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Preface

This mind, O monks, is luminous!
But it is defiled by adventitious defilements. 

— The Buddha: Anguttara Nikdya I.5, 9

Like cloth purified by fire,
[That is,] when one puts [a cloth]
Sullied with various stains over a fire,
The stains are burnt 
But not the cloth,
Similarly, with the luminous mind,
Sullied with stains arisen from desire,
The stains are burnt by wisdom 
But not the luminous [mind].
Those sutras taught by the victorious ones 
In order to reveal emptiness—
All eliminate defilements
But do not diminish the [buddha] element.

— Nagarjuna: Dharmadhatustotra, stanzas 20-22

Nr umerous passages in the sutras and s'astras distinguish the 
adventitious stains o f a suffering mind from its coexisting natu
ral purity, which is at times called luminosity, buddha nature, or 

dharmadhatu. This natural purity is a kind o f true nature o f mind endowed 
with innumerable buddha qualities since beginningless time, even during 
our wildest excesses o f attachment or hatred. Put another way, buddha 
nature (Skt. tathagatagarbhd) is empty o f adventitious stains but not o f its 
own qualities. I f  we take the above-quoted passage from the Dharmadhatu- 
stotra seriously (and all Mahayana exegetes accept that this stotra was com
posed by Nagarjuna), we have to restrict the validity of Madhyamaka logic 
to the adventitious defilements— anything else cannot be the object o f a 
conceptualizing mind. Some Tibetan interpreters have distinguished two

IX



X A DIRECT PATH TO THE BUDDHA WITHIN

modes of emptiness: being “empty o f an own-being” (Tib. rangstong), and 
being “empty o f other” (Tib. gzhan stong). The former rangtongview is that 
buddha nature means simply that the mind, like all phenomena, lacks an 
own-being or self. The latter zhentongview is that buddha nature is an ulti
mate nature of mind that is endowed with all buddha qualities and that is 
empty only o f adventitious defilements (the “other”), which do not reflect 
its true nature.

The old Tibetan discussion o f whether the teachings of a luminous mind 
or buddha nature in the so-called third turning of the wheel o f Dharma 
(dharmacakra), such as in the passage above, should be taken more literally 
or whether the third dharmacakra should be interpreted via the rangtong 
analysis became a contemporary issue when my Tibetan teachers Khenpo 
Tsultrim Gyamtsho and Thrangu Rinpoche began to propagate the con
troversial zhentong interpretation o f the Rgyud bla ma (the Uttaratantra or 
Ratnagotravibhdga) in the 1970s and 80s. Up until then the Tibetan recep
tion o f the Ratnagotravibhdga had mainly been known o f in the West 
through David Seyfort Rueggs publications, which were to some extent 
influenced by the prevailing Gelug (Dge lugs) hermeneutics. The Gelug 
school follows Candrakirti s (seventh-century) lead in taking the teaching in 
the second dharmacakra o f the lack o f an independent nature or own-being 
as the underlying intention o f any positive statement about the ultimate.

Against this background, it would o f course be useful to investigate how 
other Tibetan schools have interpreted the theory o f buddha nature, and 
when I was appointed director o f the Nepal-German Manuscript Preser
vation Project in Kathmandu in October 1993, I had great hopes o f col
lecting new material for a future research project on this subject. But it was 
only when I went through the Tibetan texts kept at Chetsang Rinpoches 
library in Dehra Dun in March 1997 that I finally discovered something 
interesting, namely Go Lotsawa Zhonu Pals ( Gos Lo tsa ba Gzhon nu 
dpal) (1392-1481) Ratnagotravibhdgavyakhyd commentary, which is said to 
belong to the meditation tradition (Tib. sgom lugs) o f the Maitreya works. 
A  first reading revealed two important points: Zhonu Pal was not at all con
cerned with propagating zhentong (at least not the Jonangpa (Jo nang pa) 
variety), but he did see in the Ratnagotravibhdga and the other Maitreya 
works doctrinal support for his mahamudra tradition.

Having realized the importance o f this work, I decided to edit it, and on 
the basis of an old blockprint of the same text, I was able to publish a criti
cal edition o f Zhonu Pals Thegpa chen po rgyud bla ma’i bstan bcos kyi ’grel 
bshad de kho na nyid rab tu gsal ba’i me long [“A  Commentary on the Treatise 
Mahdydnottaratantrasdstra (i.e., Ratnagotravibhdga)—The Mirror Showing
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Reality Very Clearly”] at the beginning of 2003. This commentary is the 
main source for the present study, which was accepted as my habilitation 
thesis by the University o f Hamburg in April 2004.

It is my pleasure to acknowledge the various forms o f help I have received 
from others in preparing this work. First o f all, I wish to express my sin
cere gratitude to the Venerable Thrangu Rinpoche, who assisted me in my 
research continuously, whether in Kathmandu, Sarnath, or the West, by 
patiently going through long lists o f questions and discussing the subtle 
points o f my research on buddha nature, emptiness, and mahamudra. Sim
ilar thanks go to Khenpo Lobsang from the Vajra Vidya Institute in Sar
nath, who helped me to understand difficult passages in the Tibetan and 
who, thanks to his having memorized many treatises, was able to identify 
some o f the unattributed quotations. Even though I was able to meet the 
Venerable Dzogchen Ponlop Rinpoche only once— in the summer o f 2002 
in Hamburg— I gratefully recall his clear and precise explanations of certain 
aspects of tantric zhentong, sutra-mahamudra, and essence mahamudra at 
an important stage in my writing.

I also express my gratitude to professors Lambert Schmithausen and 
David Jackson, who carefully read important parts o f my study and offered 
most welcome solutions to a number o f difficult points. Having only joined 
the Indian and Tibetan Department in Hamburg in the summer o f 2001, 
I nevertheless feel sufficiently qualified to praise the collegial, “bodhisattva- 
like” atmosphere in which scholarly problems are addressed. This is true in 
particular o f Dr. Diwakar Acharya, who provided repeated assistance in 
deciphering all the nearly unreadable aksaras o f the Ratnagotravibhdga- 
vyakhyd manuscripts and in working with the numerous Lankdvatdrasutra 
manuscripts from Nepal.

Many thanks also to Philip Pierce (Nepal Research Centre, Kathmandu) 
and David Kittelstrom (Wisdom Publications) for carefully reading 
through the entire manuscript and improving my English. Furthermore, I 
profited from the very fruitful exchanges I had during regular meetings 
with Kazuo Kano (Kyoto, currently University of Hamburg), whose doc
toral thesis on Ngog Loden Sherabs (Rngog Bio Man shes rab) Ratnago- 
travibhdgacommentary (the Thegchen rgyudbla’i don bsduspa) I have been 
supervising for the past two years.

Finally I would like to thank the German Research Council (Deutsche 
Forschungsgemeinschaft) for enabling me to conduct the present study in the 
first place by financially supporting me for three years with a scholarship.





Introduction

General Remarks

Au" V"..‘I he doctrine of “buddha nature” (Tib. de bzhin gshegspa’i  snying
I  po) ,1 or the teaching that all sentient beings are already buddhas or 

J L  have the ability to attain buddhahood (depending on which inter
pretation you prefer), became an important issue in the fourteenth and 
fifteenth centuries in Tibet. It was not only much discussed among mas
ters, such as Dolpopa Sherab Gyaltsen (Dol po pa Shes rab rgyal mtshan) 
(1292-1361), who were intimately involved in the practice o f the Kdla- 
cakratantra, but also came to form an important doctrinal foundation for 
the dzogchen (rdzogs chen) teachings o f Longchen Rabjampa (Klong chen 
rab ’byams pa) (1308-63) and the mahamudra instructions o f the Kagyii- 
pas (Bka brgyud pa). Thus, Rangjung Dorj6 (Rang byung rdo rje) (1284- 
1339) equated buddha nature with the central mahamudra term natural 
mind (Tib. tha mal gyi shes pa), and Go Lotsawa Zhonu Pal (’Gos Lo tsa 
ba Gzhon nu dpal) (1392—1481) composed an extensive commentary o f the 
standard Indian work on buddha nature, the Ratnagotravibhaga, from 
within the mahamudra tradition ofMaitripa (ca. 1007-ca. 1085)2 and Gam- 
popa (Sgam po pa) (1079-1153). Zhonu Pal and his mahamudra interpre
tation o f the Ratnagotravibhaga are the main subject of the present study.

One o f the main goals o f Zhonu Pals Ratnagotravibhaga commentary is 
to show that the Kagyii path o f mahamudra is already taught in the Mai- 
treya works and the Lankdvatarasutra. This approach involves resting your 
mind in a nonconceptual experience o f luminosity or the dharmadhatu (the 
expanse or nature o f all phenomena) with the help o f special “pith instruc
tions” (Tib. man ngag) on how to become mentally disengaged. 3 A  path o f 
directly realizing buddha nature is thus distinguished from a Madhyamaka 
path o f logical inference4 and it is with this in mind that Zhonu Pals com
mentary can be called a “direct path to the buddha within.”

The Ratnagotravibhaga Mahdydnottaratantra belongs, i f  we follow the 
Tibetan tradition, to the “five treatises o f Maitreya,”5 though its oldest lay
ers had probably already been composed by Saramati in the third or fourth 
century. It was not quoted in India until centuries later, and the only safe 
terminus ante quern for it is 508 c .e ., the year in which Ratnamati, who
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translated the Ratnagotravibhdgavydkhya into Chinese, arrived in China 
from Madhyadesa (India).6

According to Tibetan tradition, the future Buddha Maitreya taught the 
Ratnagotravibhaga to Asanga in the Tusita heaven. Asanga is also said to have 
composed the Ratnagotravibhdgavydkhya. This commentary on the Ratna- 
gotravibhaga quotes a number of sutras that teach that all sentient beings pos
sess the nature of a buddha, doubtlessly in the sense that they are already 
complete buddhas but do not know and actualize their true being because of 
their adventitious stains or spiritual defilements. But the Ratnagotravibhaga 
and its vydkhya also contain passages that try to embed the teaching of 
buddha nature within mainstream Mahayana and relate it, for example, with 
suchness, and thus only with the cause or seed of buddhahood.

Such a form of the tathdgatagarbha theory can be discerned in the Yoga- 
cara works among the Maitreya texts,7 and in his Madhyamakdloka, 
Kamalas'lla (ca. 740-95) brings the tathdgatagarbha theory in line with 
Madhyamaka thought in order to establish the teaching o f a single path 
(ekayana).B But the Indian reaction on the whole was simply to ignore the 
Ratnagotravibhaga and its teaching of buddha nature for six centuries. 
Things changed, however, in the eleventh century. During this period 
scholars such as Jnanaklrti (tenth/eleventh century)9 or Maitripa started to 
use tantric terms more freely. Their works reflect the latest developments 
in Indian Buddhism, which may be characterized as a genuine attempt to 
incorporate certain elements o f the originally tantric teachings o f the 
mahasiddhas into the more traditional mainstream Mahayana, though they 
still maintained the superiority o f tantra. In this undertaking, the teaching 
of buddha nature proved to provide good doctrinal support, and thus, not 
surprisingly, the Ratnagotravibhaga became a highly esteemed treatise in 
these circles. Tradition has it that the Dharmadharmatavibhaga and the 
Ratnagotravibhaga were rediscovered and taught by Maitripa, but Maitripa s 
teacher at Vikramasila, Jnanasrlmitra (ca. 980-1040),10 must have already 
known these two works when he composed his Sdkarasiddhis'astrd1 and 
Sakdrasamgraha.12 Ratnakarasanti, another teacher o f Maitripa, also quotes 
the Ratnagotravibhaga in the Sutrasamuccayabhdsya.13 Maitripa passed the 
Dharmadharmatavibhaga and the Ratnagotravibhaga on to *AnandakIrti 
and Sajjana. With the help o f Sajjana, the Tibetan scholar Ngog Loden 
Sherab (Rngog Loden Sherab) (1059—1109) translated the Ratnagotravibhaga 
and its vydkhya into Tibetan. For Loden Sherab (Bio ldan shes rab) 
buddha nature was a synonym o f emptiness, which could be realized by 
means o f nonaffirming negations. He thus founded what is known as the 
analytical tradition (mtshan nyid lugs) o f interpreting the Maitreya works.



IN TRODUCTION 3

The corresponding meditation tradition (sgom lugs) was founded by Tsen 
Kawoche (Btsan Kha bo che) (b. 1021), who received explanations o f the 
Ratnagotravibhdga from Sajjana with the help o f the translator Zu Gawai 
Dorje (Gzu Dga bai rdo rje).14

This set the stage for the different interpretations o f the Ratnagotra
vibhdga in Tibet. The main issues at stake were whether the teaching that 
all sentient beings are already buddhas within themselves has a provisional 
or a definitive meaning— in other words, whether the doctrine o f buddha 
nature was taught with the intention o f furthering beings who would oth
erwise be afraid o f the true doctrine o f emptiness, or whether the Buddha 
truly meant that sentient beings are buddhas within. Among those who 
accepted the teaching o f buddha nature as definitive, it was further dis
cussed whether all or only some qualities already exist in sentient beings, 
and whether they exist in a fully developed or only a subtle way. Apart from 
these issues, the Ratnagotravibhdga and its related sutras were also used in 
different ways to doctrinally support disputed traditions, such as the zhen- 
tong (gzhan stong) (“empty o f other”) o f the Jonangpas (Jo nang pa) or 
sutra-based mahamudra.

