Reasoning, Explanation of (Nagarjuna's)
“Treatise on the Middle Way’ that there are non-conceptual
ones as well.

This concludes the division of awarenesses and knowers
into seven. Why is such a division made? Some say it is to
eliminate wrong ideas, such as the Nihilist assertion that direct
perception is the only prime cognizer or the Vaisheshika
assertion that there are no subsequent cognizers. I feel that it is
mainly made for the sake of identifying the various types of
minds.



5. Division of Awareness and
Knowledge into Three

The division of awareness and knowledge into three consists of
(1) conceptual consciousnesses that take a meaning generality as
their apprehended object, (2) non-conceptual non-mistaken
consciousnesses that take a specifically characterized phenomenon
as their apprehended object, and (3) non-conceptual mistaken
consciousnesses that take a clearly appearing non-existent as their
apprehended object.

Conceptual consciousness that takes a meaning generality as
its apprehended object and conceptual consciousness are synony-
mous. [7a.4-7b.2]

If conceptual consciousnesses are divided, there are two: those
which accord with the fact and those discordant with the fact.
We make the general statement that with regard to any thing
that exists, the conceptual consciousness apprehending it is
necessarily one which accords with the fact. In contrast to
this, thought consciousnesses which do not accord with the
fact are those apprehending non-existent phenomena such as
the horns of a rabbit, the permanence of sound, a self of persons,
etc. They are wrong consciousnesses.

Non-conceptual non-mistaken consciousness that takes a specifi-
cally characterized phenomenon as its apprehended object and
direct perceiver are synonymous. [7b.2]

The same fourfold division that is made for direct perceivers —
sense, mental, self-knowing, and yogic - can be made for non-
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conceptual non-mistaken consciousnesses that take a specifi-
cally characterized phenomenon as their apprehended object.

Non-conceptual mistaken consciousness that takes a clearly
appearing non-existent as its apprehended object and non-
conceptual wrong consciousness are synonymous. [7b.2]

Among wrong consciousnesses there are those which are
mistaken with respect to shape, colour, activity, entity, number,
time, and size. A sense consciousness to which a firebrand
appears to be a wheel is mistaken with respect to shape. That
to which a white conch appears as yellow or a white snow
mountain appears as blue is mistaken with respect to colour.
That to which trees appear to be moving is mistaken with
respect to activity; that to which the one moon appears
double is mistaken with respect to number; and a sense
consciousness to which falling hairs appear is mistaken with
respect to entity. If one dreams at night that it is daytime and
the sun is shining, the mind is mistaken with respect to time.
If one is on a vast plain and looks off into the distance, large
things will appear small and small ones large; this is error with
respect to size.

Any consciousness that takes a clear appearance of a non-
existent as its apprehended object is a mistaken consciousness.
However, not everyone agrees that all such are wrong con-
sciousnesses, stating as exceptions such minds as the medi-
tative stabilization on ugliness in which one sees the whole
area as unpleasant or the meditative stabilization on the earth-
totality or the water-totality in which one sees nothing but
earth or water. It is said that if one meditates strongly, even on
something that is not true, through the power of increasing
familiarity one can come to have a non-conceptual clear
appearance of it. These meditative stabilizations just cited
have such a clear appearance of a non-existent. However,
according to some scholars they are not wrong conscious-
nesses.

That they have a clear appearance of a non-existent is stated
in the root text of Dharmakirti’s Commentary on (Digndga’s)
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‘Compendium on Prime Cognition’. Also, later on in the same
text Dharmakirti says ‘the remainder are polluted’, with the
referent of ‘remainder’ being these same meditative stabiliza-
tions, and ‘polluted’ meaning that they are polluted by causes
of error as the line is explained by Kay-drup Rin-bo-chay in
his Great Commentary. Moreover, later in Kay-drup’s com-
mentary on this, he asks, ‘Are these meditative stabilizations on
only earth, water, and so forth not yogic direct perceivers?’
and answers his own question, ‘No, they are not’. They are
awarenesses which through the force of meditation have a
clear appearance of the aspect of the object; they are non-
conceptual consciousnesses. But, because they are mistaken,
they are not yogic direct perceivers.

There is also a siitra which seems to indicate that such
meditative stabilizations are mistaken. Thus, in dependence
on such sources, it would seem that meditative stabilizations
on ugliness, the earth-totality, water-totality and so forth
have to be considered non-conceptual mistaken conscious-
nesses. At this time of teaching about ‘Prime Cognition’ we
are mainly speaking of the Sautrantika system, according to
which non-conceptual mistaken consciousness and non-
conceptual wrong consciousness are synonymous. Thus, if one
is willing to say that these meditative stabilizations are mistaken,
one has also to say they are wrong.

However, Chandrakirti says in his Supplement to the Middle
Way (Madhyamakavatara) that these meditative stabilizations
on ugliness, the earth-totality, and so forth are cases of taking
an unreality to mind [for a specific purpose such as suppressing
desire]. Thus, when teaching about Madhyamika, teachers
usually say that these meditative stabilizations are not wrong
consciousnesses but just unreal mental applications.

If something is a non-conceptual wrong consciousness, then
it is a superimposing one; all such are objects to be abandoned.
If one accepts this, one has to say that a Buddha, who has
abandoned all objects of abandonment, could not have in his
continuum these types of meditation on ugliness, water-

totality, earth-totality, and so forth, whereas, since he is the
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best of meditators, he obviously does. Because of this problem,
many people take these statements from siitra, Dharmakirti,
and Kay-drup as requiring interpretation rather than literally.
They say that these meditative stabilizations do have clear
appearance but are neither wrong nor mistaken because yogis
engage in these meditations intentionally for a specific purpose
and consequently they are not affected by any cause of error,
either superficial or deep. Therefore, they conclude that not
all consciousnesses that take as their apprehended object a clear
appearance of a non-existent are mistaken.

Others avoid the problem of having to say that a Buddha
could not have such meditative stabilizations in a different
way. They accept the explicit statements of siitra, Dharmakirti,
and Kay-drup Rin-bo-chay that these are mistaken conscious-
nesses and say as well that they are wrong. However, they
assert that this does not mean they have to be superimposing
consciousnesses. According to them, any wrong or mistaken
consciousness affected by either a superficial or deep cause of
error must be a superimposing consciousness, but these
meditative stabilizations are not such. They are cultivated
without being affected by causes of error and for a purpose.
Therefore, they are not superimposing consciousnesses and
not objects of abandonment.

In a similar way, there are three types of Mahayana mind-
generation (chittotpada, sems bskyed): that like a boatman,
shepherd, and a king. That like a boatman is a mind-generation
in which one thinks that oneself and all other sentient beings
should attain Buddhahood together. That like a shepherd is the
mind-generation of one who thinks to establish all other sentient
beingsin Buddhahood first and then attain it himself. One might
attempt to debate about these types of mind-generation, saying
that they would never actually occur, but Tsong-ka-pa says in
his Golden Rosary of Good Explanation that it is not a suitable
topic for debate, because Bodhisattvas have many impossible
wishes. For his own purposes, in order to make his thought more
vast, a Bodhisattva does have such wishes although there are
actually no cases of everyone becoming enlightened together, or
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of everyone else going first and oneself attaining Buddahood
afterwards.

My own feeling is that there are many cases of mind-training
in which one is taking to mind something that does not actually
occur and by that means greatly increasing one’s force of mind.
This is the case in such meditations as those on ugliness,
water-totality, and earth-totality. Even though these are
unreal mental applications, I do not feel that they are super-
impositions or objects to be abandoned. On the contrary, they
are to be cultivated.



6. Prime C ognizers

The division of awareness and knowledge into two [can be done
in many ways]: prime cognizers and non-prime consciousnesses;
conceptual and non-conceptual consciousnesses; mistaken and
non-mistaken consciousnesses; mental and sense consciousnesses;
awarenesses which are eliminative engagers and collective
engagers; and minds and mental factors. [7b.3-4]

Dividing awarenesses and knowers in these various ways into
seven, three, and two is for the sake of understanding well the
presentation of mind. One will recognize these different types
of awarenesses and understand how they are contained within
each other.

Prime cognizers and non-prime consciousnesses

The definition of a prime cognizer is a new incontrovertible
knower. [7b.4]

This definition is used by the Sautrintikas, Chittamatrins, and
Svatantrikas. The Sanskrit word for prime cognizer is pramana.
According to these systems, pra (prime) means first, and mana
means comprehend; thus the meaning of pramana is to compre-
hend an object initially, or newly. However, in Prasangika,
pra is taken to mean main and mana comprehend; thus pramana
means that which is incontrovertible with regard to its main
object. Those systems which take pramana as meaning to
comprehend an object newly define a prime cognizer as a ‘new
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incontrovertible knower’. The term ‘new’ eliminates subse-
quent cognizers from being prime cognizers and is specifically
stated in order to contrast their assertion to the Prasangika
view that subscquent cognizers are prime.

The term ‘incontrovertible’ climinates awarcenesses to
which an object appears but is not ascertained, correctly
assuming, doubting, and wrong consciousnesses. ‘Knower’
climinates that the sensc powers are prime cognizers as the
Vaibhashikas assert. It also climinates, as some non-Buddhists
assert, that the person or the sounds of the Vedas are prime
cognizers. Within Buddhism, there is a threefold termino-
logical division of pramana into persons such as Buddha,
scriptures such as the teaching of the four noble truths, and
minds - direct perccivers and inferential cognizers; the term
‘knower’ eliminates that the first two are actual prime cog-
nizers. There are valid persons and valid scriptures, but they
are not prime cognizers, only called that.

What is the meaning of the niew realization that is mentioned
in the definition of a prime cognizer? It is not that this is a
mind newly realizing somecthing that was not recalized by
preceding moments of consciousness of similar type - not, for
instance, an cyc consciousness realizing something that was not
realized by preceding moments of eye consciousness. Such
would entail the absurdity that with regard to forms, sounds,
odours, tastes, and tangible objccts, after one prime cognizer
realizing them had been generated, there could never again be
gencrated another.

New realization also cannot be understood as realization of
a new object because, for instance, with regard to a sense direct
percelvu apprchcndmg a form, the sccond moment of that
consciousness, which is not a prime but a subscquent cognizer,
newly realizes the form since the object is new cach moment.
Thus one would have to say that all moments of the continuum
of an cye consciousness apprehending a-form: were prime
cognizers -in that cach is realizing'a ‘new’ moment of the
ob_]cct To assert such “would' contradict the’inaster Dhar-
mottara’s statement that the first momerits'of ditect: perceivers
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grmna] cognizers arc prime cognizers and later moments
,m&cqucnf ones. Thus new realization cannot refer to newness
wil Hlicrabject.
»ﬁ@cm&t meaning is that a prime cognizer newly realizes
: its own power without doing so through the force
er prime cognizer which induces it. Thus one can
keﬁs}.dlmncuon that the sccond moment of an omniscient
o ness is a prime cognizer becausc it newly realizes its
ugh its own power, whereas the second moment of
d;;cét pcrcctvcr is a subsequent cognizer because,
&§ i}mg as its object a phenomenon which is being
é;ium} it engages that object merely through the force
ar;jxi'?}'agfimc cognizer — its own first moment.
'understand what it means for something to operate
(s-own power through the cxample of a Buddha, for
Birddha teaches doctrine, it is through his own power.
awever, when others like ourselves teach, it is through the
poveet of others - from Buddha through to one’s own lama,
cxample, a Buddha first sets forth a doctrine, then later
. give commentary on it; we come to understand it to
onie aégrcc. based on our understanding develop belief in it,
and then cxplam it to others.
: ch prime cognizers are divided, there are two: direct and
crential, This enumeration of prime cognizers as two is
rdeﬁn}te. for more than these would be unnecessary and less would
not mcludc them all. However, this definite enumeration elimi-
nates wrong conceptions, not any third possibility, for whatever
Ia pnmc cognizer is not neccssan]y one of those two. This is
because it is difficult to posit prime cognizer in general as either
of those two. [7b.4-8a.2]

Dharmaertx, in his Conumentary on (ngnaga 5) ‘Compendium on
Prfme Cogninan proves cxtensively that there are only two
prime cognizers by way of showing that more than two are
unmecessary and less than’ two would not include them all.
H "']:;vcr', if someone .asks whether whatever is a prime
Cogmzcr is ncccssanly onc of these two, onc must answer no,
Ti'su Aitscone can posit certain general subjects which are neither,



Prime Cognizers 119

such as just prime cognizer itself or a prime cognizer in a
specific person’s mental continuum, or a prime cognizer of
today, or yesterday, or tomorrow.