Delimitation o f  the Subject and  Methods Employed
To determine Go Lotsawa Zhonu Pal s position on buddha nature, which 
is the main goal o f the present study, we are forced to rely completely on 
his extensive commentary on the Ratnagotravibhdgavydkhya, for the sim
ple reason that it is his only philosophical work available to date. Fortu
nately, his work is far more than a simple commentary. It not only quotes 
and discusses nearly all Mahayana treatises and a number o f sutras, but also 
explains a few passages o f the Ratnagotravibhdga in the light o f the (sutra- 
based) mahamudra tradition o f Maitripa and Gampopa. Still, the result o f 
our analysis must remain preliminary, since it is difficult to say whether 
Zhonu Pals commentary on the Ratnagotravibhdga reveals his true opin
ion on the subject o f buddha nature. It may well be that, like others, his 
statements as a commentator merely reflect an ordinary explanation in line 
with general Mahayana, the final view on the buddha qualities and so forth 
being revealed only in a tantric context. Dolpopa (Dol po pa), for one, 
refrains as a commentator from presenting his extraordinary zhentong 
understanding in his Ratnagotravibhdga commentary. I f  we only had Dol- 
popas Ratnagotravibhdga commentary, then we would have remained igno
rant o f his full-fledged zhentong interpretation.15



Zhonu Pal subdivides his commentary into three explanations for disci
ples with sharp, average, and inferior faculties.16 Besides his introductory 
remarks, it is the explanation for those with average faculties which is o f 
particular interest. Technically, it is a commentary on the first three stan
zas o f the first chapter o f the Ratnagotravibhdga. The mahamudra-based 
explanations Zhonu Pal offers in his commentary on the threefold purifi
cation of a vaidurya gem and the three dharmacakras17 in R G W  1.2 are 
especially helpful in assessing his hermeneutic strategy of fully endorsing 
the Samdhinirmocanasutra, which only assigns definitive meaning to the 
teachings of the last dharmacakra. The superiority of the last dharmacakra 
derives, according to Zhonu Pal, from the particularly efficient, direct 
approach to the natural mind that the mahamudra pith instructions allow. 
An annotated translation o f this explanation for disciples with average fac
ulties thus forms, together with the translation o f the introduction and the 
explanation for those with sharp faculties, the basis of our analysis o f Zhonu 
Pals Ratnagotravibhdga commentary.

Because Zhonu Pal deals in the main part o f his commentary with almost 
every aspect o f the Buddhist doctrine, it is necessary to delimit the scope 
of our inquiry and define methodological principles that will enable us to 
structure this vast material and evaluate it in terms o f a history o f ideas. In 
other words, it is first necessary to identify and describe the specific; points 
Zhonu Pal makes with regard to buddha nature in order to be able to sys
tematically compare his position with those o f other exegetes.18 An initial 
study of Zhonu Pals Ratnagotravibhdgavydkhya commentary suggests three 
promising lines o f inquiry:

1. What does Zhonu Pal mean by the presence of “subtle” buddha qual
ities in sentient beings?

2. How does Zhonu Pal tie the teaching o f buddha nature in with the 
prajndparamitd literature by distinguishing two types o f emptiness?

3. In what way does Zhonu Pal read his mahamudra pith instructions 
into certain passages o f the Ratnagotravibhdga, the other Maitreya 
works, and the LankavatarasutrdZ

Given Zhonu Pals broad educational background,19 a systematic compar
ison o f his views with all other major commentarial traditions o f his time 
would seem called for, but such a wide-ranging study would go beyond the 
scope of a single monograph. Since it is Zhonu Pals main concern t6 
explain the Ratnagotravibhdga and the other Maitreya works from within 
his mahamudra tradition, which is closely related to the meditation tradi
tion of Tsen Kawoche,20 Zhonu Pal s position will be mainly evaluated

4 A DIRECT PATH TO THE BUDDHA WITHIN
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against the background o f a carefully chosen selection o f interpretations by 
masters o f the Kagyii, Nyingma (Rnying ma), and Jonang (Jo nang) schools 
who figure within or are close to his tradition. The fourteenth century, 
which experienced some of the most important developments o f the above- 
mentioned traditions, together with the fifteenth century, Zhonu Pal’s own 
century, will form the time frame for the present study.

The earliest exegete I have chosen is the Third Karmapa Rangjung Dorje 
(1284-1339), who not only stands in the tradition o f Tsen Kawoche,21 but 
also combines mahamudra and dzogchen with Asanga’s Yogacara, whose 
strict distinction between an impure dlayavijndna (basic consciousness) 
and the pure dharmadhatu (expanse o f phenomena) served as a basis for 
later zhentong traditions. The next two are Dolpopa (1292-1361) and his 
disciple Sabzang Mati Panchen (Sa bzang Mati pan chen) (1294-1376), both 
of whom contributed considerably to the spiritual history o f Tibet by their 
extraordinary zhentong interpretation o f buddha nature. Since Rangjung 
Dorje assimilated dzogchen ideas, it is also o f great interest to determine 
Longchen Rabjampa’s view on buddha nature,22 which may have 
influenced Zhonu Pal’s theory o f beginningless subde qualities. In fact, 
Zhonu Pal’s teacher Lhakhang Tengpa Sangye Rinchen (Lha khang steng 
pa Sangs rgyas rin chen) (13 39-1434)23 belonged, together with Long- 
chenpa, to the circle o f disciples o f the Sakya (Sa skya) master Lama 
Dampa Sonam Gyaltsen (Bla ma Dam pa Bsod nams rgyal mtshan) 
(1312-75).24 O f great interest is also a Ratnagotravibhaga commentary by 
Sangpupa Lodro Tsungme (Gsang phu pa Bio gros mtshungs med) (thir
teenth/fourteenth century) who, as an assistant professor under Jamyang 
Shakzhon (’Jam dbyangs Shak gzhon),25 must have had some exchange of 
views with the Third Karmapa Rangjung Dorje about the Ratnagotrav- 
ibhaga.2S Finally I have selected the Drugpa (’Brug pa) Kagyii master 
Barawa Gyaltsen Palzang (’Ba’ ra ba Rgyal mtshan dpal bzang) (1310-91), 
whose mahamudra interpretation o f buddha nature is nearly identical 
with that of Zhonu Pal.

The differences between the various Ratnagotravibhaga commentaries, 
while numerous, are often a matter o f minor technical detail, and in order 
to avoid a mere collection o f subsidiary material, we will concentrate in 
each case on a few major philosophical issues that can be direcdy compared 
or related with the three above-mentioned questions regarding Zhonu Pal’s 
position. Toward this goal it is not enough to simply compare how a few cru
cial stanzas of the Ratnagotravibhaga are explained. Especially since Ratna- 
gotravibhdga commentaries do not survive for each chosen exegete, and 
furthermore, in some cases only the independent works o f the master
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clearly reveal his philosophical views. To give an example, when reading 
Dolpopas commentary on R G V  1.152-53 (J I.149-50),27 we could get the 
impression that the fortified potential, from which the qualities o f the form 
kayas arise, is something newly acquired by effort, and based on this pas
sage alone we are not able to correctly describe the Jonang position that ih 
reality all buddha qualities exist throughout beginningless time. The expla
nation o f this prim a facie contradiction is that the latter is the extraordi
nary explanation, which is not given in an ordinary commentary. But we 
only come to know this by consulting Dolpopas R i chos nges don rgya mtsho. 
Longchenpa, on the other hand, comments on these stanzas (RGV 
I.152-53) in the nontantric part o f his Grub mtha’ mdzod fully in line with 
the dzogchen notion that qualities are not produced but spontaneously 
present. Thus the ascertainment o f a given exegete s philosophical position 
not only involves a critical assessment of the sources used, be it his Ratna- 
gotravibhaga commentary or any other text, but also requires a thorough 
knowledge o f the hermeneutical principles to which an exegete adheres.

Still, while our limited selection o f texts by these fourteenth-century 
masters does not provide scope for a comprehensive description o f the tra
ditions related to Zhonu Pals position in this period, it does provide a basis 
for depicting a few first prominent spots on an otherwise empty map, and 
so serves as a preliminary guide for understanding the development o f ideas 
during this interesting period. To sum up, my study of Rangjung Dorje, 
Longchenpa, Lodro Tsungme (Bio gros mtshungs med), Barawa, and the 
Jonang position remains a first step and is only meant to better contextu
alize some of Zhonu Pals important views on the buddha nature.

The “analytic” interpretations o f the Ratnagotravibhdga in the Gelug and 
Sakya traditions have been accurately dealt with by Seyfort Ruegg.28 Zhamar 
Chodrag Yeshe (Zhva dmar Chos grags ye shes) (1453-1524) mentions in his 
biography of Zhonu Pal the interesting detail that the latter was fond o f 
Tsongkhapa (Tsong kha pa) (1357—1419) for having taught a possible distinc
tion between provisional and definitive meaning according to the Ratna
gotravibhdga.23 On the other hand, Zhonu Pal is reported to have had an 
argument with Tsongkhapas student Gyaltsab Je (Rgyal tshab rje) 
(1364-1432) over great bliss in highest yoga tantra (Tib. rnal ‘byor bla na med 
p a i rgyud). While Gyaltsab Je explained that such bliss cannot be ascertained 
as anything, Zhonu Pal insisted that there is a way o f ascertaining it in his 
(Zhonu Pals) own tradition.30 It would thus be interesting to find out if 
Tsongkhapa really did uphold, contrary to his disciple Gyaltsab Je, a tradi
tion embracing a positive direct approach to the ultimate— one that met with 
the approval o f Zhonu Pal— but this would go beyond the scope o f this study.
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The Ratnagotravibhaga and  Its Vyakhya

The Ratnagotravibhagavydkhyd was translated from the Tibetan by Ober- 
miller in 1931. After Johnston (1950) had edited the original Sanskrit on the 
basis o f two manuscripts brought by Sankrtyayana from Tibet, the vydkhyd 
was translated for a second time, from the Sanskrit, by Takasaki (1966). 
Both Johnston’s edition and Takasaki s translation are pioneering works,31 
yet they contain a number o f serious mistakes, as can be seen from de Jongs 
(1979) and Schmithausen’s (1971) extensive reviews. Unfortunately, the lat
ter two did not correct the entire edition and translation, so each time I 
quote and translate or refer to a passage from the Ratnagotravibhaga- 
vydkhyd, I have had to check the original manuscript. Even though Seyfort 
Ruegg’s (1969) French paraphrases o f the most important parts o f the lat
ter are also very valuable, they are sometimes too influenced by the pre
vailing Gelug interpretation o f the Ratnagotravibhaga,32 In R G W  I.i, for 
example, the buddha qualities are characterized, based on a quotation from 
the Aniinatvdpurnatvanirdesa, as being inseparable:

“Sariputra, the dharmakaya taught by the tathagata possesses 
inseparable (avinirbhaga) properties and qualities impossible 
to recognize as something disconnected (avinirmuktajndna-), 
in the form o f properties o f the tathagata, which surpass 
in number the grains o f sand o f the river Ganga.” Thus the 
sixth vajra point should be understood according to the Anu- 
natvapurnatvanirdesaT

Seyfort Ruegg (1969:360) regards the compound members avinirbhaga—  
and avinirmuktajndna—as qualifications o f the dharmakaya and translates: 
“ .. .le dharmakaya.. .a pour qualite d’etre inseparable, et il a la propriete du 
savoir non separe— [inseparable] des dharma de tathagata depassant [en leur 
nombre] les sables de la Ganga.” In the Srimaladevisutra, however, both com
pounds are used to mark the buddha qualities,34 which is also the most nat
ural grammatical construction here.35 The difference is significant. I f  the 
qualities themselves are inseparable, it is much more difficult to read the 
Gelug understanding that the qualities are produced by the fortified poten
tial36 into the Ratnagotravibhaga. Still, Seyfort Ruegg’s work was ground
breaking in having accurately described the Ratnagotravibhaga interpretation 
o f the later dominant school o f Tibetan Buddhism, the Gelug, whose lines 
o f scholastic thought sometimes influenced the other schools.

The Ratnagotravibhagavydkhyd quotes a group o f sutras which clearly
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state that all sentient beings possess a buddha nature that is inseparably 
endowed with innumerable buddha qualities. This doctrine is clearly 
expounded in the nine examples from the Tathdgatagarbhasiitra, which are 
also presented and discussed in detail in the Ratnagotravibhdga. According 
to Michael Zimmermann, all nine examples convey the idea o f a full- 
fledged tathagata in living beings throughout beginningless time. The 
authors o f the Tathdgatagarbhasiitra were obviously somewhat uncautious, 
attributing as they did substantialist notions to buddha nature and fitting 
them out with philosophically ambiguous terminology.37 It could be argued, 
as Zhonu Pal does,38 that the examples o f a tree grown from a seed and the 
future monarch (cakravartin) in the womb indicate a growth o f the buddha 
qualities, but in support o f the original purport o f the sutra, we can say that 
the main focus of the example o f the tree lies not on the growing tree, but 
on the imperishability o f its seed and that the result (kdrya), namely the 
tree, is already contained in the seed. Again, in the second example adduced, 
that the cakravartin is still an embryo does not seem crucial for under
standing it. His nature o f being a cakravartin will not change, for his future 
role is already preordained, and his poor mother already protected.39

The Srimaladevisutra, too, conveys the idea that the inconceivable 
buddha qualities are inseparable from buddha nature. In other words, sen
tient beings already possess the buddha qualities, and only differ from an 
actual buddha in that they have not yet purified themselves from their 
adventitious stains. This is also supported by the Anunatvapurnatvanir- 
desaparivarta which is quoted in R G W  I.i as canonical support for the 
fourth vajra point, namely buddha nature:

“Sariputra, ultimate is an expression for the [buddha] element 
in sentient beings. The [buddha] element in sentient beings, 
Sariputra, is an expression for buddha nature. Buddha nature, 
Sariputra, is an expression for the dharmakaya.”40 Thus the 
fourth vajra point should be understood according to the 
AnunatvapurnatvanirdesaparivartaT

The crucial stanzas on emptiness in the Ratnagotravibhdga and its 
vydkhya (RGV I.157-58, (J I.154-55)) are also clear in this respect: they fully 
endorse the inseparable connection o f the qualities with buddha nature:

There is nothing to be removed from it and nothing to be added. 
The real should be seen as real, and seeing the real, you 

become liberated. 42
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The [buddha] element is empty o f adventitious [stains], which 
have the defining characteristic o f being separable; but it is not 
empty o f unsurpassable qualities, which have the defining char
acteristic o f not being separable.43

The vydkhya is:

What is taught by that? There is no characteristic sign o f any o f 
the defilements (sarhklesa) whatsoever to be removed from this 
naturally pure buddha element, because it is naturally devoid of 
adventitious stains. Nor does anything need to be added to it as 
the characteristic sign (nimitta) o f purification, because its 
nature is to have pure properties that are inseparable [from it].44 
Therefore it is said [in the Srimdlddevisutra\ : “Buddha nature is 
empty of the sheath of all defilements, which are separable and 
recognized as something disconnected. It is not empty[, how
ever,] o f inconceivable buddha qualities, which are inseparable 
[in that it is impossible] to recognize [them] as something dis
connected, and which surpass in number the grains o f sand o f 
the river Ganga.” Thus we truly see that something is empty o f 
that which does not exist in it, and we truly realize that that 
which remains there is present, [and] hence exists there. Having 
[thus] abandoned the extremes o f [wrong] assertion and denial, 
these two stanzas correcdy elucidate the defining characteristic 
o f emptiness.45

This passage clearly states, in the sense o f the Srimaladevisutra, that 
buddha nature is not empty o f inseparable qualities, and the traditional for
mula on being empty as found in the Culasunnatasutta46 confirms that these 
inseparable qualities are left in emptiness.47 The quotation from the 
Srimaladevisutra that immediately follows in the vydkhya (“The tathagatas’ 
wisdom [that knows] emptiness is the wisdom [that knows] the buddha 
nature”48) must be understood in the same context. The sutra does not sim
ply here equate the buddha nature with Madhyamaka emptiness, but takes 
emptiness as an aspect o f the buddha nature, namely its being empty of 
adventitious stains. Seyfort Ruegg remarks on this point that the Ratna- 
gotravibhagavydkhya tries to integrate the theory o f emptiness into a par
ticular doctrine of an absolute that is inseparable from buddha qualities.49 
Schmithausen here identifies a form of “inclusivism” under which empti
ness is understood as buddha nature empty o f adventitious stains.50



On the other hand, there are some passages in the Ratnagotravibhaga and 
its vyakhyd that try to avoid a too substantialist notion o f buddha nature 
and its qualities. Thus, R G V  I.29 introduces the ten aspects o f buddha 
nature in the first chapter with the remark that the latter are taught with 
the underlying intention o f the ultimate buddha element:

[The ten aspects are:] [its] own-being, cause, fruit, function, 
connection, manifestation, phases, all-pervasiveness, unchange
ability, and inseparable qualities. With regard to them we should 
know that the intended meaning [is that] o f the ultimate 
[buddha] element. 51

In other words, RG V  I.29 would have us understand the unchangeabil
ity o f the element and inseparability o f its qualities in terms o f the ultimate 
aspect o f buddha nature— this, after all, is also implied in the above-quoted 
passage from the Anunatodpurnatvanirdesa, which equates buddha nature 
not only with the dharmakaya, but also with the ultimate. Now two dif
ferent sets of qualities can be taken as pertaining to the ultimate. First, an 
ultimate kaya (paramdrthakdya) is said to be endowed with the “thirty-two 
qualities o f the dharmakaya”52 (i.e., the ten strengths, the four fearless
nesses, and the eighteen exclusive features);53 and secondly, an ultimate 
aspect is referred to in the introduction of the Ratnagotravibhdgavydkhydx.o 
the stanzas II.29-37,54 in the following way:

The explanation that the Buddha has the defining characteris
tics of space was taught with the underlying intention o f the ulti
mate and exclusive buddha characteristic of the tathagatas. 55

In RG V II.46c-47d it is further specified how the endowment of 
immeasurable qualities is to be understood:

Since its nature is [that of] the dharmadhatu, [the svabhavika
kaya] is luminous and pure.

The svabhavikakaya is endowed with qualities that are 
immeasurable, innumerable, inconceivable, and incomparable, 
and that have reached the [state of] final purity. 56

In other words, the svabhavikakaya is here said to possess largely space
like qualities, which are not at variance with the concept o f emptiness in 
mainstream Mahayana. Various Tibetan exegetes such as Barawa saw in
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this ultimate aspect o f the qualities the inseparable qualities o f the 
Srimaladevisutra and the Anunatvapiirnatvanirdesa. Following this line of 
thought, Go Lotsawa Zhonu Pal, for example, took the sixth and the 
eighth examples of the Tathagatagarbhasutra as an indication that the qual
ities exhibit aspects o f growth, notwithstanding the clear intention o f the 
sutra, which becomes evident in its explanation o f the fifth example (a treas
ure buried under a poor mans house), where buddha nature is fully equated 
with the thirty-two qualities o f the dharmakaya.57 The Ratnagotravibhdga 
(I.117 (J I.114)), which otherwise faithfully renders the nine examples o f the 
Tathagatagarbhasutra, only speaks o f the treasure o f properties (dharma- 
nidhi)T  That this is not only an unintentional inaccuracy is clear from 
RGV I.152-55 (J 1.149-52), where the treasure illustrates the naturally pres
ent potential, from which the svabhavikakaya (i.e., the thirty-two qualities 
of the dharmakaya) is said to be obtained (see below). In other words, the 
treasure o f buddha nature no longer stands for the thirty-two qualities of 
the dharmakaya, but rather for their cause. Given these somewhat unbal
anced strands of the Ratnagotravibhdga, we can either follow the Tathagata- 
garbhasutra and fully equate the qualities o f buddha nature with the 
thirty-two qualities of the dharmakaya, or elaborate on a difference 
between a buddha nature that consists o f merely space-like qualities, on the 
one hand, and a buddha endowed with all qualities, on the other.

Such a strategy o f distinguishing buddha nature from the dharmakaya 
finds support from one o f the oldest building blocks o f the Ratnagotra
vibhdga, stanza I.27,59 which implies a subtle distinction between buddha 
nature, or potential, and an actual buddha:

By virtue of the presence o f buddha wisdom in [all] kinds of 
sentient beings,

The fact that its (i.e., buddha natures) stainlessness is by nature 
without duality

And the fact that its (i.e., buddha natures) fruit has been
“metaphorically” applied (Skt. upacara:) to the buddha potential,

All sentient beings are said to possess the essence o f a buddha.60

Zhonu Pal here explains upacara by citing the example o f a Brahmin boy 
who is called a lion because he is a hero and fearless.61 Whereas a real lion 
is an animal, the word lion is applied to the brave boy only metaphorically. 
It may be the case, however, that upacara simply stands for a “custom or 
manner o f speech,” the buddha potential being vaguely called a buddha, 
even though the buddha element, which already possesses its inseparable
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qualities, has not yet been purified from its separable stains.62 But Dolpopa, 
for whom the only difference between an actual buddha and buddha nature 
is whether one has purified all stains or not, ignores this stanza, while his 
disciple Sabzang Mati Panchen has great difficulty in making it fit the 
Jonang position.

Further support for a distinction between different sets o f qualities is 
offered in the first three stanzas o f the third chapter o f the Ratnagotra- 
vibhdga, which distinguish between the qualities o f the dharmakaya (i.e., 
the ultimate kaya) and those o f the form kayas:

Benefit for oneself and others is [equivalent respectively to] the 
state o f having the ultimate kaya and the kayas o f apparent [truth], 
which are based on it. Representing the state o f dissociation and 
maturation, the fruit possesses a variety of sixty-four qualities.

The body partaking o f the ultimate is the support for accom
plishing one’s own benefit, while the support for accomplishing 
the benefit of others is the embodiment (vapuh) o f the Sage on 
the level of conventional [truth].

The first body is endowed with the qualities o f dissociation, 
such as the [ten] strengths, and the second with those o f matu
ration, the [thirty-two] marks o f a great being.63

The major (and minor) marks o f a buddha, or the thirty-two qualities 
of the form kayas, are called qualities o f maturation and belong to the con
ventional level of truth. This distinction between two sets o f qualities is also 
clearly stated in RG V I.152-55 (J I.149-52):

One should know that the potential is twofold in being like a 
treasure and a tree [grown] from a fruit. It is the primordial 
naturally present [potential] and the acquired (=fortified)64 
supreme [potential].

It is maintained that the three kayas of the Buddha are ob
tained [by starting] from these two potentials: the first kaya from 
the first, and the latter two from the second.

One should know that the beautiful svabhavikakaya is like a 
precious image, since it is nonartificial by nature and since it is 
the source65 o f precious qualities.

The sambhoga[kaya] is like the cakravartin, since it possesses 
the great kingdom of Dharma. The nirmana[kaya] is like the 
golden statue, since its nature is that o f being a reflection.66
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In other words, the form kayas and thus their qualities are obtained from 
the acquired or fortified potential, which is normally explained as the accu
mulation of merit. It should be noted that it is only the svabhavikakaya that 
is described as “nonartificial.” Given that in RG V III.3 the ultimate kaya is 
said to be endowed with the ten strengths, etc. (i.e., the thirty-two quali
ties of the dharmakaya), the latter cannot be taken as something artificially 
produced either.

Another important issue among Tibetan scholars was the question 
whether the Ratnagotravibhdga comments on sutras that have definitive or 
provisional meanings, namely whether the teaching of buddha nature is to 
be taken literally or interpreted in line with the emptiness taught in the 
prajndpdramita sutras. Immediately after the stanzas on emptiness (RGV 
I.157-58 (J I.154-55)), the relation between the teachings o f the prajna- 
pdramitdsxmas and the tathdgatagarbha sutras, together with the aim o f the 
latter, is spelled out:

[Somebody] says: I f  the [buddha] element is thus so difficult to 
see, given that it is not a fully experiential object for even the 
highest saints who abide on the final level o f nonattachment, 
what is gained then by teaching it [even] to foolish (i.e., ordi
nary) people? [Thus] the [following] two stanzas [are dedicated] 
to a summary o f the aim/motive (prayojana) o f the teaching.
One is the question, and in the second the explanation [is 
given]:

Why did the buddhas teach here that a buddha element 
exists in all sentient beings, after they taught everywhere67 
that everything should be known to be empty in every 
respect, like clouds, [visions in a] dream and illusions.

One may have the five faults o f being discouraged, con
tempt for inferior persons, clinging to the unreal [adventi
tious stains], denying real [buddha] properties, and 
excessive self-love. [A buddha element] has been [already] 
taught [at this stage] in order that those who have these 
[faults] abandon them.68

According to Madhyamaka hermeneutics, you have to fulfill three 
requirements in order to show that a teaching has a provisional meaning 
(neydrtha), that is, that it has been given with a hidden intention (Skt. 
dbhiprdyika, Tib. dgongspa can).69 You have to be able to name the basis of



such an intention, or the intentional ground (Tib. dgongs gzhi), namely the 
hidden truth; the motive (Skt. prayojana, Tib. dgos pd) behind the provi
sional statement; and a contradiction that results from taking the provi
sional statement literally (Tib. dngos la gnod byed).70 Seyfort Ruegg has 
shown that the exegetical principles o f the Madhyamaka school were 
already applied in Dharmamitras subcommentary on Haribhadras (ca. 
800) Abhisamayalamkdravrtti, the Prasphutapadd,71 and it is not entirely 
impossible that early forms o f these principles were already being used at 
the time stanzas I.159-60 (J I.156-57) o f the Ratnagotravibhaga were writ
ten. Nor is it impossible to see in the Ratnagotravibhaga a formal proof that 
the teaching o f buddha nature has a hidden intention and thus a provi
sional meaning. The intentional ground would be emptiness as taught in 
the prajnapdramitd, and the motive o f teaching buddha nature the removal 
o f the five faults; while the contradiction between the teachings o f the 
prajnapdramitd sutras and the tathdgatagarbha sutras is clearly formulated 
in RG V  I.159 (J I.156).72

The first three introductory stanzas (RGV 1.1-3), on the other hand, sug
gest that the final editor o f the Ratnagotravibhaga and its vyakhydwzs more 
familiar with the five principles o f Yogacara hermeneutics.73 In the 
Vydkhydyukti these five principles, which must be addressed when explain
ing the meaning o f a sutra, are: (1) the aim/motive (prayojana), (2), the con
cise meaning, (3) the meaning o f the words, (4) the connections [between 
its different topics], and (5) the objections [urged by opponents] together 
with rebuttals [of them].74 It is obvious that the concise meaning o f the 
treatise (point 2) can be presented by listing the seven vajra points 
(Buddha, Dharma, Sangha, buddha nature, enlightenment, buddha qual
ities, and activity) in R G V  I.i, while the connections between them (point 
4) are clearly explained in R G V  I.3. We could further argue that the mean
ing of the words (padartha) buddha, etc. (point 3), is explained by the term 
vajra point (or -word) (vajrapada), which conveys the notion that these 
seven points are difficult to realize by listening and thinking.75 The seven 
main topics o f the treatise (vajra points) thus hint at a reality that is 
beyond the reach o f the intellect, and the aim (point 1) o f the treatise 
would then be to realize this reality.76 Whether the aim called for by the 
Vydkhydyukti is hinted at in R G V  I.i or not,77 the way it is described in 
RG V 1.160 (J 1.157) accords with Vasubandhu’s list o f possible aims in the 
Vydkhydyukti.n I f  it is thus the hermeneutics o f the Yogacara school that 
is being followed in this passage o f the Ratnagotravibhaga and its vydkhyd, 
the mentioning o f an aim in the RG V  does not imply that the latter is 
neydrthaP Moreover, stanzas 1.159-60 (J 1.156-57) would seem to pres
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ent a contradiction urged by opponents and a rebuttal o f it (point no. 5
of the Vydkhydyukti).

In this case, however, it is the prajndpdramitd sutras that are neydrtha and 
whose intention (abhipraya)w must be clarified in the light of the tathagata- 
garbha doctrine, precisely the way it has been done in the preceding stan
zas I.157-58 (J I.154-55). This is, at least, the hermeneutic strategy o f the 
Vydkhydyukti, in which Vasubandhu tries to show that the prajndpdramitd 
sutras can only be protected against criticism on the part o f the Hinayana 
schools (which assert that the “nihilistic” teaching of the prajndpdramitd 
harms people)81 by demonstrating that the teaching of emptiness possesses 
a thought content (dbhiprdyika) o f what is really true. Therefore it must be 
interpreted in the light o f this truth, which is the trisvabhava theory.82 
While Vasubandhu refers to the Samdhinirmocanasutra,,83 the Ratnagotra- 
vibhdgavyakhya adduces the Dharanisvararajasutra, in which the three 
dharmacakras are explained as in the Samdhinirmocanasutra, except that 
the second dharmacakra, with the prajndpdramita sutras, is not explicidy 
called neydrtha. Still, the ambiguous term leading principle o f the tathdgata 
(tathdgatanetri) doubtlessly hints in this direction.84 To sum up this possi
ble interpretation, for the reasons described in stanza I.160 (J I.157) it is 
necessary to clarify already at an early stage the provisional teaching o f 
emptiness in the prajndpdramitd sutras with the help of the nitdrtha teach
ing o f buddha nature, even though the latter is difficult to grasp even for 
advanced bodhisattvas.