There are two opinions as to whether the definite enumera-
tion of prime cognizers as two eliminates any third possibility
or not. The author of this text has taken the position that it
does not because of these exceptions which are neither, such
as the general prime cognizer. Others say that this enumeration
does eliminate any third possibility because when you search for
a final particular instance of a prime cognizer, one can posit
nothing other than a direct or an inferential one. Both views
provide a source for thought. Regardless of this difference, both
groups assert that the number of prime cognizers is definite as
two, and prove it based on the fact that there is a twofold
division of objects of comprehension into specifically and
generally characterized phenomena.

The enumeration of prime cognizers as two is definite because
the lord of reasoning [Dharmakirti] said [in the third chapter of
his Commentary on (Dignaga’s) ‘Compendium on Prime Cognition’],
‘Because objects of comprehension are two, prime cognizers are
two.” [8a.1-3]

Whatever is an object of comprehension by a prime cognizer
is necessarily either a specifically or a generally characterized
phenomenon. Specifically characterized phenomena are taken
as the apprehended objects of direct prime cognizers and
generally characterized ones as those of inferential prime
cognizers. Because all objects of comprehension are in this
sense taken as the objects of just these two prime cognizers,
the number of prime cognizers is definitely two.

The main reason for this assertion as to number is not to
eliminate any third possibility — for one can argue well both
sides of this position — but rather to clear away wrong ideas:

He [Dharmakirti] says this in order to refute the many wrong
ideas which had arisen with regard to that enumeration - from
the Nihilists’ positing one, direct perception, to the Dza-ri-ga-bas’
(Tsa-ri-ka-pa) positing eleven. Refuting those well from many
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viewpoigts of reasoning by the power of the fact, Dharmakirti
establishes a definite enumeration of prime” cognizers as those
two. [8a.2-4]

The wrong view of the Nihilists is that cxcept for direct
perception there is no other prime cognizer. They say that
what one sees is what cxists and what one does not see does not
exist. Hidden phenomena do not exist and thus there can be no
prime cognizer that realizes them. Thercfore, thcy say that
inference does not exist and the only prime cognizer is direct
perception.

The Samkhyas assert three prime cognizers: direct, inferen-
tial, and arisen from sound, the third being a consciousness
that apprehends a hidden phenomenon in dependence on
sound - for instance, when you tell someone that something is
so and in dependence on your speech the person realizes it.
They say that this is a mental application with regard to a
hidden phenomenon and thus is not a direct prime cognizer.
It also is not an inferential onc because it is not generated in
dependence on a correct reason; hence they posit it as a third
type of prime cognizer. In our system, we call such a correctly
assuming consciousness because it is induced by a mere term
and does not realize its object.

The Naiyayikas assert four prime cognizers: the former
three plus one which apprehends its object by means of an
example. For instance, from secing a cow without a dewlap,
one can understand that a sentient being similar to this is a
bullock. One is not actually seeing the bullock and thus it is a
hidden phenomenon which one apprehends through an
example.

The Jainas asscrt six prime cognizers: the previous four plus
a contextual one and one that realizes objects other than those
realized by the first five. An example of a contextual prime
cognizer is one rcalizing that the live Devadatta is outside
because he is not inside.

The Dza-ri-ga-bas, who are probably a subdivision of the
Vaisheshikas, assert eleven prime cognizers: these six plus
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reasoning, non-observation, renown, existence, and onc that is
something like doubt.

Thus, there are many wrong assertions as to the number of
prime cognizers and in order to refute them, Dharmakirti set
forth the proof, ‘Becausc objects of comprchension are two,
prime cognizers arc two.” At this point one might ask, ‘Is there
not a Buddhist system, Prasangika, which asserts four prime
cognizers: direct, inferential, scriptural, and by way of an
example?” However, these four do not exceed the definite
enumcration as two, for a scriptural prime cognizer is the same
as an inferential onc by way of belief and that by way of an
example can be included within inferential prime cognizers by
the power of the fact. Thus, the latter two are not scparate
from inferential prime cognizers, and hence among Buddhist
tenet systems there is none which does not say that the number
of prime cognizers is definite as two.

Within the twofold division of prime cognizers into dircct
and inferential, there are subdivisions which have already been
discussed. There are four types of direct prime cogmzcrs -
sense, mental, self-knowing, and yogic - and three types of
inferential cognizers - those through belief, by the power of
the fact, and through renown.

There is another way that prime cognizers can be divided:
into those which induce ascertainment by themselves (svatal
pramanya, rang las nges kyi tshad ma) and those when ascertain-
ment is induced by another (paratalt pramanya, ¢zhan las nges
kyi tshad ma). For instance, one might look off in the distance
and see something like the colour of fire; however, because it
is far away, one cannot ascertain if it actually is the colour of
fire — cannot recalize it. Thus what is the cye consciousncss — the
sense direct percciver - apprchending? Itis perceiving merely
a reddish colour. Only in dependence on a subsequent prime
cognizer when one approachcs nearcr can ascertainment as to
the colour of fire be induced. Thus the original sense direct
perceiver is not a prime cognizer whlch induces ascertainment
by itself, but rather one when? ascertainment is induced by
another.’
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‘il cin posit as its object of comprehension the reddish
&laar Showever, the final nature of it.s object of comprchension
2 tbC '({qlollf of fire.. The colour red is only the mecasure of the
BPECJFJHCC of the object and not thc measure pf its _actual
Ratus. Thus, a sense direct perceiver apprehending it is not
}fﬁé’;&;ﬁ\)ing‘thc final nature of the qb_)cct of comprehension - it
jonot getting at a final object with respect to which super-
’ii{ipo;wons have been removed. If the colour of the firc were
Hipt with the object being perceived = the reddish coloEu —the

heedirect perceiver would not arise, but the consciousness

by u_hcndmg the reddish colour is unable to induce ascertain-

app
%ﬁlg with respect to the colour of fire itself, is unable to

T

the connection between the reddish colour and the
Wl ar offire which is its final nature. In fact, the colour of fire
vrthe cause of the sense direct perceiver apprehending the
$4ddish’ colour, for if that colour of fire did not exist, a sense
direct perceiver apprehending a reddish colour could not be
:Q;pcj_u_ccd_. However this cannot be ascertained by the mind
ﬁpprchcndmg the reddish colour; ascertainment must be
{hdticed in dependence on another prime cognizer which must
arlse ‘subsequent to it, and for “this reason the sense direct
perceiver apprehending the reddish colour is called a prime
cognizer when ascertainment is induced by another. In the
phrasc ‘when ascertainment is induced by another’, ‘another’
tefers to a later prime cognizer, and ‘ascertainment’ refers to
ascertainment of the colour of fire.

‘To understand prime cognizers which induce ascertainment
by themselves, consider a sense direct perceiver in the continu-
um of a son apprehending his father’s form. This sensc direct
pereciver takes as its object the father’s form, and the final
-nature of that object is the father’s form. In the Sautrantika
i;jgtéln. the form of the father has to exist as the mode of being,
“or the status, of the object, and if it did not so exist, right with
the object, the sense dircct perceiver in the continuum of the
soh.apprehending it could not arise. The son’s eye conscious-
ness s itself able to induce ascertainment with respect to this
‘coninection — the relationship between the non-arising of itself
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if the final nature of the father’s form did not exist right with
the object — without having to depend on another prime
cognizer. Thus it is called a prime cognizer which induces
ascertainment by itself.

Thus, the text says:

In another way prime cognizers are also twofold: those which
induce ascertainment by themselves and those when ascertainment
is induced by another. The definition of a prime cognizer that
induces ascertainment by itself is a new incontrovertible knower
which is able to induce through its own power ascertainment
that it itself would not arise if the final nature of its object of
comprehension did not abide in the object. The definition of a
prime cognizer when ascertainment is induced by another is a
new incontrovertible knower that is unable to induce such
[ascertainment] but must depend on another later conventional
prime cognizer. [8a.4-8b.2]

Ge-shay Jam-bel-sam-pel’s definition of a prime cognizer when
ascertainment is induced by another is abbreviated. In full form
itis: ‘a new incontrovertible knower which is unable to induce
ascertainment that it itself would not arise if the final nature of
its object of comprehension did not abide in the object but
must depend on another later conventional prime cognizer’.

Here the later conventional prime cognizer does not, as in
Midhyamika, refer to prime cognizers analysing the con-
ventional as opposed to the ultimate, but is a prime cognizer
that knows verbal conventions.

When prime cognizers which induce ascertainment by them-
selves are divided, there are five: sense direct prime cognizers
having a familiar object, sense direct prime cognizers to which
the ability to perform a function appears, self-knowing direct
prime cognizers, yogic direct prime cognizers, and inferential
prime cognizers.

An illustration of a sense direct prime cognizer having a
familiar object is a sense direct perceiver in the continuum of a
son apprehending his father’s form. [8b.2-3]

One could also posit a sense direct perceiver in the continuum
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of a girl apprehending her own watch. This is a sense conscious-
ness apprehending any object with which one has some
familiarity; it is sufficient to induce ascertainment of the object.

An illustration of a sense direct prime cognizer to which the
ability to perform a function appears is a sense direct perceiver
which, apprehending fire, comprehends that fire is able to
perform the function of cooking and burning. [8b.3]

One could also posit a sense direct perceiver which, apprehend-
ing water, comprehends — without any further thought — that
water is able to perform the function of wetting and moisten-
ing, or one that apprehends a land area as able to act as a basis,
or support. In all these examples it is the sense direct perceiver
itself which comprehends that its object is able to perform a
function - the eye consciousness sees that fire can cook and
burn, that water can wet and moisten, and so forth.

An illustration of a self-knowing direct prime cognizer is a self-
knowing direct perceiver that experiences a prime cognizer. An
illustration of a yogic direct prime cognizer is a wisdom conscious-
ness directly realizing the selflessness of the person. [8b.4]

A wisdom consciousness directly realizing the selflessness of
the person is called direct realization (mngon sum du rtogs pa)
because it is realizing that selflessness by the power of ex-
perience and not by way of a meaning generality. However,
it is, in the Sautrantika system, an implicit realization rather
than an explicit one because the aspect of the object - the
selflessness of the person — does not actually appear to it since it
is a permanent phenomenon and thus not an appearing object
of direct perception. Some scholars make a distinction between
‘directly realize’ (mngon sum du rtogs pa) and ‘realize by means
of a direct perceiver’ (mngon sum gyis rtogs pa), saying that a
yogic direct perceiver realizing the selflessness of the person
realizes that selflessness by means of a direct perceiver but not
directly.

An illustration of an inferential prime cognizer is an inferential
cognizer realizing sound to be impermanent.
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Such [a fivefold division of prime cognizers able to induce
ascertainment by themselves] is the thought of Sa-gya Pandita’s
Treasury of Reasoning, which says, “The two knowers of objects,
the two self-knowers, and inference ascertain by themselves.’