The uncertainty o f the Dharanisvararajasutra with regard to the status 
o f the second dharmacakra leaves room for a third interpretation, namely 
that both the second and third dharmacakras are nitdrtha. Following this 
line o f thought, we could argue that since buddha nature is taught as being 
as inconceivable as emptiness, stanza I.159 (J 1.156) does not simply express 
a contradiction between the teachings o f the prajndpdramitd sutras and 
tathagatagarbha sutras, but rather objects that either the two dharmacakras 
contradict each other or the teaching o f an inexpressible buddha nature 
(third dharmacakra) is a redundant repetition o f the teaching o f an inex
pressible emptiness (second dharmacakra). Stanza I.160 (J I.157) would 
then explain why the third dharmacakra is not redundant, even though it 
is in accordance with the second dharmacakra.85

What goes against the first possibility, that is, the theory that the author 
of the final Ratnagotravibhaga views his own treatise as neydrtha, is its entire 
fifth chapter, which explains the advantages o f experiencing faith in buddha 
nature, enlightenment, the buddha qualities, and activity. In stanza V.5 it 
is said, for example, that only hearing one word of these teachings on



buddha nature yields much more merit then anything else.86 This reminds 
us very much o f SamdhinirmocanasutraYII.31—32, which describes in a sim
ilar way the advantage o f hearing the teachings of definitive meaning 
(nitdrtha), namely those o f the third dharmacakra.87 Stanza RG V  V.20, 
which refers to the means o f avoiding becoming deprived o f the teaching, 
also warns against violating the sutras of definitive meaning:

There is nobody anywhere in this world who is more learned than 
the Victorious One,

No other who is omniscient and knows completely the highest 
truth in the right way.

Therefore, the sutra[s] o f definitive meaning put forth88 by the Sage 
(i.e., the Buddha) himself should not be violated;

Otherwise the correct doctrine (dharma) will be harmed, since they 
will fall away from the way o f the Buddha.89

I f  this stanza is by the same author as the one who penned stanzas 
I.159-60 (J I.156-57), it is difficult to see how one and the same person 
could have composed an extensive treatise on the Tathdgatagarbhasutra in 
which he takes the latter to have provisional meaning, and then issue a 
warning not to violate the sutras o f definitive meaning. It is also not the 
case that the Ratnagotravibhdgavydkhyd refers to the Lahkavatdrasutra, 
which explains that the teaching o f buddha nature has a provisional 
meaning.90 To summarize, the similarities between R G V  V.5 and the 
Sarhdhinirmocanasutra do indeed suggest that the latter sutra is being fol
lowed and that the third dharmacakra (and thus the Tathdgatagarbhasutra) 
is taken to have definitive meaning.

With regard to the later discussion o f the zhentong and mahamudra 
interpretations o f the Ratnagotravibhaga, the question whether the latter 
propounds a form of monism or not remains to be addressed. Whereas the 
Jonangpas assert a substantial identity between the dharmakaya and. 
buddha nature, in that the true nature is the real dharmakaya o f enlight
enment, some mahamudra traditions identify buddha nature with the nat
ural unfabricated mind, which naturally manifests as dharmakaya after the 
purification process has been completed. According to Thrangu Rinpoche, 
a modern proponent o f mahamudra, every sentient being manifests, then, 
its own dharmakaya. Lambert Schmithausen has pointed out that the lat
ter explanation is supported by a passage from the Avatamsakasutra quoted 
in R G W  I.25. Its teaching that the wisdom of the Buddha is contained in 
all sentient beings, which is an early stage of the doctrine o f buddha nature,
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does not vindicate monism, since enlightenment is described as being equal 
to but not identical with the already existing tathagata.91 The following 
statement comes after the example o f the huge silk cloth with a painting of 
the universe inside an atom (which illustrates the immeasurable buddha 
qualities inside the ordinary mindstream):

I will try to remove in sentient beings all bonds of conceptions, 
through the teaching of the noble path, so that they themselves 
cast off by themselves the big knot of conceptions by attaining 
the strength o f the noble path, recognize the wisdom o f the 
tathagata [within themselves] and become equal to a tathagata.92

The Reaction o f  Mainstream Mahdydna 
to the Theory o f  Buddha Nature
The earliest Indian reaction to the theory o f buddha nature is found in the 
Lankavatdrasutra, which is o f an extremely heterogeneous structure. It is 
safe to say, though, that it mainly upholds the Yogacara doctrine o f the three 
natures (trisvabhava), mind-only, and basic consciousness (dlayavijndna). 
In this Yogacara sutra buddha nature is said to be the purity o f natural lumi
nosity and to abide in the body o f all sentient beings as the bearer o f the 
thirty-two marks [of a great being].93 In reply to Mahamati s objection that 
this comes close to the heretical teaching o f a personal self, the Buddha is 
reported to have said:

Mahamati, my teaching o f buddha nature does not resemble 
the heretical doctrine o f a self (atman). Rather, O Mahamati,94 
the tathagatas teach as buddha nature what [really] is empti
ness, the limit o f reality, nirvana, nonorigination, signlessness, 
wishlessness, and similar categories, and then the tathagatas, 
the arhats, the perfect buddhas, in order to avoid [giving] fools 
a reason for becoming afraid o f the lack o f essence, teach the 
nonconceptual experiential object without characteristic signs 
by means o f instructions that make use [of the term] buddha 
nature P

Based on that, we could argue that the notion of buddha nature is simply 
a provisional teaching (neydrtha) for those who do not grasp emptiness. 
The Lankavatdrasutra also equates buddha nature with the dlayavijndna:



The illustrious one then said this to him: “Buddha nature, 
Mahamati, which contains the cause of wholesome and un
wholesome [factors], and which is the agent of all [re]birth and 
of [all] going [to this and that state o f existence], moves on to 
the distress of [various] states o f existence, like an actor [assum
ing different roles]. Yet it is devoid o f an / and mine. Not under
standing [this], [buddha nature, which] is endowed with the 
impulse o f the condition o f the three meeting [factors], moves 
on. But the non-Buddhists who adhere to a persistent belief in 
[metaphysical] principles do not understand this. Being perme
ated throughout beginningless time by the various imprints of 
baseness left by mental fabrication, [buddha nature is also] called 
dlayavijnana. Together with [the other] seven forms o f con
sciousness which arise on the level o f dwelling in ignorance, it 
moves on in such a way that its body is never interrupted, just 
as the ocean and the waves.”96

This raises the question whether the Lankdvatarasulraxh.cn considers the 
alayavijMna to be a provisional expression for emptiness, too. Based on the 
Lankdvatdras equation o f buddha nature with emptiness, Candraklrti (sev
enth century) in his Madhyamakavatara indeed infers that the Yogacara 
notions o f dlayavijnana, mind-only, and trisvabhdva are neydrtha:

Having shown with the help o f this canonical passage [from the 
Lankavatarasutra]97 that all part? o f sutras with a similar content, 
o f which the Vijnanavadins claim that they are nitdrtha, are 
[really] neydrtha__98

That Candraklrti holds the teaching o f an dlayavijnana to be neydrtha 
becomes clear in his autocommentary on M A VI.42, which asserts that only 
emptiness is implied by the term dlayavijnana.99 It is doubtful, however, 
whether we can go as far as to affirm that other parts o f the Yogacara doc
trine, such as that everything is only mind (cittamdtra), is taken by the 
Lankavatarasutra as being neydrtha too. But this is precisely what Candra- 
kirti does with reference to LAS II. 123:

Just as a physician provides medicine for each patient,
So the buddhas teach mind-only (cittamdtra) to sentient beings.100
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This stanza taken on its own suggests indeed that the cittamatra teaching 
is o f provisional character (neydrtha) in that it is compared to a healing 
agent for a particular disease. But the following stanza (LAS II.124), which 
has not been quoted by Candraklrti, sheds a different light on the issue:

[This cittamatra teaching] is neither an object of philosophers 
nor one o f sravakas.

The masters (i.e., the buddhas) teach [it] by drawing on their 
own experience. 101

In other words, the Lankdvatdrasutra takes the main point o f the 
Yogacara teaching as something that can be only experienced by the 
buddhas, being beyond the reach o f an analytical intellect. But while most 
parts o f the Yogacara doctrine (e.g., cittamatra, trisvabhava) are presented 
as a definitive teaching in the Lankdvatdrasutra, it could be argued that the 
notion o f buddha nature (and implicitly that o f dlayavijnanaT) is not 
accepted according to its literal meaning, and is thus neydrtha.

The argument could be given further, however, that this only refers to a 
too-substantialist definition o f buddha nature, namely as possessing the 
thirty-two marks o f a supreme being, and that a more moderate under
standing o f it (namely as suchness mingled with stains, as in the Ratna- 
gotravibhagd) would be accepted at least by some Yogacaras. This is indeed 
implied by the equation of buddha nature with suchness in Mahdydna- 
sutrdlamkdra IX.37:

Even though suchness is undifferentiated in all [living beings], 
in its purified form it is the state o f the tathagata. Therefore all 
living beings have the seed/nature (garbha) of the [tathagata].102

In the Madhyantavibhaga, too, the influence of buddha nature (taken as 
suchness) can be noticed. Whereas in the Ratnagotravibhdga suchness can 
be accompanied by stains (buddha nature) or not (enlightenment), a pos
itively understood emptiness may be taken to be either defiled or not in 
M AVI.22:

[Emptiness is] neither defiled nor undefiled, neither pure nor 
impure (MAV I.22ab). How is it that it is neither defiled nor 
impure? It is because o f the natural luminosity of mind (MAV 
1.22c). How is it that it is neither undefiled nor pure? It is because 
o f the adventitious nature o f defilements (MAV I.22d).103
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In the same way as in the Ratnagotravibhdga, mind s luminosity is com
pared to the natural purity o f water, gold, and space, which can coexist with 
adventitious stains. This becomes clear in Madhydntavibhagabhdsya I.16:

How should the differentiation o f emptiness be understood? As 
being defiled as well as pure (MAV I.i6a). Thus is its differen
tiation. In what state is it defiled and in what is it pure? It is 
accompanied as well as not accompanied by stains (MAV 
I.i6b). When it occurs together with stains it is defiled, and when 
its stains are abandoned it is pure. If, after being accompanied 
by stains it becomes stainless, how is it then not impermanent, 
given that it has the property o f change? This is because its purity 
is considered to be like that o f water, gold, and space (MAV 
I.i6cd). [A change is admitted] in view o f the removal o f adven
titious stains, but there is no change in terms of its own-being.104

It should be noted how the terms “defiled” and “pure” o f the first sec
tion are explicitly equated with the imported terminology “accompanied 
by stains” and “stainless.” The latter doubtlessly stem from the Ratna
gotravibhdga and its vyakhyd, where buddha nature is defined as suchness 
accompanied by stains (samala tathatd) and the transformation o f the basis 
as stainless suchness (nirmala tathatd). Such an understanding o f the trans
formation of basis is also found in the Dharmadharmatavibhaga.m Even 
though the term tathdgatagarbha is not found in the Dharmadharmata- 
vibhdga, it is clearly implied by the comparison of natural luminosity with 
the original purity of space, gold, and water, which can coexist with adven
titious stains.106 To sum up, we can discern an influence o f the Ratna
gotravibhdga on the Yogacara texts among the Maitreya works, while the way 
buddha nature or its equivalent of an original purity is referred to in them, 
namely as emptiness, suchness, or natural luminosity, accords well with the 
interpretation of buddha nature as emptiness, etc., in the Lankavatarasutra.

Judging from his critique o f Yogacara in the Madhyamakdvatdra, it is hard 
to imagine that Candraklrti accepted such an interpretation of buddha 
nature. There must, however, have been some other currents within 
Madhyamaka that more readily accepted the new developments in Maha- 
yana. Thus, the Sutrasamuccaya (attributed to Nagarjuna by tradition) 
quotes and discusses certain Mahayana sutras, such as the Srimdladevisu- 
tra, that restrict the dictum that all phenomena lack an own-being (i.e., their 
emptiness) to the level o f the phenenomenal world. In order to show that 
there is ultimately only one single ydna, the compilers of the Sutrasamuccaya
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even quote from the Dhdranis'varardjasiitra the example o f the threefold 
purification o f a vaidurya stone, which illustrates the successive teachings 
o f the three dharmacakras.107 This passage plays an important role in the 
hermeneutics o f the Ratnagotravibhdgavydkhyd.,108 implying that the second 
dharmacakra, which teaches the emptiness o f the prajndpdramitd sutras, is 
outshone by a final dharmacakra, which describes the ultimate in positive 
terms. The question thus arises how some Madhyamikas could selectively 
pick certain passages from the above-mentioned sutras instead o f endors
ing the entire Srimdlddevisutra literally, and thus claim, for example, that 
buddha nature is empty o f all defilements, which are separable, but not of 
inseparable buddha qualities.





P a r t  I

T h e  T i b e t a n  H i s t o r i c a l  

C o n t e x t





1. The Development o f Various Traditions 
of Interpreting Buddha Nature

In the first part of my study, I will present the Tibetan historical back
ground necessary for understanding Zhonu Pals enterprise of comment
ing on the Ratnagotravibhdga toward his specific ends. The first chapter 

of this part is dedicated to an analysis o f the dramatic changes Indo-Tibetan 
Buddhism went through in the eleventh and twelfth centuries with particu
lar emphasis on the analytical and meditation schools o f interpreting the 
Ratnagotravibhdga. It is followed by a chapter on the stances o f our selected 
masters from the fourteenth century and a comparison of their positions.

As we have already seen in the introduction, there were basically two 
main approaches to interpreting the Ratnagotravibhdga and its doctrine o f 
buddha nature. The first is to follow the Lankdvatarasiltra and see in 
buddha nature (equated with dlayavijndna) a term connoting emptiness. 
Following this line o f thought, we can either take the Ratnagotravibhdga to 
be neyartha, or, if  we see in buddha nature a synonym o f emptiness, even 
nitdrtha. The second possibility is to take the Ratnagotravibhdga and the 
sutras upon which it comments more literally, as is done by the proponents 
o f an “empti[ness] o f other” (Tib. gzhanstong). Further, a tradition espous
ing an analytical approach, in describing buddha nature as a nonaffirming 
negation* must be distinguished from a meditation school, which.takes pos
itive descriptions o f the ultimate, such as buddha nature, to be experien
tial in content. It should be noted that the latter school may still accept 
buddha nature as a synonym o f emptiness.

Ngog Loden Sherab’s Analytical Interpretation 
o f  the Ratnagotravibhaga

Loden Sherab (1059—1109) played a crucial role in the transmission o f the 
Ratnagotravibhdga in Tibet. Not only were his translations o f the
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Ratnagotravibhdga and its vyakhya the ones included in the Tengyur, but 
he also composed a “summarized meaning” or commentary o f the Ratna
gotravibhdga, in which he tries to bring the teaching o f buddha nature into 
line with his Madhyamaka position. The latter is usually identified as 
being Svatantrika.109 Since this summary, which is of great significance for 
the understanding o f Zhonu Pals mahamudra interpretation o f the Ratna
gotravibhdga, has received little attention by Western scholars up till 
now,110 the main points o f Loden Sherab’s strategy will be presented in this 
section.

Some ten years ago, the text o f the summarized meaning was reproduced 
from blockprints of the edition by Geshe Sherab Gyatso (Dge bshes Shes 
rab rgya mtsho) (1884-1968) and published with an extensive introduction 
by David Jackson (1993).111 Seyfort Ruegg, who must have had access to the 
blockprint in the possession o f Dagpo Rinpoche (Dvags po Rin po che) in 
Paris, only briefly refers to Loden Sherabs commentary when discussing 
the ineffable and inconceivable nature of ultimate truth.112 Contrary to the 
Gelug position, Loden Sherab radically rejects the possibility that the ulti
mate can be grasped by conceptual thought:

This is because the ultimate [truth] is not an object amenable 
to speech; for the ultimate [truth] is not an object o f thought, 
since conceptual thought is apparent [truth]. The intended 
meaning o f not being able to be expressed by speech is here 
[because the ultimate is] not a basis for any verbal or concep
tual ascertainment. This does not [mean] that [the ultimate] 
merely does not appear directly113 to the verbal consciousness.
For i f  it were so, then it would follow that [objects] o f apparent 
[truth], such as a vase, would also be such (i.e., not a basis for 
verbal ascertainment114).115

This position is in accordance with the interpretations o f Sakya Pandita 
(Sa skya Pandita) (1182-1251) but greatly at variance with the position main
tained by Chapa Chokyi Senge (Phya pa Chos kyi Seng ge) (1109-69) and 
many later Gelug scholars.116 Loden Sherab differs from Sakya Pandita, 
however, in taking the Ratnagotravibhdga to be a commentary on the dis
courses with definitive meaning:

When the illustrious Maitreya clarified in an unmistaken way 
the intention o f the discourses o f the Sugata, he presented real
ity, which is the true meaning o f Mahayana, by composing the
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treatise of the Mahaydnottaratantra [Ratnagotravibhaga], which117 
teaches the precious sutras o f definitive meaning, [namely] the 
irreversible dharmacakra, the dharmadhatu as a single path;118 
and which precisely teaches the meaning o f all the very pure and 
certain discourses.119

It should be noted, however, that the remaining four Maitreya works, 
namely the Abhisamaydlamkdra and the three Yogacara works, are taken to 
be commentaries on sutras with provisional meaning.120

Zhonu Pal informs us in his Blue Annals that Loden Sherab equated 
buddha nature with the inconceivable ultimate, whereas Chapa took the 
latter (and thus buddha nature) to be a nonaffirming negation, bringing it 
within reach o f logical analysis:

The great translator (i.e., Loden Sherab) and Master Tsangnagpa 
(Gtsang nag pa) take the so-called buddha nature to be the ulti
mate truth, but say, on the other hand: “Do not regard the ulti
mate truth as being an actual object corresponding to words and 
thoughts.” They say that it is by no means a conceptualized 
object. Master Chapa for his part maintains that nonaffirming 
negation (which means that entities are empty of a true being) 
is the ultimate truth, and that it is a conceptualized object cor
responding to words and thoughts.121

The way in which Loden Sherab equates buddha nature with the ulti
mate becomes clear in his commentary on the third vajra point of the Noble 
Sangha, where he explains the awareness o f how reality is (yathavad- 
bhavikata) and the awareness o f its extent (yavadbhavikata) in the follow
ing way:

Awareness of the extent refers to the “vision that a perfect 
buddha is present in all [sentient beings].” The awareness that 
the common defining characteristics— the very selflessness o f 
phenomena and persons—-are the nature of a tathagata, 
[namely] buddha nature, and that [this reality] completely per
vades [its] support, [i.e.,] the entire element of sentient beings, 
is the [awareness of] the extent. Furthermore, the unmistaken 
awareness o f mere selflessness, which exists in all sentient beings, 
is the awareness o f how [reality] is. The apprehension that every 
support is pervaded by it is the awareness o f its extent. Both are
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supramundane types o f insight, [and so] ultimate objects, not a 
perceiving subject bound to the apparent [truth].122

This passage not only shows that awareness o f emptiness is an ultimate 
object, but also that buddha nature is taken as the mere lack o f a self in sen
tient beings. How buddha nature is defined becomes clearer in the com
mentary on the first and third reasons for the presence o f a buddha nature 
in sentient beings, in R G V  I.28:

Pure suchness is the kaya o f the perfect buddha. [Its] radiation 
(spharana) means being pervaded by it (the kaya)— pervaded 
inasmuch as all sentient beings are fit to attain it (i.e., a kaya o f 
their own). In this respect, the tathagata [in the compound 
tathagata-natur^] is the real one, while sentient beings’ posses
sion o f his [i.e., the tathagata’s] nature is nominal,124 because 
“being pervaded by it” has been metaphorically applied to the 
opportunity to attain it (i.e., such a kaya).... With regard to the 
[reason] “because o f the existence o f a potential,” tathagata is 
nominal, because the [tathagata-nature] is the cause for attain
ing suchness in the [resultant] state o f purity— [is, in other 
words,] the seeds o f knowledge and compassion, the mental 
imprints o f virtue, and [thus only] the cause of a tathagata. The 
only real [in tathagata-nature here] is the “nature” o f sentient 
beings (and not that the latter consists o f an actual tathagata).125

Buddha nature is thus not only taken as emptiness (namely the lack o f 
self in sentient beings) but also as the seed or cause o f buddhahood. We 
wonder, then, how Loden Sherab explains similes such as the huge silk 
cloth from the Avatarhsakasiitra,m which illustrates the presence o f 
immeasurable buddha qualities in sentient beings. Against the purport o f 
the sutra, according to which each sentient being has its own buddha wis
dom, Loden Sherab claims that this buddha wisdom is the one o f the illus
trious one himself:

As the picture on a silk cloth exists in an atom, just so the wis
dom of the Buddha exists in the [mind] stream of sentient beings.
I f  you ask what [this wisdom] is, [the answer is] the dhar- 
madhatu. I f  you ask how this [can] be wisdom, [the answer is:]
Since the illustrious one came to know that all phenomena lack 
defining characteristics thanks to the insight that encompasses
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[everything] in a single moment, this insight is inseparable from, 
its objects. Therefore the ultimate, the very dharmadhatu itself, 
is [in this respect also] the wisdom that is aware of this [dharma
dhatu]. Since [the dharmadhatu] abides in all sentient beings 
without exception, the example and the illustrated meaning are 
fully acceptable.127

The question arises whether this contradicts Loden Sherabs presenta
tion of the first reason for sentient beings having buddha nature in RG V  
I.28. In his explanation of the nine examples from the Tathdgatagarbha- 
sutra, Loden Sherab specifies exacdy how sentient beings are pervaded by 
the dharmakaya:

As to the phrase “ [the dharmakaya that] pervades the entire 
sphere of sentient beings” : The Dharma o f realization o f previ
ous tathagatas was accomplished on the basis o f immeasurable 
accumulation [of merit and wisdom]. [The resulting dharma
kaya, i.e.,] the very pure suchness and the wisdom apprehend
ing it, namely that which by nature is separate [from sentient 
beings], pervades all sentient beings, for this dharmakaya is 
emptiness, and it is emptiness, too, that exists in sentient 
beings.128

In other words, even though the buddha nature o f sentient beings is dif
ferent from the wisdom of the buddhas, the former is still pervaded by the 
latter since the buddha wisdom realizes the emptiness of sentient beings’ 
minds. The space-like buddha qualities of RG V  II.29-37, which Loden 
Sherab, in accordance with the vydkhya, also subsumes under the ultimate 
truth,129 must be taken in the same way. They pertain to the ordinary mind 
only insofar as it, too, is emptiness. Equally inconceivable as the ultimate 
is natural luminosity, as this must be actualized through wisdom without 
any objective support, so that luminosity is actually taken to be wisdom.130 
To review, the emptiness of the ultimate cannot become the object o f ordi
nary perception. But being the object o f a buddha, it is pervaded by the 
wisdom or luminosity of the Buddha, this insight being no different from 
its object.

The buddha nature or element, which is repeatedly said to be the empti
ness o f each mindstream,131 can become the objective support of inferen
tial cognitions that negate without affirming anything. As such it becomes 
the substantial cause for the attainment o f buddha qualities:



30

As to the [buddha] element that has become the conventional 
object of a nonaffirming negation, it is called the substantial 
cause that has become the conventional object of a nonaffirm
ing negation; but something that amounts to human effort [as 
a substantial cause o f buddhahood] does not actually exist. As to 
the conventional object, it has the meaning of a nonaffirming 
negation— namely that anything that is established as an own
being does not exist in reality.132

This leads to the question whether the qualities are for Loden Sherab 
something newly produced. In his introduction to the second chapter o f 
the Ratnagotravibhdga—a commentary on stanza RG V II.3— the notion of 
nothing being newly produced is brought up in the presentation o f the 
essence of enlightenment (compared to natural luminosity, the sun, and 
the sky in RG V 11.3a). But with the unchangeability o f buddha nature 
restricted to its true nature, the possibility o f development with noncon- 
ceptual wisdom as a cause remains untouched:

[Verse RG V  II.3C:] “Buddhahood is endowed with all stainless 
buddha qualities; it is permanent, stable, and eternal” 133 ex
presses wisdom, abandonment, and the qualities based on them.
[It further states] that it is not the case that these [qualities] have 
arisen as something that did not exist before, and that they 
existed in previous state[s] [still] accompanied by hindrances. In 
all this the essence [of enlightenment] is taught. As for the cause, 
here [in this stanza] it is the wisdom o f not conceptualizing phe
nomena, and the distinguishing wisdom attained after that.134

In other words, in terms o f the essence o f enlightenment nothing is newly 
produced, which means that emptiness is present throughout beginning
less time and nothing needs to be added to it (see below).

O f particular interest is, in this respect, Loden Sherab s commentary on 
RGV I.51,135 in which he restricts the statement o f being naturally endowed 
with qualities to the very pure state in which these qualities are not expe
rienced as something disconnected. In the same way as they are experienced 
as something inseparable from the pure state, their cause, or the dharma- 
dhatu, can be apprehended in impure states:

[The verse RG V  1.51b] “being naturally endowed136 with quali
ties” shows that the immutability o f the properties o f qualities
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(i.e., the buddha qualities) in the very pure state is acceptable.
This means that the true nature is not tarnished when qualities 
suddenly manifest, nor is [this nature] experienced as being sep
arate from any natural [ly endowed] qualities, in the same way as 
it [cannot] be established as something that possesses a particu
lar qualitative feature that did not exist before in the impure 
state, for example. For the meaning o f naturally established 
qualities lies in their being naturally137 established as an objec
tive support without superimposition; or rather as the objective 
support that is the cause o f [these very] qualities. This is because 
the correct apparent [truth] abides without superimposition, or 
because the ultimate abides in such a way, respectively. The real
ization of the ultimate is the cause o f all qualities, because all 
buddha qualities are summoned as if called when you realize the 
dharmadhatu.138

In other words, the naturally established (or endowed) qualities are noth
ing else than the cause o f these qualities, which is mind s emptiness. To put 
it another way, to perceive your mind as it is, without superimposing an 
ultimately existing own-being, is the buddha nature that causes qualities.