[8b.4—9a.1]

‘The two knowers of objects’ refers to a sense direct prime
cognizer having a familiar object and one to which the
ability to perform a function appears. “Two self-knowers’ refers
to self-knowing and yogic direct prime cognizers. Yogic direct
perceivers are often called individual self-knowers (so sor rang rig)
to emphasize the need for a yogi’s own individual realization
and thus here are included within self-knowers.

When prime cognizers when ascertainment is induced by
another are terminologically divided, there are three: those when
ascertainment of the appearance is induced by itself but ascertain-
ment of the truth is induced by another; when ascertainment of
the general is induced by itself, but ascertainment of the particular
is induced by another; and when ascertainment of even the mere
appearance is induced by another.

Ilustrations are as follows: A prime cognizer when ascertain-
ment of the appearance is induced by itself but ascertainment of
the truth is induced by another is, for example, a sense direct
perceiver apprehending in the distance a reddish colour which
isin fact the colour of fire and with respect to which a conceptual
consciousness has doubt, wondering, ‘Is that the colour of fire or
not?’ [9a.1-3]

In this example, the appearance with respect to which
ascertainment is induced by the sense direct perceiver itself is
the reddish colour. The truth with respect to which ascertain-
ment is induced by another is that in fact the reddish appearance
is the colour of fire. A later prime cognizer must induce the
ascertainment of this.

At this point the various textbooks do not agree; specifically,
Jam-yang-shay-ba and Jay-dzun Ché-gi-gyel-tsen differ from
Pan-chen S6-nam-drak-ba. With regard to the above example
of fire, the point of discussion is the relationship of the sense
direct perceiver to the reddish colour it is apprehending.
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Pan-chen S8-nam-drak-ba says that it is a prime cognizer with
respect to the reddish colour, but not one which induces
ascertainment by itself with respect to it, whereas Jay-dzun-ba
and Jam-yang-shay-ba say that the sense direct perceiver in
this example is not even a prime cognizer with respect to the
reddish colour, citing as their reason the fact that it is not a
prime cognizer which induces ascertainment by itself with
respect to the reddish colour.

Jay-dzun-ba and Jam-yang-shay-ba further assert that red-
dish colour is not the object of comprehension of that sense
direct perceiver. However, Pan-chen S6-nam-drak-ba says that
it is the object of comprehension within making the distinction
that it is not the final nature of the object of comprehension.
Thus in the definitions of prime cognizers when ascertainment
is induced by itself and by another as posited by Pan-chen
So-nam-drak-ba and used by the author of this text, there is
included the phrase, ‘if the final nature of its object of compre-
hension did not abide in the object’. This does not appear in the
definitions given by Jay-dzun-ba and Jam-yang-shay-ba. Thus
for Pan—chen the sense direct perceiver in this example realizes
its object of comprehension, but not the final nature of that
object; however, since the others do not accept even that, they
find no need to mention ‘final nature’ in their definitions.

Pan—chen S&-nam-drak-ba’s reason for positing the reddish
colour as the object of comprehension although not the final
nature of such is that he asserts it to be the object of compre-
hension of the measure of appearance, though not of its actual
status. He would say that in an example of a prime cognizer
which induces ascertainment by itself, such as a sense direct
perceiver in the continuum of a son apprehending his father’s
form, the father’s form is both the object of comprehension
and the final nature of the object of comprehension and thus is
both the object of comprehension of the measure of appearance
and that of the measure of its actual status.

A prime cognizer when ascertainment of the general is induced
by itself but of the particular by another is, for example, a sense
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direct perceiver apprehending in the distance a tree which is in
fact an Ashoka tree? and with respect to which a conceptual
consciousness has doubt, wondering, ‘Is that an Ashoka tree or
not?’ [9a.3]

The meaning of this example is basically the same as the
previous one. The object is in fact an Ashoka, a particular type
of tree; however, that which the sense direct perceiver, due to
being far from the object, is apprehending is just the generality,
tree. Thus the sense direct perceiver is able to induce ascertain-
ment by itself with respect to the generality, the tree, but
unable to do so with respect to the particularity, the fact that
it is an Ashoka tree. For this ascertainment, it must depend on
a later conventional prime cognizer which is generated upon
approaching closer.

A prime cognizer when ascertainment of even the mere appear-
ance is induced by another is, for example, a sense direct perceiver
apprehending blue which induces a doubting consciousness that
thinks, ‘Did I see blue or not?’ [9a.4]

This is not an actual prime cognizer when ascertainment is indu-
ced by another but is an awareness to which the object appears
but is not ascertained. For a consciousness to be a prime cognizer
it must be able to induce ascertainment of its object, but here
it only induces doubt as to whether or not the colour blue was
seen. Thus, amongst the three types of prime cognizers when
ascertainment is induced by another, the first two are actually
such consciousnesses whereas the third is only an imputed one,
and thus this threefold division is terminological. The third
is included because inasmuch as it cannot itself induce ascertain-
ment, a person who has it in his continuum must depend on
another prime cognizer in order to do so. Since ascertainment
is induced by another, it is designated by the name ‘prime
cognizer when ascertainment is induced by another’ even
though it is not a prime cognizer.

There is another threefold division of prime cognizers when
ascertainment is induced by another which has its source in
Sa-gya Pandita’s Treasury of Reasoning. Our text says:
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When prime cognizers when ascertainment is induced by another
are terminologically divided in a different way, there are also
three: initial direct perceivers, inattentive minds, and those
possessing a cause of error. [The source for this division] is the
Treasury of Reasoning which says, ‘Initial, inattentive minds, and
those possessing a cause of error are those when ascertainment is
induced by another.”

An illustration of an initial direct perceiver is a direct perceiver
apprehending the colour of an utpala in the continuum of some-
one who has not previously cxpcricnccd seeing an utpala. [9a.

4-9b.2]

An utpala is a flower like a bell held upside down which can
be blue, gold, white, or red. The example is an actual prime
cognizer when ascertainment is induced by another, for it is a
prime cognizer with respect to whatever the colour of the
flower is but not with respect to the final nature of the object
of comprehension, which is the colour of the utpala.

An inattentive mind is, for example, a sense direct perceiver
apprchending a sound in the continuum of someone whose mind is
at that time greatly attracted to a beautiful form. [9b.2]

This is a terminological rather than actual division of prime
cognizers when ascertainment is induced by another. For, it
cannot induce ascertainment with respect to the sound, and
thus it is not a prime cognizer with respect to it.

A knower possessing a cause of error is, for example, a direct
perceiver apprchending the colour of a mirage with respect to
which a superimposing consciousness apprehending the mirage
as water has actually been generated. [9b.3]

This also is not an actual prime cognizer when ascertainment
is induced by another.

This concludes the explanation of prime cognizers; now
non-prime consciousnesses will be discussed.

The definition of a non-prime consciousness is a knower which is
not new and incontrovertible. When non-prime consciousnesses
are divided, there are the latter five [from the division of aware-
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ness and knowledge into seven]: subsequent cognizers, correctly
assuming consciousnesses, doubting consciousnesscs, awarenesscs
to which the object appears but is not ascertained, and wrong
consciousnesses. [9b.3-4]

There are four possibilities between non-prime consciousness
and direct percciver and between non-prime consciousness and
inferential cognizer. Thus, therc are direct perccivers which
are prime cognizers, such as the first moment of an eye
consciousness apprehending blue, and those that are not prime
cognizers, such as the second moment of that cye consciousness.
The same is truc for inferential cognizers — the first moment of
an inference realizing sound to be impcrmanent is prime; the
second is not. However, therc are only three possibilitics cach
between non-prime consciousness and subscquent cognizer,
non-prime consciousness and correctly assuming consciousness,
non-prime consciousness and doubting consciousness, non-
prime consciousness and awareness to which the object appears
but is not ascertained, as well as non-prime consciousness and
wrong consciousness. This is because all five are always non-
prime consciousnesses since subsequent cognizers are not new
and the other four are never incontrovertible.



7. Other Twofold Divisions of
Awareness and Knowledge

Conceptual and non-conceptual consciousnesses

The definition of a conceptual consciousncss is a determinative
knower that apprehends a sound generality and a meaning
generality as suitable to be mixed. [9b.4]

According to Pur-bu-jok, there arc consciousnesses that
apprehend only sound and only meaning gcncralitics for
cxamplc apprchcndmg just the sound generality ‘pot’ without
associating it with its mcanmg or just the meaning generality
of pot without associating it with its name. Thus all conceptual
consciousnesses are not necessarily cases of the association of a
sound and a meaning generality, and, therefore, the definition
just cited says that the two are suitable to be mixed.
Jam-yang-shay-ba also says that not all conceptual con-
sciousnesses are cases of the association of a sound and a meaning
generality. For example, there is a thought consciousness
apprehending a pot in the continuum of an ox; it apprehends
only a meaning generality since it does not know the term ‘pot’.
Also, even in the case of a person who knows the verbal
convention involved, his thought consciousness realizing an
object is not necessarily a case of apprehending a mixture of
sound and meaning generalities, for there are thought con-
sciousnesses arisen from meditation such as those realizing
impermanence or selflessness which are not apprehending a
sound generality. Within the threefold division of conscious-
nesses into those arisen from hearing, thinking, and meditating,
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those arisen from hearing definitcly depend upon names, those
arisen from thinking sometimes depend on names and some-
times do not, and those ariscn from meditation do not depend
on a name.

This can be explained through the example of swimming.
Someone who cannot swim at all must depend upon a life-
preserver; someonc who can swim a little somectimes needs
one and somctimes does not; and someone who has trained
well has no nced for a life preserver.

When conceptual consciousnesses arc divided from the
viewpoint of expression, there arc two: those affixing names
and mcanings. The first is a case of a thought consciousness
associating the meaning - the object — and its verbal convention,
for example, a conceptual consciousness which thinks with
respect to a whitish thing that it sces, ‘That is an ox,” or one
that thinks with respect to something having branches, leaves,
and so forth, ‘This is a tree.” Such a mind is associating or
connecting (sbyar) two things — the name learned as the verbal
convention and the object understood when later using this
convention.

A thought consciousness affixing the meaning is one which
apprehends its object within associating the meaning of a
substratum and the meaning of attributes. An illustration is a
conceptual consciousness that thinks, “This person is one who
has a stick.” The stick is the basis and the person is the attribute,
for if you said, “Whose stick is this?’ the answer would be,
‘That person’s.’

One can also make a twofold division of conceptual
consciousnesses into those that do and do not accord with the
fact. Conceptual consciousnesses which accord with the fact
can be further divided into three: those that are prime cog-
nizers, subsequent cognizers, and those that are not either of
those. A prime cognizer which is a factually concordant
thought consciousness would be, for instance, the first moment
of an inferential cognizer. All conceptual subsequent cognizers
such as, for example, the second moment of an inferential
cognizer are subsequent cognizers which are thought con-
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sciousnessgs that accotd with the fact. Those which are ncither
of the f‘orﬁncr two would be, for example, correctly assuming
consciousnesses, which accord with the fact although they are
not awarcnesses which realize their objccts.

If conceptual consciousnesscs that do not accord with the
fact are divided, there are two: non-realizing ones (*anadhigata-
buddhi, ma rtogs pa’i blo) and wrong ideas (mithya-samkalpa, log
par rtog pa). A doubting consciousness is a non-realizing
thought consciousness. Superimpositions (aropa, sgro 'dogs) or
denials (abhyﬁkhyﬁna, skur ’debs) arc instances of wrong ideas. A
superimposition, or supcrimposing consciousness, is onc
which adds on something with respect to its object of cngage-
ment, as, for example, a thought apprehending sound as perma-
nent or apprchending the mental and physical aggregates as a
substantially existent sclf. Denial, or a denying consciousness,
is one that conccives something less than what the actual object
of engagement is, onc that cuts off some aspect of the object, as,
for example, viewing that actions have no cffects or that
liberation docs not cxist.