The crucial stanzas RG V  I.157-58 (J I.154-55) on emptiness, which state 
that nothing needs to be added and that buddha nature is not empty o f 
inseparable qualities, are explained in the following way:

Neither superimposing the ultimate existence o f an objective 
support for all defilements nor denying the relative139 existence 
o f an objective support for the mind and the mental factors o f 
purification, one abides in the two truths as they are. With 
regard to this it has been said: “The meaning of emptiness is 
unmistaken.” This has been expressed [in the following verses 
R G V  I.i57ab (J I.i54ab)]: “In it140 nothing is to be removed 
[and nothing to be added].” [That is,] in this reality, nothing 
is to be removed— [namely,] an objective support for all defile
ments— because [no such thing] has ever been established. 
[Likewise,] in this reality nothing need to be added— [namely,] 
characteristic signs o f purification, such as the strengths and 
clairvoyance, because the objective support for [the attainment 
o f the ten] strengths, etc., and purification, which exists on the 
level o f apparent [truth], abides throughout beginningless 
time.. . . 141
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The phrase “possessing the defining characteristic o f being 
inseparable” means that the nonapprehended unsurpassable qua
lities exist on the level o f apparent [truth], and since reality and 
existence on [the level of] apparent [truth] do not contradict each 
other, they are said to exist as mere nature. I f  you therefore 
directly realize illusion-like apparent [truth], you [automatically] 
establish the qualities, because the nature o f qualities is simply 
such that one has them (i.e., the illusory phenomena o f the appar
ent) as an objective support.142

The quoted passages clearly show that Loden Sherab avoids defining 
what exactly the qualities o f which buddha nature is not empty are, or 
rather, instead o f accepting the literal meaning o f RG V  I.158 (J I.155) that 
the buddha element is not empty o f unsurpassable properties, Loden 
Sherab suggests replacing the unsurpassable properties by the conditioned 
phenomena of apparent truth. In fact, qualities are circumscribed by “hav
ing the illusory phenomena o f the apparent as an objective support.” Such 
phenomena are conducive to purification, if  an ultimate own-being is not 
wrongly superimposed. As we have seen above, this is the correct apparent 
truth. What it comes down to is the objective support that is the mere cause 
of qualities, the dharmadhatu, or rather to the ability to meditate on empti
ness by taking buddha nature as the conventional object o f a nonaffirming 
negation. This observation is also shared by Sakya Chogden (Sakya mchog 
ldan) (1428-1507), who asserts that Loden Sherab sees buddha nature as a 
“nonaffirming negation that is not qualified by qualities such as the [ten] 
strengths.” 143

Finally, it should be noted that Loden Sherab brings the buddha element 
into relation with the dlayavijndna when he explains, on the basis o f the 
Mahaydnabhidharmasu.tra,144 that the buddha element is the seed o f the 
buddha qualities, and that all sentient beings, too, arise from it. Sentient 
beings are, however, affected through additional conditions.145

Ratnogotravibhaga Commentaries in the Meditation Tradition
In the introduction to his Ratnagotravibhaga commentary, Zhonu Pal 
informs us that during a visit to Kashmir, Tsen Kawoche, who was a disci
ple o f Drapa Ngonshe (Grva pa Mngon shes), requested Sajjana to bestow 
on him the works o f the illustrious Maitreya along with special instruc
tions, since he wanted to make these works his “practice [of preparing] for 
death” ( ’chi chos). Sajjana taught all five Maitreya works, with Lotsawa Zu



Gawa Dorje (Lo tsa ba Gzu Dga ba rdo rje) functioning as a translator. In 
addition, he gave special instructions with regard to the Ratnagotra- 
vibhaga.m Until now only little has been known about Tsen Kawoches 
“meditation tradition” o f the five Maitreya works. In his Blue Annals, 
Zhonu Pal informs us that whereas Ngog Loden Sherab takes buddha 
nature to be the inconceivable ultimate, Tsen Kawoche emphasizes it under 
the aspect o f natural luminosity:

The followers of the tradition ofTsen (Btsan) maintain that since 
the luminous nature o f mind is the buddha nature, the cause of 
buddha[hood] is fertile.147

According to Kongtriil Lodro Taya’s (Kong sprul Bio gros mtha yas) 
(1813-99) introduction to his Ratnagotravibhaga commentary, Tsen 
Kawoche and his translator Zu Gawa Dorje became well known as fol
lowers o f the meditation tradition o f the Maitreya works, which was unique 
in terms o f both explanations and practice. Zu Gawa Dorje wrote his own 
commentary on the Ratnagotravibhaga in accordance with the teaching o f 
Sajjana.148 Based on this commentary, the Third Karmapa Rangjung Dorje 
composed a summary o f the contents o f the Ratnagotravibhaga, and Karma 
Konzhon (Karma Dkon gzhon) (b. 1333) commented at length on it. 
Karma Trinlepa (Karma Phrin las pa) (1456-1539) composed a commen
tary of his own by inserting corrections into Karma Konzhon’s commen
tary.149 None of these works has turned up to date; but since in Kongtriil’s 
presentation o f the Tsen tradition Zhonu Pals Ratnagotravibhaga com
mentary is mentioned next to Karma Trinlepas commentary, a study of 
Zhonu Pal promises to shed the first light on this meditation tradition. In 
the colophon of his Ratnagotravibhaga commentary, Zhonu Pal tells us that 
he used notes written by Choje Drigungpa Jigten Sumgon (Chos rje ’Bri 
gung pa ’Jig rten gsum mgon) (1143-1217) as the basis for spelling out his 
own Mahayana hermeneutics, which attempt to demonstrate the superi
ority of the last dharmacakra mainly on the basis of mahamudra pith 
instructions.150 He further says that Drigungpas explanations both o f the 
three dharmacakras and the Ratnagotravibhaga, and the explanations deriv
ing from Sajjanas heart disciple Tsen Kawoche, are all in accordance with 
mahamudra.151 On the other hand, Zhonu Pal tells us that he also consulted 
in-depth explanations that follow along the lines of Ngog Loden Sherab.

In this respect it is of interest how Sakya Chogden summarizes the views 
o f Pagmo Drupa (Phag mo gru pa) (1110-70) and many other Dagpo 
Kagyiipas on buddha nature. Whereas Loden Sherab is said to define the
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latter as a nonaffirming negation that is not qualified by qualities such as 
the ten strengths, Sakya Chogden says about mainstream Dagpo Kagyii:

As to the definition o f [buddha] nature, it is either taken to be 
the part made up of natural purity only, or as [also including] 
the accumulation o f qualities that are inseparable from it (i.e., 
this purity). With regard to the second, [buddha nature] is either 
taken as that which enables the realization of these qualities, 
[namely,] the qualities o f the dharmakaya, or it is taken to be, as 
natural [purity], the qualities o f the dharmakaya.... [The latter 
is claimed by] upholders o f the Dagpo Kagyii such as Pagmo 
Drupa.152

By combining Loden Sherab’s nonaffirming negation with the qualities 
o f the dharmakaya as natural purity, Zhonu Pal developed his theory o f the 
subtle qualities o f the dharmakaya in sentient beings. These subtle quali
ties are described as resembling the space-like qualities of the svabhavika- 
kaya. They evolve in their own sphere, without depending on artificial 
conditions, as the hindrances are gradually removed.

The Mahamudra Interpretation o f  the Ratnagotravibhaga

At least two o f the masters who are mentioned in the context o f the med
itation tradition o f Tsen are known to have given mahamudra explana
tions on the basis o f nontantric Mahayana works. Besides Zhonu Pal, this 
can be also confirmed now for the Third Karmapa Rangjung Dorje, who 
in his newly discovered Dharmadhatustotra commentary equates prajha- 
pdramitd with mahamudra, both being for him a defining characteristic 
o f the dharmadhatu.153 It is therefore reasonable to assume that Rangjung 
Dorje also composed his summarized meaning o f the Ratnagotravibhaga 
from a mahamudra perspective. It is all the more reasonable since Gam- 
popa had once said to Pagmo Drupa that the Ratnagotravibhaga was the 
basic text o f their mahamudra. Zhonu Pal explains this background in his 
Blue Annals:

Moreover, Dagpo Rinpoche (Gampopa) said to Pagmo Drupa:
“The basic text o f this mahamudra of ours is the Mahdyanot- 
taratantrasastra (Ratnagotravibhaga) by Venerable Maitreya.” 
Pagmo Drupa in turn said the same thing to Je Drigungpa (Rje 
’Bri gung pa), and for this reason many explanations o f the
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Mahaydnottaratantrasastra are found in the works o f Je Dri- 
gungpa and his disciples. In this connection, the Dharma mas
ter from Sakya (i.e., Salty a Pandita) maintains that there is no 
conventional expression for mahamudra in the pdramitd xxadii- 
tion, and that the wisdom of mahamudra is only the wisdom 
arisen from initiation. But in the Tattvdvatdra composed by the 
Master Jfianakirti it is said: “As for someone with sharp faculties 
who practices the pdramitds diligently, by performing the med
itations of calm abiding and deep insight, he [becomes] truly 
endowed with the mahamudra154 [already] in the state o f an ordi
nary being; [and this] is the sign o f the irreversible [state 
attained] through correct realization.” The Tattvadasakatika 
composed by Sahajavajra clearly explains wisdom that realizes 
suchness as possessing the following three particular [features]: 
in essence it is the pdramitds, it is in accordance with the 
mantra[ydna] and its name is mahamudra. Therefore Gotsangpa 
(Rgod tshang pa), too, explains that Je Gampopas paramitd- 
mahamudra is [in line with] the assertions o f the master 
Maitripa.155

This passage from the Blue Annals clearly shows that Zhonu Pal defends 
the paramita-bzstd. mahamudra tradition against the critique o f Sakya 
Pandita by pointing out that it had Indian origins, namely in the persons 
o f Jfianakirti and Maitripa (together with Maitripas disciple Sahajavajra). 
Even though Zhonu Pal agrees with Sakya Pandita that during the time o f 
Marpa (Mar pa) (1012-97) and Milarepa (Mi la ras pa) (1040-1123) the real
ization of mahamudra was understood as implying that first the wisdom of 
inner heat has to be produced before it can occur,156 he argues against any 
attempt to disqualify Gampopas nontantric mahamudra teachings for 
showing signs o f Sino-Tibetan influence.157 Zhonu Pal reports in his Blue 
Annals (namely in the chapter on Dagpo Kagyii) that Marpa received from 
Maitripa not only tantric teachings, but that Maitripas mahamudra pith 
instructions also contributed to Marpas direct realization o f the true nature 
o f mind.158

In his Ratnagotravibhaga commentary, Zhonu Pal further informs us that, 
according to Gotsangpa, Maitripas mahamudra teachings go back even fur
ther, to Saraha and Savaripa.159 This opinion is also shared by Mikyo Dorje 
(Mi bskyod rdo rje), who explains in his commentary on the Madhya- 
makdvatara that Maitripa realized that his doctrine o f not becoming men
tally engaged (i.e., mahamudra) has the same meaning as the Madhyamaka
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taught by Saraha the elder, Saraha the younger (i.e., Savaripa), Nagarjuna, 
and Candrakirti.160 Dagpo Tashi Namgyal (Dvags po Bkra shis rnam rgyal) 
(1512-87) claims in his Zla bai ’od zer that Maitrlpa received from Savaripa 
essence mahamudra teachings that were not based on tantras.161 Moreover, 
Zhonu Pal refers to Dampa Sangye (Dam pa sangs rgyas) (d. 1105), who main
tained that everybody— men and women, old and young, [even] lepers— can 
see reality if  they possess the skillful means of a lama. In this context, Zhonu 
Pal also claims that the meditation tradition o f Tsen was closely connected 
with the mahamudra pith instructions of Maitrlpas circle:

The followers o f the tradition o f Tsen also believe that these 
states (of being old or even a leper) are made into the path by 
pith instructions.162

During the time of Maitrlpa and his disciples, Indian Buddhism went 
through dramatic changes, with the tantric teachings of the mahasiddhas 
being not only accepted on their own terms but also integrated into more 
general Mahayana expositions.

This can be observed in Jnanakirti’s TattvavataraZ3 in which three 
approaches to reality are distinguished, namely those o f Mantrayana, Para- 
mitayana, and “the path o f freeing oneself from attachment” (i.e., Sravaka- 
yana). Each of these three has again three distinct forms, for adepts with 
sharp, average, and inferior capacities. Zhonu Pals point in the above- 
quoted passage from the Blue Annals is that the practice o f Paramitayana 
among adepts with sharp faculties (not, that is, only the practice o f Mantra
yana) is referred to as mahamudra. Jnanakirti also uses the term maha
mudra as a synonym of prajndparamitd in the third chapter o f the 
Tattvdvatdra:

Another name for the very great motherprajndpdramitdis maha
mudra, for [mahamudra] has the nature of nondual wisdom.164

Further down in his Tattvdvatdra, Jnanakirti also finds a place for maha
mudra within the traditional fourfold Mahayana meditation by equating 
Mahayana in Lankdvatdrasutra X.257d with mahamudra. The pddas 
X.257cd “A  yogin who is established in a state without appearances sees 
Mahayana” 165 thus mean that the yogin finally sees or realizes maha
mudra.166 Zhonu Pal must have had such Indian sources in mind when 
he read the four mahamudra yogas into the Lankdvatdrasutra167 and the 
Dharmadharmatavibhaga.m
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A  study o f the Tattvadasaka and its commentary shows that tantric con
cepts are used freely in the more general Mahayana context as well. Thus, 
a direct mahamudra approach to reality is presented without tantric initi
ation and related practice. Still, the yogin o f the Tattvadasaka is said to have 
adopted a “yogic conduct” (unmattavrata) and to be “blessed from within” 
(svadhisthana).169 We could argue that the very use of these terms supplied 
a tantric context, but from the Kudrstinirghatana it becomes clear that 
Maitrlpa takes unmattavrata as an extreme form o f Mahayana conduct that 
results from having perfected the six pdramitds.170 Moreover, Sahaja-vajras 
explanations of the terms unmattavrata and svadhisthana are not tantric 
either.171 To be sure, the term svadhisthana does not refer here to the third 
stage in the Pahcakrama, for example, where an initiated yogin who has 
already practiced the creation stage solicits his tantric masters pith instruc
tions on the svadhisthana level172 in order to attain the luminous state.173 
Moreover, (the tantric) Aryadeva (ninth century)174 is said to have started 
a tradition of reading the five stages o f the Pancakrama into the 
Lankdvatdrasutra, thus presenting the tantric stage o f svadhisthana in the 
context and on the basis o f a Mahayana sutra.175

In the Tattvadasaka the yogin is described as being “adorned with the 
blessing from within (svadhisthana)” as a result o f having generated an 
enlightened attitude (bodhicitta) and experiencing the reality o f all phe
nomena as luminosity. This becomes clear in stanzas T D  5—6:

Thus phenomena, which are [all] o f one taste, are unobstructed, 
and without an abode.

They are all [realized as being] luminous through the samadhi [of 
realizing] reality as it is.

This samadhi occurs because of engaged [bodhi]citta,
For reality arises without interruption for those acquainted with 

its abode.176

To sum up, the Tattvadasaka propagates a direct approach to reality that 
is in accordance with Vajrayana, but is mainly made possible by pith 
instructions. In other words, reality is not only understood to be neither 
existent nor nonexistent, but also directly realized as “ [natural] luminos
ity” (Skt. prabhasvarata). Traditionally, this direct realization is only possi
ble from the first bodhisattva level onward, or made possible through 
tantric practice.177 But in the Tattvadasaka such a direct realization is said 
to be brought about by engaged bodhicitta, and the Tattvadasakatika con
firms that the required practice is a Mahayana sequence o f calm abiding
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and deep insight. Still, Sahajavajra points out a major difference with 
Kamalasilas approach:

The differentiations made with respect to engaged [bodhijcitta 
within the tradition o fparamitd are presented both in short and 
[also] extensively in the Bhavanakrama and other works of 
Kamalaslla. You should look them up there; they are not written 
here for reasons of space. No such engaged [bodhijcitta [as 
implied] here is intended [by them],178 [however,] since in this 
[Bhavanakrama] it is not pure, having been produced on the 
basis o f analysis, whereas here [in the Tattvadasaka\ it must be 
directly meditated upon with a nonanalytical mind.179,180

And a little further down Sahajavajra quotes Mahayanavimsika 12:

[The quintessence] to be realized in the thousands o f collections of 
teachings is emptiness.