Conceptual consciousness and awareness which is an eliminative
engager are synonymous. [All] inferential cognizers, correctly
assuming consciousnesses, and doubting consciousnesses, as well
as some subscquent cognizers and wrong consciousnesscs, arc
posited as illustrations of conceptual consciousnesses. [9b.4-10a.]

The rcason the text says ‘some subsequent cognizers and wrong
consciousnesses’ is that these two have both conceptual and
non-conceptual types. Herc the conceptual ones, that is,
conceptual subscquent cognizers and conceptual wrong
consciousncsscs, arc posited as instances of conceptual con-
sciousness.

The dcfinition of a non-conceptual consciousness is a knower
which'is frce from being a dcterminative knower that apprehends
a sound gencrality and a mcaning generality as suitable to be
mixed. Non-conceptual consciousness and awareness which is a
collective cngager are synonymous. [All] direct perceivérs and
awarenesses to which the object appears but is not ascertained as
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well as a portion of subsequent cognizers and wrong conscious-
nesses are posited as illustrations of non-conceptual consciousngss.
[10a.1-2] i

Thus among the scven types of awareness and knowledge,
direct perceivers and awarcenesses to which the object appe
but is not ascertained arc always non-conceptual. Subscqu[
cognizers and wrong consciousnesses can be cither conceptua
or non—conceptual. Inferential cognizers, doubting conscio
nesses, and correctly assuming consciousnesses are alwal
conceptual.

Mistaken and non-mistaken consciousnesses

The definition of a mistaken consciousness is a knower that 1s
mistaken with regard to its appcaring object. Illustrations aze
all wrong consciousnesses and all conceptual consciousncss‘
[10a.2-3]

Among non-conceptual consciousnesses, there are bo
mistaken and non-mistaken oncs. Non-conceptual wror.
consciousnesses are necessarily mistaken; all other non-
conceptual consciousnesses arc necessarily non-mistaken.

Thus, among the scven types of awarenesscs and knowc:l
mistaken consciousness and direct percciver are contradictory -
there is nothing which is both. Between inferential cognizj
and mistaken consciousness there are three possibilities -
inferential cognizers are mistaken but therc are mistaken
consciousnesses which are not inferential cognizers such
correctly assuming consciousnesses.  Betwcen subsequer

‘cognizer and mistaken consciousness there are four possibilitics
- there are subsequent cognizers which arc not mistaken surxl
as the second moment of a direct percciver, and there a
mistaken consciousnesses which are not subsequent cognizers
such as the first moment of an inferential cognizer. Bctwcc!
correctly assuming consciousness and mistaken consciousne
there are three possibilitics - all correctly assuming conscious-
nesses arc mistaken consciousnesses but not vice versa. Awarc’
nesses to which an object appears bufis not ascertained an

-mistaken consciousiicsses are contradictory — for awarencsses
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SN r:ikcn Between doubting consciousness and mistaken
s'there arc three possibilities, for all doubting
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€sses are mistaken. There arc also three possibilitics
.wrong consciousness and. mistaken consciousness.
'ng conscioustiess is a mistaken one, but there arc
'\nsaousncsscs whxch are not wrong, such as an

n{:stakcn with rcgard to its appearing ochct Non-mistaken
: «nnd du‘cct perceiver are synonymous However,

& }ig Vgﬁapl;l.a [Chittamatra] system which asscrts both
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Fod. ,m]ccn consciousness. However, the Chittamitrins
a‘,;gcr; both mistaken and non-mistaken direct perceivers. They

ixamplcs of non-mistaken ones the exalted wisdoms
Cdmtwc cqunpoxsc in the continuum of a Superior and
'hed }tnowcrs in the continuum of 2 Buddha. They posit
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sdomis ‘of meditative equipoise [because to all these con-
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ferent : substantial entities]. This accords with a gcncral
gmmution of Chittamitra ~ the tainted false aspectarian
g ,"Mmatrms would posit this somewhat differently.
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The dcfinition of a mental consciousness is a knower that is
?todw:cd in dependence on its own uncommon cmpowering

@.‘thmon. a mental sense power. [10a.4)

Thc term ‘mental consciousness” includes within it both minds
z.l;}d» cntal factors Thus the text says:

_Etwccn mmd and mental consciousness there are four possi-

,;‘%}mcs (I) an eye perceiver, for example, is a mind but not a
SFeqiAl Consciotsness: [rob.1]
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One can posit as examples of this any of the sensce perceivers -
all are minds but not mental consciousnesses.

(2) all the mental factors accompanying a mental consciousncss
arc mental consciousnesses, but not minds; (3) a mental perceiver
is both a mind and a mental consciousness; and (4) all the mental
factors accompanying a sense consciousncss are neither minds
nor mental consciousncsses.

Similarly, there are four possibilities between thought con-
sciousness apprehending a pot and thought consciousness realizing
a pot. [10b.2]

The meaning generality of pot must appear to any thought
consciousness apprehending a pot, but need not appear to one
realizing a pot.

1 A thought apprehending pot is itself both a thought con-
sciousness apprehending pot and a thought consciousness
realizing pot.

2 A thought consciousness apprehending the opposite of non-
pot is one realizing pot but not apprehending it. This is
because the meaning generality of pot does not appear to
such a thought consciousness — the meaning generality of
opposite from non-pot appears. However, what that con-
sciousness is realizing is pot.

3 A correctly assuming consciousness apprehending pot is an
example of a consciousness apprehending pot but not realiz-
ing it, since correctly assuming consciousnesses do not realize
their objects.

4 Something which is neither is, for example, a thought con-
sciousness apprehending a pillar.

Also, there are four possibilities between direct perceiver with
regard to a phenomenon and direct prime cognizer with
regard to a phenomenon. [10b.2]

1 The first moment of a direct prime cognizer realizing the im-
permanence of sound is both a direct prime cognizer and a
direct perceiver with respect to the impermanence of sound.

2 The first moment of a yogic direct perceiver directly realiz-
ing the selflessness of a person is a direct prime cognizer with
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respect to the selflessness of a person, but is not a direct
perceiver with respect to that selflessness. [This is because in
the Sautrintika system the sclflessness of a person, being a
permanent phenomenon, cannot appear to direct perception
although it can be realized directly.]

3 The second moment of a direct perceiver realizing the im-
permanence of sound is a direct perceiver with respect to the
impermanence of sound but not a direct prime cognizer with
respect to it.

4 An inferential cognizer realizing the impermanence of sound
is neither a direct prime cognizer nor a direct perceiver with
respect to the impermanence of sound.

There are four possibilities between inferential prime cognizer
with regard to a phenomenon and conceptual consciousness
with regard to a phenomenon. [10b.1]

I An inferential prime cognizer realizing the impermanence of
sound is both an inferential prime cognizer and a conceptual
consciousness with respect to the impermanence of sound.

2 An inferential prime cognizer realizing that sound is imper-
manent is an inferential prime cognizer with respect to
sound’s emptiness of permanence, but is not a conceptual con-
sciousness with respect to it. This is because in order for
something to be a conceptual consciousness with respect to
sound’s emptiness of permanence, a meaning generality of
sound’s emptiness of permanence must appear to it, and this
is not the case in this instance.

3 An inferential prime cognizer realizing the impermanence of
sound is a conceptual consciousness with regard to sound, but
not an inferential prime cognizer with respect to sound, It is
a subsequent cognizer with respect to sound, which it has
already realized.

4 A direct prime cognizer realizing the impermanence of
sound is neither an inferential prime cognizer nor a concep-
tual consciousness with respect to the impermanence of
sound.

There is a difference between that which is realized from such
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and such a sign and that which is realized by such and such a
sign. [10b.3]

When an opponent realizes that sound is impermanent duc to
another’s stating the proof, ‘The subject, sound, isimpermanent
because of being a product’, he realizes not only that sound is
impermanent, but also that sound is empty of permanence as
well as that sound is opposite from non-impermanent, and so
forth. Of those things that he realizes, only the impermanence
of sound is realized by such and such a sign, in this case by the
sign of being a product; sound’s emptiness of permanence, the
opposite of non-impermanence, etc., are realized from such
and such a sign, that is, from the sign of being a product.

Also there is a difference between realizing an object by means of
a direct perceiver and realizing it directly. [10b.3]

For example, a yogic direct perceiver directly realizing the
selflessness of a person realizes that selflessness by means of a
direct perceiver but not directly (see p. 124).

Since one should know these distinctions, cherish this terminology
of Pan-chen S&-nam-drak-ba.

The definition of a sense consciousness is a knower that is
produced in dependence on its own uncommon empowering
condition, a physical sense power. [10b.4-112.1]

Mental and sense consciousnesses are differentiated by way of
their respective sense powers. For example, the sound which
comes from a drum is called a drum’s sound, a sound from a
conch is called a conch’s sound, a sprout from rice is called a
rice sprout. Similarly the verbal conventions ‘sense and
mental consciousness’ come from the sense powers — physical
and mental. Thus, a sense consciousness is that which arises
from its own uncommon empowering condition, a physical
sensc power, and a mental consciousness is that which arises
from its own uncommon empowering condition, a mental one.

When sense consciousnesses are divided, there are five: eye, car,
nose, tongue, and body consciousnesses. [11a.1]
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Using the eye consciousness as an example, when that of an
owl meets with illumination, it does not see forms. For an owl
illumination acts as an unfavourable or contradictory condition
for the seeing of forms, whereas darkness acts as a favourable
one. For a human, illumination acts as a favourable condition
for the eye consciousness’ sccing forms whereas darkness is a
contradictory one. For cats, tigers, leopards, and so forth
neither darkness nor illumination act as contradictory condi-
tions for their eyc consciousnesses sccing forms; both are
favourable. Similarly, water acts as a contradictory condition
for the eye consciousness of a human to see forms, but is
favourable for a fish. On the other hand, a dry area acts as a
contradictory condition for the eye consciousness of an animal
whose habitat is water. For animals such as otters and birds that
live near water, both water and dry areas are favourable
conditions for seeing. Thus, for different types of eye conscious-
nesses, there is a difference in favourable and contradictory
circumstances.

It is important to understand that cye consciousness
(*chakgshur-jfiana, mig shes) and eye percciver (chakgshur-vijfiana,
mig gi rnam par shes pa) are different. This is true also with
respect to ear, nose, tongue, and body consciousnesses. What-
ever is, for example, an eye perceiver is necessarily an eye
consciousness but there are instances of the latter which are not
the former, sincc eye perceivers are only main minds, whereas
eye consciousnesses include both main minds and mental
factors.

The five sense consciousnesses are for the most part produced
in dependence on observed object conditions. However, there
are - in the different tcnet systems — various ways of positing
these. In the Sautrintika system, the observed object condition
of an eye consciousness is posited as visible forms — colours and
shapes. In Chittamatra, however, it is posited as predispositions
that exist with the consciousness which is the immediately
preceding condition. In the Vaibhashika system any phenome-
non, cven permanent ones, can be an observed object condition;
whatever a consciousncss is apprehending is its observed object
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condition. The Sautrantika-Svitantrika-Midhyamikas agree
with the Sautrantikas, whereas.the Yogichira-Svitantrika-
Madhyamikas agree with the Chittamatrins. The Prisangikas
asscrt, as do the Sautrintikas, that forms, colours, shapes, and
so forth arc the observed object condition of, for example, an
cye consciousness; however, unlike the Sautrantikas they say
that these arc only imputedly existent observed object condi-
tions.

Similarly, there are differences between the various tenet
systems as to how they posit uncommon empowering condi-
tions. Vaibhishika, Sautriantika, and Sautrintika-Svatantrika-
Midhyarmika assert as the uncommon cmpowering condition
of an eye consciousness a physical sense power which is clear
internal matter. The Chittamaitrins, on the other hand, posit a
potency or a seed; they say that the uncommon empowering
condition is form, but not matter. This assertion is probably
shared by the Yogichira-Svatantrika-Madhyamikas. The
Prasangikas do not posit the individual suotle particles of the
sense power or the collection of particles itself as the uncommon
empowering condition but instead posit that which is merely
imputed to these as the sense power.