[Emptiness] is not realized through analysis. The meaning o f 
destruction (i.e., emptiness) [is rather attained] from the guru.181

O f particular interest is the following commentary on Tattvadasaka 7, 
in which the pith instructions o f a guru and the reality they reveal are 
called mahamudra. Sahajavajra starts by defining nonduality in terms of 
his so-called Yuganaddha-Madhyamaka as being “bodhicitta, or the reality 
of nondual knowledge, whose nature is skillful means and insight.” 182 As 
an introduction to his explanation on the second part o f the verse (TD 
7cd), the following objection is addressed. To define reality in the above- 
mentioned way has the fault o f bearing the characteristic sign (nimitta) of 
an interpretative imagination o f reality, in the same way as the practice of 
yathabhutasamadhi is accompanied by the characteristic sign o f an inter
pretative imagination o f the remedy, and such characteristic signs must be 
abandoned by not becoming mentally engaged, as preached in the 
Nirvikalpapravesadharani. T D  7cd is then taken as Maitripas answer to 
such a possible objection. It says that nothing, not even the characteristic 
signs o f attainment and the like, is really abandoned, but every state of 
mind is simply realized as natural luminosity:

And [even] the vain adherence to a state free of duality is taken, 
in like manner, to be luminous [as well].183 (TD 7cd)



Sahajavajra comments:

The underlying intention here is as follows. In order that those 
who do not know reality thoroughly realize [that] reality, it was 
taught that you must give up the three interpretative [imagina
tions] as in the case of the complete abandonment o f the four 
extremes. This is because it is stated [in Maitrlpas Sekanirdesa, 
stanza 36]:

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

And who has even no desire for the fruit, knows mahamudra.184

Here mahamudra [refers to] the pith instruction on the reality 
o f mahamudra.185

In other words, both the pith instructions and the revealed reality are 
here called mahamudra. Sahajavajra further points out that the vain adher
ence to nonduality, that is, the interpretative imagination o f reality, does 
not exist as anything other .than its luminous nature. Abandoning the char
acteristic signs of these imaginations by not becoming mentally engaged 
thus leads to the realization of their luminous nature, which is achieved by 
not focusing on a supposed own-being o f phenomena. The latter practice 
is performed on the basis o f either precise analysis or the pith instructions 
o f a guru.186 To sum up, nothing is really abandoned, but phenomena are 
ascertained for what they are: in the light o f analysis they lack an own
being, and in yathabhutasamadhi they are experienced as luminosity.

Even though Sahajavajra introduces the term mahamudra by quoting 
from a tantric work (i.e., the Sekanirdesa), the pith instructions on reality 
are referred to as mahamudra in a purely nontantric context, since the yoga 
tradition of directly realizing reality through pith instructions is clearly dis
tinguished from both Paramitayana and Mantrayana. This is obvious from 
Sahajavajras commentary on Tattvadasaka 8. The root stanza is:

By the power of having realized this reality, the yogin whose eyes 
are wide open, moves everywhere like a lion by any means187 in 
whatever manner.188,189
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Sahajavajra immediately adds concerning this stanza:
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The yogin,190 who accurately realized previously taught nondual 
reality with the help o f pith instructions of the right guru.191

Further down Sahajavajra then distinguishes such an approach from the 
Mantrayana and Paramitayana:

If  you are wondering “In that case, what are the differences 
[between that yogin and] a yogin of the way o f Mantrayana?”
[The answer is:] There are great differences with regard to what 
is to be accomplished and that which accomplishes, given that 
[the yogin’s practice] is without the sequence of the four mudras, 
and given that complete enlightenment by way of equanimity,
[that is,] without the taste o f the great bliss resulting from the 
pride of being a deity, takes a long time. On the other hand, it 
differs from the yogin o f the way of Paramitayana, it being espe
cially superior in terms o f accurately realizing the suchness o f the 
union into a pair, [that is,] emptiness analyzed on the basis o f 
the instructions of the right guru. Therefore, there is no engag
ing in austerities. Those who ascertain very well the reality o f one 
taste to be emptiness are like [skillful] village people grasping a 
snake. Even though they touch the snake, they are not bitten. 
Some call this the wisdom o f reality [or] mahamudra.192

Gampopa distinguishes in a similar way a third path o f direct percep
tions set apart from a general Mahayana path o f inferences and a Vajrayana 
path of blessing:

As to taking inference as [your] path, having examined all phe
nomena by arguments, [such as] being beyond one and many,193 
you say that there is no other [ontological] possibility and posit 
that everything is empty. [This is the path of] inference.

[The practice of] inner channels, energies, and drops, the 
recitation o f mantras, and so forth, based on the stage consist
ing o f the generation o f the deity’s body, is the path o f blessing.

As to taking direct perception for [your] path, the right guru 
teaches that coemergent nature o f mind is the dharmakaya in 
terms o f its luminosity. Having thus been given an accurate pith 
instruction o f definitive meaning, you take, with regard to this 
“coemergent mind” (shespa lhan rig skyespa) that has been ascer
tained in yourself, the natural mind as the path, without being
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separated from any o f the three [aspects o f the mahamudra 
teaching]: view, conduct, and meditation.194

For Gampopa, this direct approach is supreme and o f definitive mean
ing, in that it is based on direct perception as opposed to inferences, as 
on the general Mahayana path. Sometimes Gampopa even criticizes ordi
nary Vajrayana for descending to the level o f conceptualization,195 and in 
so doing goes one step further than Sahajavajra, who unreservedly accepts 
the superiority o f Vajrayana over mahamudra pith instructions. It is note
worthy that Gampopa distinguishes two types o f individuals, namely the 
gradualist (rim gyis pa) and simultaneist196 (cig car pa) as similarly pro
pounded in the Bsam p a n  mig sgron, which is ascribed to the dzogchen 
master Nub Sangye Yeshe (Gnubs Sangs rgyas ye shes) (tenth century).197 
The latter considers that the simultaneist system originates in the sutras 
o f definitive meaning (nitarthasutra) while the gradualist system is based 
on the sutras o f provisional meaning (neyarthasiitra).198 For Gampopa, 
too, the gradualist teaching among the pith instructions has provisional 
meaning, whereas the simultaneist ones are o f definitive meaning. Begin
ners, however, can only enter the paths o f pdram itd and mantra.m Fur
ther research will be required in order to determine to what extent 
Gampopa’s path of direct perception is really a continuation o f the tra
dition o f Maitripa and what part o f it goes back to Sino-Tibetan 
influences.200

Drigungpa Jigten Sumgon, who, as a disciple o f Pagmo Drupa, stands 
in the tradition o f Gampopa, explains that his mahamudra practice is in 
accordance with the Ratnagotravibhaga. Thus, it is reported in the Chos kyi 
’khor lo legs par p an  la phab pa:

Mahamudra is [taught on the basis of] the Mahdydnottaratantra 
lRatnagotravibhaga/. Great effort was taken to explain the latter, 
and I listened again and again to [such explanations] from Jigten 
[Sumjgon.201

In the commentary on this passage it is explained:

The mahamudra practiced by the venerable Great Drigungpa 
(i.e., Jigten Sumgon) himself is in accordance with this Mahd
ydnottaratantra [Ratnagotravibhaga], the qualities [of] maha
mudra being taught with exactly this meaning in the latter.202
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The Seven vajra points o f the Ratnagotravibhaga are stated to be a com
mentary on the meaning o f the third dharmacakra,203 earlier in the text 
described as the dharmacakra of definitive meaning.204 In his Dgongs gcig 
I.4-6 Jigten Sumgon205 further explains that the three dharmacakras differ 
in conformity with the concepts typical o f the different groups of disciples, 
that all three dharmacakras are contained in each individual one, and that 
the seed o f the following dharmacakra is already present in the previous 
one.206 This means that the Buddha himself did not teach anything provi
sional (neyartha) in the sense o f being intentionally wrong; it is only due 
to the differing faculties o f the disciples that the contents o f a teaching 
acquire provisional or definitive status.

Thus the seed of the three dharmacakras is the dharmacakra o f defini
tive meaning, just as all ydnas are ultimately identical and ascertainable as 
a single yana.207 In this sense all dharmacakras have definitive meaning, but 
the third dharmacakra is still considered superior in its effectiveness.208

In his Chos ’khor p an  phab, Jigten Sumgon defines a simultaneist as 
someone who attains enlightenment at the time of the fruit. It is essential 
that he have already accumulated merit previously; in other words, when 
on the path, he is still a gradualist. Thus, even Sakyamuni was a gradualist 
when he generated bodhicitta and traversed the path:

[Practitioners] are called simultaneists and gradualists. The 
[buddha] element in sentient beings makes enlightenment attain
able. This enlightenment is attained gradually and not instanta
neously.... Having generated a mind that is directed toward 
supreme enlightenment, [the Buddha] traversed [the bodhisattva 
levels] gradually, [in accordance with] the three dharmacakras.209

In the autocommentary, this passage is explained as follows:

Instantaneous [enlightenment] is not at all possible. I f  one won
ders who is then called a simultaneist, [the answer is:]. He who 
attains in this life the fruit o f having accumulated merit previ
ously is called a simultaneist. Likewise, our teacher, the illustri
ous Buddha, is also a simultaneist. It was in virtue o f the fruit 
of having previously accumulated merit throughout innumer
able eons that he awakened during his life. But without the pre
vious accumulation o f merit, the fruit would not have been 
attained during his life. Therefore he was a gradualist along the 
entire path.210
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Even our teacher, the illustrious Buddha, first generated a 
mind that is directed toward unsurpassable enlightenment, and 
during an incalculable eon traversed the path up to the first 
[bodhisattva] level in accordance with the first dharmacakra. 
During [another] incalculable [eon] he traversed the path up to 
the seventh level in accordance with the second dharmacakra, 
and during a [third] incalculable [eon] he traversed the three 
pure levels in accordance with the third dharmacakra.211

Again in Dgongs gcig 1.13-14 it is said that all paths traverse the ten lev
els, and that these levels are entered gradually.212 In his commentary on 
Dgongs gcig I.14, Rigdzin Chokyi Dragpa (Rig ’dzin Chos kyi grags pa) 
(1595-1659) quotes Pagmo Drupa, who said that a simultaneist (lit. “a per
son who enters all o f a sudden”) is somebody whose accumulations are gath
ered, whose mindstream is purified, whose mind is trained, and in whom 
experience has arisen.213

On the other hand, it is stated in Dgongs gcig I.15 that “the hindrances 
of knowable objects have been abandoned throughout beginningless 
time,”214 while Dgongs gcig IV. 18 has it that “all levels and paths are traversed 
by the same realization.”215 According to the sixth chapter o f the Dgongs 
gcig, “the sole means o f giving rise to realization is devotion” (VI. 6).216 Now 
“to possess realization is considered to be the supreme view” (VI.7),217 and 
“to make yourself familiar with such a realization is taken to be meditation” 
(VI.10).218 In other words, since the supreme view or realization can, or 
rather must, be attained by devotion, a practitioner can start at a relatively 
early stage to work with the one realization o f the true nature o f his mind 
that leads him through all the levels to buddhahood.219 In this sense there 
is no difference between view and meditation, meditation simply being the 
cultivation o f realization (namely the supreme view). This is definitely a 
continuation o f Sahajavajra’s Yuganaddhavada and Gampopa’s path of 
direct perceptions.

Zhang Tsalpa Tsondrii Drag (Zhang Tshal pa Brtson ’grus grags) (1123- 
93) is more radical when he claims in his Phyag rgya chen po lam zab mthar 
thug that mahamudra is attained in one go and that the confused err when 
they reckon it in terms o f levels and paths.220 Zhonu Pal tries to defend such 
an extreme position in his Ratnagotravibhdgavydkhyd commentary by quot
ing a Lankdvatdrasutra passage on the gradual and instantaneous puri
fication o f the mindstream, and explaining that on the pure bodhisattva 
levels all objects o f knowledge appear instantaneously, while the gradual 
purification of stains through the three dharmacakras goes up only to the
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seventh level. Referring to the Vairocanabhisambodhitantra, he argues that 
this seventh level may be also a provisional one already found on the path 
o f accumulation,221 one that brings the sudden realization within the reach 
o f more ordinary practitioners.

Besides these attempts to justify the simultaneist mahamudra teachings 
o f his tradition, Zhonu Pal is also concerned with reading the gradual 
teachings o f the four mahamudra yogas into the Maitreya works and the 
Lankavatdrasutra. Given that Gampopa claims that the Ratnagotravibhaga 
is the basic text for his mahamudra, it is very likely that the explanations 
o f mahamudra that we find in Zhonu Pals Ratnagotravibhaga commentary 
were already known at Gampopas time. Moreover, such a mahamudra 
interpretation must have already existed in India, as can be seen from 
Jnanakirti s Tattvdvatdra, in which mahamudra practice is related with the 
traditional fourfold Mahayana meditation by equating Mahdyana in LAS 
X.257d with mahamudra. Further research may even show that at least 
some of these explanations had already been transmitted by Tsen Kawoche. 
Zhonu Pal also once refers to Dampa Sangye as a source for his reading the 
four mahamudra yogas into R G V 1.31.222 It is thus reasonable to assume that 
besides the traditional tantric mahamudra, Gampopa propounded both a 
mahamudra beyond sutra and tantra and something that was later called 
sutra-based mahamudra.