The individual sense powers of the five sense perccivers act
as thc uncommon empowering condition of the respective
consciousness. As the common empowering condition, one can
posit for each the mental sense power. All tenet systems agree
that the mental sense power is an immediately preceding
moment of any of the six consciousnesses — an immediately
preceding mental application. Prisarigika would add to this
that it is merely imputed, but they do not disagrce with the
basic assertion.

These five sense perceivers and the mental perceiver are all
minds (chirta, sems), perceivers (vijiiana, rnam shes), sentience
(manas, yid). How does the mind abide in the body? There are
many different positions on this. Some say that mind’s main
place of abiding is the brain, whcreas others say that it abides
at the heart. Some say that it pervades the entire body; some
that it does not abide anywhere but is only generated adventi-
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tiously upon the contact of an object and a sense power. They
say that if it did abide in the body, it would have to abide
throughout it, and this would entail the fault that if one cut
off a hand, one would be cutting off the continuum of the body
consciousness.

I feel that there is no need to say that the mind abides only
in the brain or only in the heart — which does not here refer
to just the round orb of the heart but to the inner heart; one
can say that it abides in both. We ourselves can experience this,
for when one withdraws the mind inside, there is a sense as
if one is looking out from behind the eyes; thus it would seem
that mind abides in the brain. However, when looking at
objects outside, it seems as if you are looking from the heart.
Moreover, at a time when you touch something with your
hand or your foot, a body consciousness and feeling is generated
there. At that time it is as if the mind pervades the entire body.

Secret Mantra, the final uncommon system, posits eight
main places within the body where the mind abides. In
accordance with that system, one must say that the mind abides
in all eight, although the main of those are the heart and the
head. A sign that these are the main ones is that if someone
comes with a stick to harm us, we are willing to give up
consideration of our hands and use them to protect our head.
In a fight one takes great carc not to let a weapon be inserted
in the heart or brain, knowing that one will easily die if struck
there. However, mind must also abide throughout the body;
not to do so would be unsuitable, for the entire body must be
conjoined with a continuum of consciousness. The sign of this
is that if you stick a pin anywhere in your body, a feeling of
discomfort will immediately be generated.

Mind abides in two ways: manifest and dormant. It does not
have to be manifest all the time but can be generated from a
dormant state immediately upon meeting with an object. If
there were not such a conjunction of the continuum of
consciousness in either a manifest or dormant manner,
immediate generation could not occur. The body is pervaded
by the body sense power, and because of this, immediately
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upon contacting an object, a body consciousncss is generated.
If you cut off a hand, you cut off a basis of the mind’s abiding
and cause a severance of the continuum of the particular mind
gencerated in that particular place. However, this does not
mean that the continuum of mind in general is cut or that
mind has to cease, since mind in general pcrvades the entire
body.

This way in which minds, mental factors, and so forth are
generated does not readily appear to us because we are not
used to thinking about it. However, through considering it
over and over again, one can come to have some sense of the
process. For example, if one goes to a storc, one generates
many different consciousnesses, both simultaneously and
serially. It is helpful to identify and analyse them at that time.
We usually watch others to sece what they are doing rather
than watching our own mind to see what it is doing;; instead of
watching for our own faults, we watch for faults in others. It
is best to reverse this.

Eliminative and collective engagers

The definition of an awareness which is an eliminative engager
is a knower that engages its object by the power of terminology.
Awareness which is an eliminative engager and conceptual
consciousness are synonyms. [11a.1-2]

Many textbooks posit this definition differently, and one
should examine to discover which appears more easily to one’s
mind. For example, in the Collected Topics of Prime Cognition of
Jay-dzun-ba, Pur-bu-jok, and Ra-d5, the definition is posited
as: ‘a knower that engages its objects in a partial manner’.

Jam-yang-shay-ba posits: ‘a knower that engages its object
by way of its own wish’.

Pan—chen S6-nam-drak-ba gives the same definition as this
text: ‘a knower that engages its object by the power of
terminology’.

The word ‘terminology’ refers here to a meaning generality.
Thus, the explicit object of expression of the sound expressing
pot is pot’s meaning generality. The determined object of
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expression is pot. With regard to saying, ‘pot’, there is a
thought consciousness which is the motivation wishing to say
‘pot’, and through the explicit appearance of pot’s meaning
generality to that motivating thought consciousness, one says
‘pot’. Similarly when thought engages its object, it does so in
association with a meaning generality, and thus awarenesses
which are eliminative engagers — that is, thought conscious-
nesses — arc ones which engage their objects by the power of
terminology.

The dcfinition of an awarencss which is a collective engager is a
knower that cngages its object by the power of the thing.
Awareness which is a collective engager and non-conceptual
consciousncss are synonymous. [11a.2]

The mind engages in its object through the power of the
thing, which is the object’s casting its aspect to the mind
apprehending it. Both Jay-dzun-ba and Pur-bu-jok posit a
different definition: ‘a knower that engages its object in a
non-partial manner’.

They further posit a threefold division of eliminative
engagers into awarenesses, sounds, and persons which are such
and a twofold division of collective engagers into awarenesses
and persons which are such.

According to Pan-chen S6-nam-drak-ba and thus according
to this presentation of ‘Awareness and Knowledge’ one would
not posit a person of either eliminative or collective engage-
ment. If one were to posit as a person of eliminative engage-
ment an ordinary person [the instance cited by Pur-bu-jok]
there is the fault that such a person has in fact both eliminative
and collective engagement; at the time conceptual conscious-
nesses are manifest in his continuum he is an eliminative
engager and when directly perceiving ones are manifest he is a
collective engager. Moreover, Pan-chen S6-nam-drak-ba feels
that it is not suitable to posit, as does Pur-bu-jok, a Buddha
Superior as an instance of a person of collective engagement
because a Buddha Superior does not engage objects by the
power of the thing; a Buddha’s omniscient consciousness does
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not have to depend on the object, the thing's casting or not
casting its aspect to it, but engages in objects by its own power.
Because a Buddha’s consciousness cngages all phenomena
without obstruction, it is not the case that he engages some
objects which cast their aspect and does not cngage others that
do not.

Minds and miental factors

The definition of a mind is that which has similarity with the
mental factors that arisc as its accompaniers. The three, mind,
sentience, and perceiver are synonymous. The definition of a
mental factor is that which has similarity with the mind that has
it as an accompanicr. [112.3-4]

The statement that minds and the mental factors accoinpanying
them have similarity refers to the five aspects of similarity.
Thus, the text says:

A modec of having similarity exists because, for example, the two,

an cyc perceiver and the fecling that accompanies it have:

1 the same object of observation and thus are similar with regard
to object of engagement

> the same mode of apprchension and thus are similar in aspect

3 occur at the same time and thus are similar in time

This means that their times of production, abiding and
cessation are the same:

4 the same uncommon cmpowering condition and thus arc
similar in basis

5 only a single substantial entity of fecling ariscs as the accom-
panier of a single substantial entity of an cye perceiver and
thus they arc similar in substantial entity

This means that two different substantial entitices of feeling or
of any other mental factor would not be generated as: the
acé mpaniers of one main mind.

Thus, an cye percciver and the feeling that accompanies it arc
similar in five respects.
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These definitions have been made principally for the sake of
understanding. If they were to be made principally to eliminate
verbal faults, then wherever the word ‘itself” occurs in a definition
(lakshana, mtshan nyid) the words ‘somecthing’s being’ must be
affixed to the definiendum (lakshya, mtshon bya). [112.4-11b.2]

This means, for example, that rather than saying, ‘The defini-
tion of mind is that which has similarity with the mental
factors that arise as its accompanicrs’, one would have to say,
‘“The definition of something’s being a mind is that which has
similarity with the mental factors that arise as its accompaniers.’

When mental factors are divided, there are six groups:

1 the five omnipresent factors: feeling, discrimination, intention,
mental cngagement, and contact - so-called because they are
present as the accompaniers of all main minds.

The omnipresent mental factors accompany all main minds,
be they virtuous, non-virtuous, or neutral:

2 the five determining factors: aspiration, bclief, mindfulness,
stabilization, and wisdom - so-called because they are definite
to engage in particular objects.

3 the eleven virtuous factors: faith, shame, embarrassment, the
three root virtues — non-attachment, non-hatred, and non-
ignorance - effort, pliancy, conscicntiousness, equanimity, and
non-harmfulness. These are virtues from the viewpoint of
cither their entity, being an antidote, or having similarity [that
is, accompanying a virtuous mind or mental factor].

These are the mental factors which accompany virtuous main
minds. In the Vaibhashika system, ten virtuous mental factors
are posited, and any virtuous mind is accompanied by all ten.
Here in the Sautrantika system, eleven are posited, and they
need not all accompany every virtuous mind:

4 the six root afflictions: desire, anger, pride, ignorance, doubt,
and view.® The last three must be specified as afflicted. All six
are root afflictions because they principally make the mental
continuum afflicted.

s the twenty secondary afflictions: belligerence, resentment,
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concealment, spite, jealousy, miserliness, deceit, dissimulation,
haughtiness, harmfulness, non-shame, non-embarrassment,
lethargy, excitement, non-faith, laziness, non-conscientiousness,
forgetfulness, non-introspection, and distraction; they are
called close [or secondary] afflictions because they are close to
and are produced and increase along with root afflictions.

6 the four changeable factors: sleep, contrition, investigation, and
analysis — changeable because they will change into virtuous,
non-virtuous, or neutral types due to either motivation or
accompanying [other mental factors]. [11b.2-122.4]

If one’s motivation is virtuous, non-virtuous, or neutral these
mental factors will be the same. For example, if one goes to
sleep within a non-virtuous state of mind, one’s sleep at least
for a while during that night will be non-virtuous, whereas
if a virtuous mind is manifest at the time one goes to sleep,
one’s sleep will be virtuous.

If the intelligent wish to understand the individual natures of
these, their functions, substantial entities, signs, differences, and
so forth, they can know these in detail from the Knowledge
(Abidharma) texts.

If there are any faults, I confess them to the wise.

If there be virtue, by the power of clearing away
The obscuration of those with low mind like myself
May the teaching of the Conqueror long abide.

This presentation of awareness and knowledge which is a
composite of all the important points [has been written] upon
repeated urging by all the earlier and later Lo-sel-ling librarians.
[1] did not take as my basis the Ra-do Awareness and Knowledge
but have set this forth in accordance with Pan-chen [S6-nam-
drak-ba]’s the Illumination [of the Thought of (Dharmakirti’s) ‘Com-
mentary on (Dignaga’s) “Compendium on Prime Cognition”’]. Some
definitions which were not clear there and were suitable to change
I put together in accordance with either A-gya-yong-dzin’s (A-
kya-yongs-'dzin) Summary of Awareness and Knowledge or the
Yong-dzin (Yongs-'dzin) [i.e., Pur-bu-jok’s| Awareness and
Knowledge.

Written by the Lo-sel-ling abbot, ge-shay, and recitation
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master Jam-bel-sam-pel of Gyel-rong (rGyal-rong) [regional
division] in [that division’s] temple. The assembled ge-shays have
agreed it is correct.

May all virtues increase.
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abode sthana gnas
actions karma las
adventitious dkasmika-mala glo bur gyi dri ma
defilements
analysis vichira dpyod pa
anger pratigha khong khro
appearing object *pratibhasa-vishaya snang yul
apprehend grahana ’dzin pa
apprehended grihya bzung ba
apprehended object grahya-vishaya bzung yul
apprehender grahaka ’dzin pa
arisen from hearing shrutamayi thos byung
arisen from meditation  bhivanimayi sgom byung
arisen from thought chintimayi bsam byung
ascertaining nishchaya-jfiina nges shes
consciousness
ascertainment nishchaya nges pa
aspect akira rmam pa
aspiration chhanda "dun pa
awareness buddhi blo
awareness to which *aniyata-pratibhasa snang la ma nges pa
the object appears
but is not ascertained
basis ashraya rten
belief adhimoksha mos pa
belligerence krodha khro ba
calm abiding shamatha zhi gnas
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changeable mental *anyathibhiva-chaitta sems byung gzhan
factors ‘gyur

clairvoyance abhijiia mngon shes

chirvoyance of divine ~ divya-shrotra- abhijfii ~ 1ha'i rna ba’i mngon
ear shes

clairvoyance of divine  divya ur- lha’i mig gi mngon
eye abhijfia shes

clairvoyance of para-chitta-jfiana- gzhan sems shes pa’i
knowing others’ abhijfia mngon shes
minds

clairvoyance of rddhi-abhijfia rdsu ’phrul gyi mngon
magical emanation shes

clairvoyance of purva-niviasinusmrti- sngon gyi gnas rjes su
memory of former abhijiia dran pa’i mngon
lifetimes shes

clear appearance sputabha gsal snang

clear form riipa-prasida gzugs dang ba

clear light ibhisvara ’od gsal

collective engager *vidhi-pravrtti sgrub ’jug

concealment mraksha *chab pa

conceptual kalpana rtog pa
consciousness/
thought/thought
consciousness

conceptual subsequent  *kalpani-parichchhinna-  rtog pa bcad shes
cognizer jiidna

conscientiousness apramida bag yod pa

consciousness jfiana/vijiidana shes pa/mam par shes

pa

consequence prasanga thal "gyur

contact sparsha reg pa

contrition kaukritya ’gyod pa

correct proof samyak-sidhana sgrub byed yang dag

correct reason samyak-nimitta rgyu mtshan yang dag

correct reasoning samyak-nyaya rigs pa yang dag

correct sign samyak-linga rtags yang dag

correctly assuming *manah pariksha yid dpyod
consciousness

counter-pervasion vyatireka-vyapti ldog khyab

deceit mayi sgyu

deep causes of error

definiendum

*mukhya-vibhrama-
hetu

lakshya

phug gi ’khrul rgyu

mtshon bya
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definition lakshana mtshan nyid

denial abhyikhyana skur "debs

desire riga *dod chags

determinative knower  *adhyavasiya-samvedana zhen rig

determined object *adhyavasiya-vishaya zhen yul

determining mental *vishayapratiniyama- sems byung yul nges
factors chaitta

direct perceiver/direct  pratyaksha mngon sum
perception

direct prime cognizer pratyaksha-pramina mngon sum tshad ma

direct subsequent *pratyaksha- mngon sum bcad shes
cognizer parichchhinna-jfiina

directly realize mngon sum du rtogs pa

discrimination samjfia ’du shes

dissimulation shathya g.yo

distraction vikshepa rmam par g.yeng ba

doubt/doubting vichikitsi/samshaya the tshom
consciousness

doubt not tending to don mi ‘gyur gyi the
the fact tshom

doubt tending to the don 'gyur gyi the
fact tshom

doubting consciousness/ samshaya/vichikitsi the tshom
doubt

cffort virya brtson ’grus

eliminative engager *apoha-pravrtti sel 'jug

embarrassment apatripya khrel yod pa

emptiness shiinyati stong pa nyid

equal doubt cha mnyam pa’i the

tshom

equanimity upekshi btang snyoms

exalted knower of all sarvikirajfiina rnam mkhyen/rnam
aspects/omniscient pa thams cad
consciousness mkhyen pa

exalted wisdom jiidna ye shes

exalted wisdom of samihita-jfiina mnyam bzhag ye shes
meditative equipoise

excitement auddhatya rgod pa

explicitly vastutah dngos su

eye consciousness *chakshur-jfiina/ mig shes/mig gi rnam

chakshur-vijfiina shes
eye perceiver chakshur-vijfiina mig gi rnam shes
cye sense power chakshur-indriya mig dbang
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facsimiles of direct pratyaksha-3bhisa mngon sum ltar snang
perceivers

faith shraddhi dad pa

feeling vedani tshor ba

forgetfulness mughitasmytitd brjed nges pa

form ripa gzugs

free from conceptuality  kalpani-apodha rtog bral

generally characterized  siminya-lakshapa spyi mtshan

phenomenon

harmfulness vihims3 rmam par "tshe ba

haughtiness mada Igyags pa

Hearer Shravaka Nyan thos

hidden phenomenon paroksha lkog gyur

ignorance avidyi ma rig pa

immediately preceding  samanantara-pratyaya de ma thag rkyen
condition

impermanent anitya-dharma mi rtag pa’i chos
phenomenon

implicitly simarthyit shugs kyi

incontrovertible avisamvadin mi slu ba

inference/inferential anumina tjes dpag
cognizer

inference by the power *vastu-bala-anumina dngos stobs rjes dpag
of the fact

inference for another parirtha-anumina gzhan don rjes dpag

inference for oneself svirtha-anumina rang don rjes dpag

inference through *3pta-anumina yid ches rjes dpag
belief

inference through *prasidda-anumina grags pa’i rjes dpag
renown

inferential cognizer/ anumina tjes dpag
inference

inferential prime anumina-pramina tjes dpag tshad ma
cognizer

inferential subsequent  *anumina- rjes dpag bead shes
cognizer parichchhinna-jfiina

intention chetani sems pa

intermediate state bar-do

introspection samprajanya shes bzhin

investigation vitarka rtog pa

jealousy irshyd phrag dog
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knower samvedana rig pa
laziness kausidya lelo
lethargy styina rmugs pa
main mind gtso sems
manifest phenomenon  abhimukhi mngon gyur
matter kantha bem po
meaning generality artha-siminya don spyi
meditative samidhi ting nge *dzin
stabilization
mental consciousness mano-jfiina/mano- yid kyi shes pa/yid kyi
vijfiina rmam shes
mental direct perceiver  minasa-pratyaksha yid kyi mngon sum
mental engagement manasi-kira yid la byed pa
mental factor chaitta sems byung
mental perceiver mano-vijfiina yid kyi mam shes
mental sense power mana-indriya yid dbang
mind chitta/manas sems/yid
mind apprehending *linga-grahana-chitta rtags 'dzin sems
the sign
mindfulness smrti dran pa
mind-generation chittotpada sems bskyed
miserliness mitsarya ser sna
mistaken consciousness  bhrinti-jiiina *khrul shes
negative/negative pratishedha dgag pa
phenomenon
Nihilist Ayata rGyang ’phen pa
non-affirming negative  prasajya-pratishedha med dgag
non-attachment alobha ma chags pa
non-conceptual nirvikalpaka rtog med
non-conscientiousness pramada bag med pa
non-embarrassment anapatrapya khrel med pa
non-faith ishraddhya ma dad pa
non-harmfulness avihimsa rnam par mi 'tshe ba
non-hatred advesha zhe sdang med pa
non-ignorance amoha gti mug med pa
non-introspection asamprajanya shes bzhin ma yin pa
non-mistaken abhrinta ma ’khrul pa
non-prime apramina-jfidna tshad min gyi shes pa
consciousness

non-realizing awareness *anadhigata-buddhi

non-shame

ihrikya

ma rtogs pa’i blo
ngo tsha med pa
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object vigshaya yul

object of vineya gzhal bya
comprchension

object of cngagement  *pravrtti-vishaya ’jug yul

object of observation ilambana-vishaya dmigs yul

object of the mode of 'dzin stangs kyi yul
apprehension

object possessor vishayin yul can

observed object/object  ilambana-vishaya dmigs yul
of observation

observed object ilambana-pratyaya dmigs rkyen
condition

odour gandha dri

omunipresent incntal sarvatraga-chaitta sems byung kun ’gro
factors

omniscient sarvikirajiiina rmam mkhyen/mam pa
consciousness/exalted thams cad mkhyen
knower of all aspects pa

one causal collection

path of accuniulation

path of meditation

path of no more
leaming

path of preparation

path of secing

perceiver

perfections

pervasion/positive
pervasion

pliancy

positive/positive
phenomenon

potency/power

predicate

pride

prime cognizer

prime cognizer when
ascertainment is
induced by another

prime cognizer which
induces ascertainment
by itself

sambhira-mirga
bhivani-mirga
ashaiksha-mairga

prayoga-mirga
darshana-mirga
vijiiina
prajfii-piramitd
anvaya-vyiapti

prasrabdhi

vidhi

shakd
sidhyadharma
mim

pramina

paratah priminya

svatah priminya

dngos rgyu tshogs pa
gcig

tshogs lam
sgom lam
mi slob lam

sbyor lam
mthong lam
mam shes
phar-phyin
rjes khyab

shin tu sbyang pa
sgrub pa

nus pa

bsgrub bya'i chos

nga rgyal

tshad ma

gzhan las nges kyi
tshad ma

rang las nges kyi tshad
ma )
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realize adigam rtogs
realize by means of a mngon sum gyi rtogs
direct perceiver pa
reason hetu gtan tshigs
reasoning nyiya rigs pa
resentment upaniha ’khon ’dzin
root afflictions milaklesha rtsa nyon
secondary afflictions upaklesha nye nyon
self-knower svasamvedana rang rig
self-knowing, direct svasamvedana- rang rig mngon sum
perceiver pratyaksha
selflessness of persons pudgala-nairitmya gang zag gi bdag med
sense consciousness indriya-jfiina/indriya- dbang shes
vijiidna

sense direct perceiver

sense direct perceiver
apprehending a form

sense perceiver

sentience/mind

sentient being

shame

sign

similarities

similarity of reverse

type
similarity of substantial

type

slecp

slightly hidden
phenomena

smallest moment

smallest moment in
which an action can
be completed

Solitary Realizer

sound

sound generality

special insight

specifically
characterized
phenomenon

spite

stabilization

indriya-pratyaksha
*riipa-grahana-indriya-

pratyaksha

indriya-vijiiina

manas

sattva

hri

linga

samprayukta

middha
*kimcid-paroksha

Pratyeka-buddha
shabda
shabda-siminya
vipashyani

svalakshana

pradi;sa

samidhi

dbang po'i mngon sum

gzugs "dzin dbang
mngon

dbang po'i mam shes

yid

sems can

ngo tsha shes pa

rtags

mtshungs par lden pa

ldog pa rigs gcig

rdzas rigs gcig

gnyid
cung zad lkog gyur

dus mtha’ skad cig ma
bya rdzogs skad cig ma

Rang rgyal
sgra

sgra spyi
lhag mthong
rang mtshan

‘tshig pa
ting nge 'dzin
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subsequent cognizer *parichchhinna-jiidna bead shes/dpyad shes

substantial entity dravya rdzas

substantially existent dravya-sat-atman rdzas yod kyi bdag
self

superficial cause of *pratibhishiki- phral gyi *khrul rgyu
error bhranti-hetu

superimpositions iropa sgro "dogs

Superior Arya *phags pa

syllogism prayoga sbyor ba

tangible object spraghtavya reg bya

taste rasa ro

terminological sgra byung grags pa
suitability

that which has the aspect grihaka-akira ’dzin mam

of an apprehender

that which has the grihya-ikira bzung rmam
aspect of the
apprehended

thesis pratijiia dam bea’

thought/thought kalpani rtog pa
consciousness/
conceptual
consciousness

three modes tririipa tshul gsum

time kila dus

uncommon asidhirana-adhipati- thun mong ma yin pa’i
empowering pratyaya bdag rkyen
condition

very hidden *atyarthaparoksha shin tu lkog gyur
phenomenon

view/afflicted view drshti Ita ba/lta ba nyon

mong can

virtuous mental factors  kushala-chaitta sems byung dge ba

wisdom (see also prajiia shes rab
exalted wisdom)

wisdom arisen from shrutimayi-prajiia thos byung gi shes rab
hearing

wrong consciousness viparyaya-jfiina log shes

wrong ideas mithyi-samkalpa log rtog

yogic direct perceiver yogi-pratyaksha mal ’byor mngon sum
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1 Ge-shay Jam-bel-sam-pel, Presentation of Awareness and Knowledge, Compo-
site of all the Important Points, Opener of the Eye of New Intelligence, modern
block-print, n.p., n.d.

2 Pur-bu-~jok, Explanation of the Presentation of Objects and Object-Possessors as
well as Awareness and Knowledge in Magical Key to the Path of Reasoning,
Presentation of the Collected Topics Revealing the Meaning of the Treatises on
Prime Cognition (Buxa: n.p., 1965).

3 Jam-yang-shay-ba, Presentation of Awareness and Knowledge, The Collected
Works of ‘Jam-dbyans-bzad-pa’i-rdo-tje, vol. 15 (New Delhi: Ngawang
Gelek Demo, 1973).

4 Turrell Wylie, ‘A Standard System of Tibetan Transcriptions’, HJAS, vol.
22 (1959), pp. 261-7.

s For example, as explained by Geshe Gedun Lodrd of the University of
Hamburg, a Go-mang scholar who was a Visiting Professor at the Univer-
sity of Virginia, Charlottesville from January to August 1979, in the Go-
mang College of Dre-bung Monastery beginning students first study ‘The
Collected Topics of Prime Cognition’ for four years; they then study
‘Signs and Reasoning’ for one year and ‘Awareness and Knowledge’ for
one year. This completes the preliminary phase of their study. Subsequent
to this they study the ‘Perfections’ for five years, ‘Madhyamaka® for two
years, Vasubandhu’s Treasury of Knowledge for one year, and ‘Discipline’
for one year; this completes the second phase of study. The Third phase
repeats the topics of the second, but at a more advanced level - another
five years of the ‘Perfections’, two of ‘Madhyamaka’, and one year of the
Treasury of Knowledge and ‘Discipline’ combined. Thus the shortest length
of time for completion of the ge-shay studies is twenty-three years, and in
fact for the majority of students it takes much longer.

In Dre-bung Monastery’s Lo-sel-ling College, the first phase of study
was somewhat condensed, with only one year devoted to the study of ‘The
Collected Topics of Prime Cognition’, one year spent on ‘Awareness and
Knowledge’ and one year on ‘Signs and Reasoning’. Thus, it was possible
to complete the ge-shay studies in a somewhat shorter time, but they
nonetheless required eighteen to twenty years.
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6 The dates for Digniga and Dharmakirti are taken from Masaaki Hattori,
Digndga, On Perception, being the Pratyaksapariccheda of Dignaga’s ‘ Pramana-
samuccaya’ from the Sanskrit Fragments and the Tibetan Versions (Cambridge,
Massachusetts: Harvard University Press, 1968), pp. 4 and 14, who states
that he has dated them thus in accordance with E. Frauwallner.

7 Digniga, Compendium on Prime Cognition, P5700, vol. 130.

8 Dharmakirti, Commentary on (Dignaga’s) ‘Compendium on Prime Cognition’,
Ps709, vol. 130.

9 Except where noted otherwise, this section on sources and history relies
mainly on the oral explanation of Geshe Gedun Lodr and on his book,
Geschichte der Kloster-Universitit Drepung (Wiesbaden: Franz Steiner, 1974),
PP- 232-3.

10 See E. Gene Smith, ‘Introduction’, to Tshad ma rigs pa’i gter gyi rnam par
bshad pa rigs pa ma lus pa la’jug pa’i sgo: A Commentary on the Tshad ma rigs
gter of Sa-skya pandita, by Glo-bo mkhan-chen Bsod-nams-lthun-grub
(Gangtok: S. T. Kazi, n.d.), pp. 4-5.

11 Sa-gya Pandita, Treasury of Reasoning, The Complete Works of the Great
Masters of the Sa-skya Sect of the Tibetan Buddhism, vol. s (Tokyo: Toyo
Bunko, 1968), 155.1.1-167.2.1.

12 Tsong-ka-pa, Door of Entry to the Seven Treatises, The Collected Works of
Rje rin po che, vol. 27 (New Delhi: Ngawang Gelek Demo, 1977).

13 Kay-drup, Clearing Away Darkness of Mind with respect to the Seven
Treatises (sDe bdun yidkyi mun sel). This book has not to the present been
reprinted by the Tibetans in India. However Lama Guru Deva is currently
engaged in publishing the collected works of Tsong-ka-pa and his spiritual
sons, Gyel-tsap and Kay-drup, and thus it should be available within the
next year or two.

14 Gen-dun-drup, Ornament for Valid Reasoning (Tshad ma rigs rgyan). This
book has also not been reprinted in India and is very difficult to obtain.

15 Pan—chen S6-nam-drak-ba, Presentation of Awareness and Knowledge. I have
not been able to locate this book, or even to confirm its existence. Available
among the books purchased under PL 480 is his Illumination of the Thought,
Commentary on the Difficult Points of (Dharmakirti’s) ‘Commentary on
(Dignaga’s) “‘Compendium on Prime Cognition”’ (Buxa: Nang bstan shes rig
’dzin skyong slob gnyer khang, 1963), which served as a major basis for
Ge-shay Jam-bel-sam-pel’s text.

16 Lo-sang-da-yang, Investigation of the Limits of Pervasion with Respect to
Awareness and Knowledge, The Collected Works of rJe-btsun bLo-bsan-rta-
mgrin, vol. § (New Delhi: Lama Guru Deva, 1975).

17 L.W. J. Van de Kuijp, ‘Phya-Pa Chos Kyi Seng-Ge’s Impact on Tibetan
Epistemological Theory’, Journal of Indian Philosophy, vol. s (1978), pp. 358
and 361.

18 The use of the term ‘Awareness and Knowledge® (blo-rig) to describe the
study of consciousness is itself of Tibetan origin. Inasmuch as the three
terms, awareness (blo), knowledge/knower (rig pa), and consciousness (shes
pa) are synonyms, there seems to be no particular reason for selecting out
two of these to describe this area of study. Lati Rinbochay feels that it was
probably done primarily for reasons of euphony, with the term for con-
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sciousness (shes pa) possibly omitted to avoid confusion since there are many
Tibetan words with similar pronunciation. Geshe Gedun Lodrd suggested
in addition that there might be a loose connection between the usage of
‘Awareness and Knowledge’ to describe consciousnessess, i.c., ‘object-
possessors’ (yul can), and the fact that the definition of ‘object’ (yul) is ‘that
which an awareness knows’.

The source for the Sanskrit of ‘subsequent cognizer’ and ‘awareness to
which an object appears but is not ascertained’ is F. Th. Stcherbatsky,
Buddhist Logic (New York: Dover, 1962), vol. 2, pp. 456 and 21; the source
for the Sanskrit of ‘correctly assuming consciousness’ is Sarat Chandra Das,
A Tibetan-English Dictionary 2nd reprint (Delhi: Motilal Banarsidass, 1970),
p. 1135.

The Sanskrit for superficial cause of error was constructed in dependence
on the Sanskrit supplied for ‘superficial error’ by Charlene McDermott in
‘Direct Sensory Awareness: A Tibetan View and a Medieval Counterpart’,
Philosophy East and West, vol. 23 (1973), p. 347.

Tibetan distinguishes between shes pa ( jfidna) and rnam par shes pa (vijfiana).
The first term includes both minds and mental factors whereas the latter
refers exclusively to main minds and excludes accompanying mental factors.
This difference does not appear to have been made in Sanskrit. For ease of
reading, both these terms have been translated as consciousness except in
cases where the two are being explicitly contrasted, in which case shes pa is
translated as consciousness and rnam par shes pa as perceiver.

Aryadeva is quoted by Jang-gya Rol-bay-dor-jay in ‘Prasangika-
Madhyamika from Clear Exposition of the Presentation of Tenets’, translated
with commentary by Jeffrey Hopkins, unpublished manuscript, p. 118,
There are some scholars who include conceptual meditative conscious-
nesses within the category of correct assumption and include non-concep-
tual ones such as those viewing one’s surroundings as only water within
wrong consciousnesses. See pp. 98-9 and 112-15 above where these two
types of consciousness are discussed in more detail along with the reasons
why Lati Rinbochay does not feel that it is suitable to call them either
correct assumption or wrong consciousnesses.

The source for the Sanskrit of ‘object of engagement’ is Stcherbatsky,
Pp-. 361; for ‘determined object’, Hattori, p. 61; for ‘apprechended object’,
Stcherbatsky, p. 18. The Sanskrit for ‘appearing object’ was constructed
based on Stcherbatsky, p. 456.

This term is often translated as valid cognizer. Throughout this text it has
been translated as prime cognizer in order to reflect the differing interpreta-
tions of it by Sautrintika and Prasangika. In Sautrintika, the first syllable
of the Sanskrit word pramana, is taken to mean ‘new’ and thus for them the
term means ‘to comprehend newly’. In Prisangika the first syllable is taken
to mean ‘main’ and thus the word means ‘that which comprehends its main
object’. The translation prime cognizer is used because it is able to encom-
pass both these meanings, whereas valid cognizer gives no suggestion of the
meaning ‘new’. See pp. 116-19 for a more detailed discussion.

This point is not universally accepted. Pur-bu-jok, for example, asserts
that only the first moment of inferential cognition is inference; later
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moments of that continuum of consciousness are conceptual subsequent
cognizers but can no longer be considered inferential ones because they
realize their objects not in dependence on a correct sign but merely through
the force of the prior moment of consciousness that induced them. Thus, in
Pur-bu-jok’s system inferential cognizer and inferential prime cognizer are
synonymous.

27 It should be noted that with this division of consciousness and with all
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following ones which are identified as exhaustive, there is the exception of

the general category which is neither. For example, although any specific

consciousness is cither a prime cognizer or a non-prime consciousness,

consciousness itself is neither. Although any prime cognizer is necessarily a

direct prime cognizer or an inferential prime cognizer, prime cognizer in

general is neither a direct nor an inferential prime cognizer. The Tibetans
identify this general category as the self-reverse (rang ldog) or general
reverse (spyi ldog).

The general sources for this section on eliminative and collective engagers

are Den-dar-hla-ram-ba’s Presentation of Specifically and Generally Character-

ized Phenomena, the Collected gsung ’bum of Bstan-dar Lha-ram([s] of

A-lag-sha, vol. 1 (New Delhi: Lama Guru Deva, 1971) and Na-wang-bel-

den’s Explanation of the Meaning of ‘Conventional’ and ‘ Ultimate’ in the Four

Tenet Systems (New Delhi: Lama Guru Deva, 1972).

The term clear can also be taken to refer in this context to the entity of the

mind.

Another interpretation, in accordance with which this definition has been

translated, is that ‘clear’ refers to the entity of a consciousness and ‘knowing’

to its function.

For those who use this definition, snang ba means ‘perceive, not ‘appear’.

This does not mean that the content of non-determinative consciousnesses

is non-specific, but that they do not conceptualize, do not engage in the

identification, ‘This is such and such’.

There are four types of relationship that can exist between any two objects:

1 They can be synonymous, as in the case of consciousness and knower, in
which case anything that is the one is necessarily the other. This is
illustrated by two exactly overlapping circles.

2 They can be contradictory, as in the case of consciousness and matter, in
which case there is no one thing which is both. This is illustrated by two
circles which do not touch at all.

3 There can be three possibilities between them, as in the case of prime

cognizer and consciousness:
(1) anything that is a prime cognizer is necessarily a consciousness, (2)
anything that is a consciousness is not necessarily a prime cognizer — for
example, a correctly assuming consciousness, and (3) there are things
which are neither prime cognizers nor consciousnesses such as a tree. The
relationship of three possibilities is illustrated by one circle completely
contained within a larger circle.

4 There can be four possibilities between them, as in the case of prime
cognizer and self-knower: (1) there is something which is both a prime
cognizer and a self-knower such as the first moment of a self-knower
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experiencing a sense consciousness apprehending blue, (2) there is some-
thing which is neither, such as a subsequent cognizer, (3) there is some-
thing which is a prime cognizer but not a self-knower such as the first
moment of an eye consciousness apprehending blue, and (4) there is
something which is a self-knower but not a prime cognizer such as the
second moment of a self-knower experiencing an eye consciousness
apprehending blue. This relationship of four possibilities is illustrated by
two overlapping circles.
Itis an important part of Ge-luk-ba scholastic training to develop the ability
to determine which of these relationships exists between objects and is
developed by beginning with such relatively easy things as colours, shapes,
different types of consciousnesses and then applying this analysis to more
and more difficult and abstract topics.

34 For a thorough presentation of the sixteen aspects of the four noble truths,
see Jeffrey Hopkins, ‘Meditation on Emptiness’, unpublished manuscript,
Part 3, Chapter 3, pp. 310-34.

35 The reason Ge-shay Jam-bel-sam-~pel says, ‘It is said . . .’, is that this point
is not universally accepted among Ge-luk-ba scholars. Jam-yang-shay-ba,
for example, holds that the only type of mental direct perceiver is that
produced at the end of a continuum of sense perception - i.e., that explicitly
indicated by Digniga and Dharmakirti. Other types of consciousnesses such
as clairvoyances, self-knowers, and yogic direct perceivers are, for him,
mental consciousnesses and are directly perceiving ones, but are not mental
direct perceivers.

36 Saying ‘stable predispositions’ distinguishes between consciousnesses which
are polluted by a superficial cause of error and those which are not. The
predispositions which give rise to direct perceivers are stable in the sense
that their continuum will continue as long as does cyclic existence; those
that give rise to wrong consciousnesses such as a sense consciousness seeing
blue snow mountains or a thought apprehending sound as permanent are
unstable in that their continuum can be adventitiously cut off.

37 For a discussion of true and false aspectarian Chittamitrins. see Geshe
Lhundup Sopa and Jeffrey Hopkins, Practice and Theory of Tibetan Buddhism,
(London: Rider, 1976), pp. 107-8.

38 This argument hinges on the difference between a syllogism and a conse-
quence, which can be illustrated by an example. A correct syllogism prov-
ing sound to be impermanent is, ‘The subject, sound, is impermanent
because of being a product’. In this case the sign: in dependence on which
sound is being realized to be impermanent is that it is a product; in
dependence on it one could generate an inferential cognizer realizing sound
to be impermanent. However, someone who strongly holds an opposite
view, i.e., that sound is permanent, will not at once accept this, and thus it
is necessary to first break down the force of that wrong view by stating to
the opponent a consequence which demonstrates a contradiction in that
opponent’s position. Thus, to a Simkhya who holds that sound is perma-
nent, sound is a product, and that whatever is a product is impermanent,
one would state the consequence, ‘It follows that the subject, sound, is not
a product because of being permanent’. This is not a correct statement, but
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is stated thus to cause the opponent to see the contradiction in his position.
This contradictory consequence implies the syllogism, ‘The subject, sound,
is impermanent because of being a product’. The controversy is over
whether it is necessary actually to state that syllogism or whether someone
could generate an inferential cognizer merely in dependence on the
consequence. For a more extensive discussion of the steps involved in
causing someone to generate an inferring consciousness see Jeffrey Hopkins.
‘Meditation on Emptiness’, Appendix 3, Proof Statements, pp. 775-81.

39 The text was corrected from mi rtogs to mi rtag rtogs, p. sb.1.

40 Thishas been identified by Geshe Gedun Lodrs as Dharmottara’s Commen-
tary on (Dharmakirti’s) ‘ Ascertainment of Prime Cognition’, Ps727, vol. 136.

41 However, this objection is primarily a play on words as it is very difficult
actually to posit any correctly assuming consciousness which is, in fact, the
effect of experience.

43 The Tibetan of this is sha pa, which is an abbreviation for shim-sha-pa, a
transliteration of the Sanskrit shimshapd, which Monier-Williams identifies
as the Dalbergia Sissoo or Ashoka tree in his Sanskrit-English Dictionary,
fifth reprint (Delhi: Motilal Banarsidass, 1976), p. 1069.

43 The text was corrected from Ifa bu to Ita ba, p. 12a.2.
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minds and mental factors, 12, 15, 35-6, 99-101, 134-5, 138, 142-5
mistaken consciousness, 21, 25, 33, 111-15, 1334
monastic education, 11-12, 161, 165

Naiyayikas, 120

naming, 80-1, 131

nature of mind, 11, 15, 46, 140

negative phenomenon, 29, 35, 45, 67, 84-5
new realization, 32, 87-8, 117-18

Nihilist, 106-7, 109, 110, 119-20
non-affirming negative, 67

non-conceptual consciousness, 16, 28, 30-1, 33, 34, 49-50, 110, 111-112, 132-3
non-mistaken, 16, 23, 33, 51, 134
non-prime consciousness, 32, 84, 128-9
non-realizing awareness, 132

object of comprehension, 51, 119, 121, 122, 126

object of engagement, 25, 28-9, 33, 51, 93, 102-5

object of the mode of apprehension, 103

observed object condition, 17, 53, 66-71, 138
obstructions, 44, 90

Ocean of Reasoning, Explanation of (Nagarjuna’s) ‘Treatise on the Middle Way’, 110
omniscience, 64-6, 78, 87-8, 90, 108, 118, 142

one casual collection, 62

Ornament for the Middle Way (Madhyamakilamkara), 45
Ornament for Valid Reasoning, 13

other-knower, 55-6, 59, 62-3

Pan-chen S&-nam-drak-ba (Pan-chen bSod-nams-grags-pa), 13, 46, 56, 59, 73, 77,
79, 108, 125-6, 137, 141-2, 145

permanent phenomenon, 29-31, 47, 67, 103-4, 105

pervasion, 21, 73, 83, 97-8

pliancy, 107

positive phenomenon, 45, 84-5

Prajfidkaragupta, 57

pramana, 31-2, 116-18, 163 (see also prime cognizer)

Prasangika-Madhyamika, 19, 64, 71, 75, 117-18, 121, 138, 139

predispositions, 34, 65, 70, 81, 138, 165

presence of the reason in the subject, 73, 83, 97-8

prime cognizer, 31-2, 61, 76, 78, 84, 86-90, 117-29, 135, 163, 164

prime cognizers that induce ascertainment by themselves, 121-5

prime cognizers when ascertainment is induced by another, 121-2, 123, 125-8

production of three types, 56-8

production only at the end of the continuum, 18, 56-8

proof for omniscience, 64

proof for yogic direct perceiver, 63-4

proof statement, 83-4

Pur-bu-jok (Phur-bu-lcog), 7, 14, 62, 66, 76, 130, 141-2, 145, 163
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Ra-d& (Rva-stod), 73, 93, 100, 141, 145
reasoning, 21, 22, 26-8, 35, 64, 69
root afflictions, 37-8, 100-1, 144

Sa-gya Pandita (Sa-skya Pandita), 13, 14, 57, 98, 125, 127

sameness in establishment and abiding, 86

Samkhya, 83-4, 107, 120, 165

Sautrantika, 12, 15, 19, 30-1, 37, 45, 47, 64, 65, 66, 75, 104,113,117, 122,124,
134, 138, 139, 144

Sautrantika-Svatantrika-Madhyamika, 19, 64, 138, 139

scriptural inference, 69, 121

self-knower (see self-knowing direct perceiver)

self-knowing direct perceiver, 19, 49, 59-61, 62-3, 64, 65,67, 68,71-2,94,106-7,
125, 165

self-reverse, 50, 105, 164

selflessness, 20, 25, 26-8, 47, 66-7, 78, 90, 124, 135

sense consciousness, 33-4, 65, 137 (see also sense direct perceivers)

sense direct perceivers, 17-18, 52-54, 65, 67, 68, 70, 71, 106, 123-4, 125-6

sense direct prime cognizer having a familiar object, 18, 122-4

sense direct prime cognizer to which the ability to perform a function appears, 18,
82, 124

sense perceivers, 36, 138, 139, 143, 163 (see also sense consciousness; sense direct
perceivers)

sense power, 33-4, 47, 53-4, 63, 68, 137

Shankarananda, 57

Shantirakshita, 45

sign, 21, 22 (see also correct sign)

sign by the power of the fact, 78

sign of belief, 78

sign of renown, 80

similarity of reverse type, 58-9

similarity of substantial type, 58-9

slightly hidden phenomenon, 78-80

sound generality, 50-51, 92, 130

special insight, 20, 62, 90

specifically characterized phenomenon, 30-1, 102, 105, 111, 119

states arisen from hearing, 92-3, 130-1

states arisen from meditation, 54-5, 89, 94, 98-9, 130-1

states arisen from thinking/thought, 90, 130-1

subsequent cognizer, 14, 22, 27, 32, 61, 76, 84-91

superficial cause of error, 16, 51-2, 112, 114, 165

superimposing consciousness, 113-15, 128, 132

superimpositions, 22, 52, 90-1, 93

Superior (Arya), 18, 20, 62, 104, 134

Supplement to the Middle Way (Madhyamakavatara), 113

sitra, 54, 57, 113-14

Svatantrika-Madhyamika, 19, 64, 65, 75, 117, 138, 139

syllogism, 78, 84, 165-6
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terminological suitability, 81

that which has the aspect of the apprehended (grahya-akara, bzung mam), 60
that which has the aspect of the apprehender (grahaka-akara, 'dzin mam), 60
thought, 30, 34, 35, 50, 109 (see also conceptual consciousnesses)

thought consciousness affixing names, 131

thought consciousness affixing the meaning, 131

three modes, 73, 83, 97-8

transformation of consciousness, 26-8

Treasury of Knowledge (Abhidharmakosha), 37, 64

Treasury of Reasoning, 13, 57, 98, 125, 127-8

Tsong-ka-pa (Tsong-kha-pa), 13, 44, 56, 59, 110, 114

uncommon empowering condition, 17, 20, 33-4, 53, 54, 62-3, 68-71, 134, 137,
139, 143
unreal mental application, 113-14

Vaibhashika, 15, 17, 19, 37, 45, 47, 64, 68, 117, 138, 139, 144
Vaisheshika, 16, 49, 107, 110, 120

valid persons and scriptures, 117

Vasubandhu, 37, 64

very hidden phenomenon, 59, 69, 77-80

water-totality meditation, 28, 112-15, 163
wrong consciousness, 14, 21, 24-5, 26, 33, 60, 95, 104-5, 109-10, 111-15, 165
wrong ideas, 132

Yogachara-Svatantrika-Madhyamika, 19, 64, 65, 138, 139
yogic direct perceivers, 19-20, 31, 56, 61-5, 66-7, 68, 71, 89-90, 107-8, 113, 124,
125, 137, 165
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46.26

60.7

69.36
72.22
74.12

78.21

78.21

924

99, last line
100.4

101.1
109.13

Errata

mistake

ser sna

clear and knowing’.]
bzung ba
uncontradictible
arise from

seven fold

atyartha

gyur)

it adheres one-pointedly
object of operation
discerned object
object of operation
object of operation

correction

ser sna)

clear and knowing'.
bzung ba)
uncontradictable
arisen from

sevenfold

(atyartha

gyur).

it determines one-pointedly
object of engagement
determined object
object of engagement
object of engagement
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