But only later doxographers, such as Kongtrul Lodro Taye, identify and 
classify these different approaches as (1) sutra mahamudra, (2) mantra 
mahamudra, and (3) essence mahamudra. Sutra mahamudra is connected 
with the Paramitayana but is also in accordance with tantra, and mainly 
consists of resting the mind in the state o f nonconceptual wisdom. The 
method o f this approach is hidden in the sutras, wherefore sutra 
mahamudra is also called the hidden or secret path of the sutras (mdo’igsang 
lam). Mantra mahamudra is transmitted through the Vajrayana path of 
method, which involves tantric initiation. Essence mahamudra leads to the 
sudden or instantaneous realization o f the natural mind (tha mal gyi shes 
pa). It requires a realized master who bestows a particular type o f blessing 
called the empowerment ofvajra wisdom on a receptive and qualified disci
ple.223 In the Kamtsang (Kam tshang) transmission, the traditional sutra 
mahamudra work is considered to be Dagpo Tashi Namgyal s Z la ba’i ’od 
zer, and that o f essence mahamudra the Nges don rgya mtsho by the Ninth 
Karmapa Wangchug Dorje (Dbang phyug rdo rje) (1556-1603).224

As will be shown later, we can also distinguish sutra and essence 
mahamudra explanations in Zhonu Pals Ratnagotravibhaga commentary, 
even though the technical terms are not used in it. Sutra mahamudra would



be Zhonu Pals attempt to read the gradual path o f the four mahamudra 
yogas into various passages o f the Ratnagotravibhdga and the Lankdva- 
tdrasutra. Essence mahamudra explanations are mainly quoted from vari
ous mahamudra masters in order to justify the superiority o f the third 
dharmacakra at the beginning o f the commentary Zhonu Pal leaves no 
doubt that the gradual approach o f the four yogas is provisional and out
shone by the instructions on how to realize the natural mind suddenly or 
in “one go.”225 For Zhonu Pal this sudden realization of mahamudra does 
not mean, however, that a practitioner can reach full enlightenment in one 
moment. It simply refers to the possibility o f having moments o f direct 
insight,226 even though the subtle qualities still have to keep on growing.227

The Zhentong Interpretation o f  the Ratnagotravibhaga

The Jonang tradition o f zhentong Madhyamaka asserts a truly existing ulti
mate that is endowed with all buddha qualities and thus not “empty o f an 
own-being” (rang stong), but “empty o f other” (gzhan stong) nonexisting 
adventitious stains. The validity o f the common Madhyamaka assertion 
that “all phenomena are empty o f an own-being” is thus restricted to the 
level o f apparent truth. Such a stance is mainly based on the Tathagata- 
garbhasutras, but also Yogacara works are adduced, since their theory o f 
trisvabhava (three natures, i.e., the imagined, dependent, and perfect natures)12* 
allow such a distinction between rangtong and zhentong.229 In his R i chos 
nges don rgya mtsho, Dolpopa defines zhentong in the following way:

Since it has been said that the dharmata [or] perfect [nature], 
which is empty o f the imagined and dependent, ultimately 
exists, the ultimate is well established as being zhentong only.230

“Ultimate” or “true” existence should not be taken in an ontological 
sense,231 however, as becomes clear from the following passage:

The dharmakaya is free from mental fabrications throughout 
beginningless time. Because o f recognizing it as being free from 
mental fabrications, it is truly established.232

The definition o f the dharmakaya, or the ultimate, as being free from men
tal fabrications excludes the extreme o f an ontological existence. “Being 
truly established” rather means that the experience o f the dharmakaya is 
really true.233
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It is said that such an insight dawned in Dolpopas mind during a 
Kalacakra retreat at Jonang,234 but later proponents o f zhentong such as 
Taranatha (1575-1634) claim the continuity o f the meditation tradition of 
Tsen Kawoche with the zhentong o f the Jonangpa.235 Thus, Tsen Kawoche 
points out that his Kashmiri teacher Sajjana already adhered to a distinc
tion between the real and imputed in the last dharmacakra, which was 
taken to have definitive meaning. According to an important collection of 
one hundred instructions (khrid) preserved by Jonang Kiinga Drolchog (Jo 
nang Kun dga’ grol mchog) (1507-66), Tsen Kawoche said with regard to 
the “ instruction” o f zhentong:236

Sajjana, the pandita from Kashmir, made the very significant 
statement that the Victorious One turned the dharmacakra three 
times. The first [dharmajcakra concerned the four [noble] 
truths, the middle one the lack o f defining characteristics, and 
the final one careful distinctions. O f them, the first two did not 
distinguish between the real and the imputed. During the ulti
mate ascertainment o f the final one, he taught by distinguishing 
between the middle and the extremes237 and by distinguishing 
between phenomena and their true nature.238

Even though Sajjana’s statement does not prove that zhentong was already 
being taught in India, as Kiinga Drolchog (Kun dga’ grol mchog) would 
have us believe, it does suggest that at least one o f the hermeneutical tra
ditions that strictly follow the Sarhdhinirmocanasutra already existed in 
Kashmir.

In his Zab mo gzhan stong dbu mdi brgyud ’debs, Taranatha surprisingly 
lists in a zhentong transmission— besides Sajjana, Zu Gawa Dorje, and 
Tsen Kawoche— Ngog Loden Sherab and Chomden Rigpai Raldri (Bcom 
ldan rig pa i ral gri),239 whose Ratnagotravibhdga commentaries are, to say 
the least, not exactly in line with Dolpopas zhentong position as it is 
described in his Ri chos nges don rgya mtsho, but this must be seen against 
the background o f Dolpopas distinction between an extraordinary zhen
tong explanation with primordially existing ultimate qualities and an ordi
nary Mahayana explanation.240 In other words, in the eyes of the Jonangpas 
both Ngog Loden Sherab and Tsen Kawoche explain the Ratnagotravibhdga 
on an ordinary Mahayana level in such a way that they do not exclude the 
ultimate existence o f qualities in a Vajrayana context.241

In his description o f the diffusion o f zhentong, Kongtriil Lodro Taye 
claims that it goes back to Nagarjunas and Maitreyas commentaries of the



final dharmacakra (i.e., Nagarjunas collection of hymns and the Maitreya 
works except the Abhisamayalamkara),242 which were further commented 
upon by Asanga, Vasubandhu, Candragomin, Santipa, and Sajjana. Both 
Ngog Loden Sherab and Tsen Kawoche are mentioned as having received 
these teachings from Sajjana, which shows that for Kongtrul, too, Ngog 
Loden Sherab figures significantly in the zhentong transmission. Whereas 
these commentaries were interpreted along the lines of both the Cittamatra 
and Madhyamaka views, Tsangnagpa, the Third Karmapa Rangjung Dorje, 
Dolpopa, and Longchen Rabjampa, among others, explained them accord
ing to the great Madhyamaka tradition of definitive meaning that goes 
beyond Cittamatra.243

In other words, both the mahamudra and zhentong traditions refer to 
the transmission of the Maitreya works o f Ngog Loden Sherab and Tsen 
Kawoche. Besides Dolpopa and his disciples, it is especially Rangjung 
Dorje and Longchen Rabjampa who are o f particular interest, since they 
are mentioned as proponents o f zhentong and, at the same time, interpret 
the Ratnagotravibhdga from their respective mahamudra and dzogchen tra
ditions. As will be shown further down, both Rangjung Dorje’s and Long- 
chenpas positions differ considerably from the zhentong o f the Jonangpas, 
with Rangjung Dorje’s works containing explanations that can be described 
as a prototype of what I propose to provisionally call “Kagyii zhentong.”

Karma Trinlepa had already described a major difference between the 
zhentong views of Rangjung Dorje and a position that accords with the 
Jonangpa, a difference that can be confirmed by a comparison o f Dolpopas, 
Sabzang Mati Panchens, and Kongtrul Lodro Tayes Ratna-gotravibhdga 
commentaries. Whereas for Kongtrul buddhahood is unconditioned only 
inasmuch as its dharmakaya does not appear to disciples,244 Dolpopa claims 
that buddhahood is free from moments, while Mati Panchen (Mati pan 
chen) in his commentary on RG V  1.6 quotes the Mahdparinirvdnasutra 
according to which unconditioned buddhahood means that it does not 
belong to the three times. Dolpopa criticizes Kagyii mahamudra for claim
ing that the mind or thoughts are the dharmakaya, because the ultimate 
(taken by the Jonangpas as something that is beyond the three times) can
not be the nature o f something adventitious and impermanent.

This same difference is also addressed by Taranatha in his Zab don nyer 
gcigpa, in which he compares, among other things, the trisvabhdva inter
pretations o f Dolpopa and Serdog Panchen (Gser mdog pan chen) Sakya 
Chogden. Dolpopa claims that the ultimate is exclusively the unchange
able perfect nature,245 which is empty o f the dependent and imagined 
natures, Sakya Chogden restricting the negandum to the imagined nature
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alone. The basis o f emptiness is the dependent, the entire mind, which 
takes on various forms o f a perceived object and perceiving subject. 
Taranatha concludes his comparison by pointing out one fundamental dif
ference: Sakya Chogden takes nondual wisdom to be something multiple 
and momentary, whereas Dolpopa explains it as permanent in the sense of 
being beyond permanence and impermanence and transcending one and 
many.246

In a similar way to Sakya Chogden, both Rangjung Dorje and, on this 
point, Zhonu Pal take the momentary natural mind as the basis o f nega
tion and the adventitious stains as the negandum. I f  we decide to follow 
Sakya Chogden and call this zhentong, we need to distinguish at least two 
main types of zhentong that differ in defining the basis o f negation as being 
either completely transcendent (Jonangpa) or at least to a certain extent 
immanent (Sakya Chogden).

Finally, it should be noted that the opposition between zhentong and 
mahamudra can be traced back to a different understanding o f the dlaya
vijndna in Asangas Mahdydnasarhgraha and the Lankdvatdrasutra. In the 
Mahaydnasamgraha (MS I.45-48) Asanga maintains a clear-cut distinction 
between an dlayavijndna and a supramundane mind that arises from the 
seeds of the dharmadhatu (or its outflow).247 The line between pure and 
impure mind is so clearly drawn that ordinary beings are implicitly not 
included in the dharmakaya and only have the dlayavijndna as a basis. It 
was in view of this that Paramartha (500-69) developed his theory o f a 
ninth consciousness, the so-called amalavijnana.m The Lankdvatdrasutra, 
on the other hand, equates the dlayavijndna (i.e., the eighth vijnana) with 
buddha nature, so much so that the latter is taken to be permeated by men
tal imprints and to move on under the other seven consciousnesses like the 
ocean and its waves. For certain proponents o f mahamudra who take the 
nature o f thoughts to be the dharmakaya this equation is essential, and it 
is not surprising that Zhonu Pal heavily relies in his Ratnagotravibhdga- 
vydkhya commentary on the Lankdvatdrasutra, even though the latter is not 
quoted even once in the Ratnagotravibhdgavyakhyd.



2. Various Positions
Related to Zhonu Pals Interpretation

In order to assess Zhonu Pal’s way of explaining and using the Ratna- 
gotravibhaga, it is helpful to compare it with the positions o f exegetes 
who are close to him, both in terms o f philosophical view and time. As 

already explained in the introduction, it is not possible to do this by sim
ply comparing the commentaries on certain stanzas o f the root text or using 
some similar approach, given that each master reveals his particular view 
in a different context, and sometimes not at all in his Ratnagotravibhdga 
commentary. The method I shall use here is rather to find answers to the 
questions of how each exegete presents the buddha qualities and empti
ness,249 and how he uses the Ratnagotravibhdga or the teaching o f buddha 
nature in his own hermeneutical tradition. Textual passages from the 
respective Ratnagotravibhdga commentaries and other works dealing with 
buddha nature will be selected and evaluated against the backdrop o f these 
hermeneutical traditions.

It would go beyond the scope o f this work to take all major scholars of 
the fourteenth and fifteenth centuries into account here. We could argue, 
for example, that the positions o f Rongton Sheja Kiinrig (Rong ston Shes 
bya kun rig) (1367-1449) or Tsongkhapa (13 57-1419) should be consid
ered, since Zhonu Pal was a disciple o f both o f them.250 But judging from 
the way Rongton (Rong ston) comments R G V  I.26 or R G V  I.157—58 (J 
1.154-55), it is likely that Zhonu Pal did not adopt anything specific from 
Rongton for his own interpretation o f the Ratnagotravibhdga.251 To be sure, 
I do not wish to suggest that it is useless to compare Zhonu Pal with 
Rongton, but this would require a careful study of other works by 
Rongton and o f his hermeneutical principles as well. Suffice it to say that 
Zhonu Pal must have been influenced by Rongton in his adherence to 
Loden Sherab s distinction between a buddha nature and a fully matured 
buddha.252

49
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It is difficult to say the extent to which Zhonu Pal was influenced by 
Tsongkhapa. Zhamar Chodrag Yeshe claims in his biography o f Zhonu 
Pal that the latter was fond o f Tsongkhapa’s distinction between the pro
visional and definitive meanings on the basis of the Ratnagotravibhaga,253 
but unfortunately we are not further informed how this distinction was 
made and if  it was in line with how Zhonu Pal makes it in his commen
tary. O f further interest is the information from the same biography that 
Zhonu Pal was told by his teacher Rimibabpa Sonam Rinchen (Ri mi ’babs 
pa Bsod nams rin chen) (1362-1453)254 in 1440, after teachings at the Dagpo 
pass, to abandon neither the mahamudra view nor the tradition of the Gel- 
ugpas;255 and the Eighth Karmapa Mikyo Dorje somewhat pointedly 
remarks that Zhonu Pal took Tsongkhapa’s view as a guideline and at the 
same time upheld the tradition o f the Dagpo Kagyii.256 Even though it can
not be ruled out with certainty that Tsongkhapa gave Zhonu Pal teachings 
that accord with the latter’s Ratnagotravibhaga commentary, it should be 
noted that some passages in the description by Zhamarpa (Zhva dmar pa) s 
of Zhonu Pal’s life also suggest substantial differences with the Gelugpas. 
Thus, we are informed that Zhonu Pal criticized the Gelugpas for being 
expert in the gradual path to enlightenment without knowing Atisa’s 
Bodhipathapradipa,257 and Zhonu Pal is further reported to have had a low 
opinion of Tsongkhapa’s student Gyaltsab Je.258 Most importantly, Zhonu 
Pal does not mention Tsongkhapa in his Ratnagotravibhaga commentary 
even once.

Whatever instructions Zhonu Pal received from Tsongkhapa, from a 
doctrinal point o f view it is easier to combine the nonconceptual maha
mudra approach with Loden Sherab’s definition o f ultimate truth as being 
completely beyond the reach o f conceptual mind. In fact, Zhonu Pal does 
declare that he followed Loden Sherab, and this can be observed, among 
other places, in Zhonu Pal’s commentary on RGV I.26, in which the 
buddha element is explained as a cause. The root text (I.26) lists the last 
four vajra points, namely the buddha element (i.e., buddha nature), 
enlightenment, qualities, and activity, and takes the first to be the cause and 
the remaining three to be conditions o f purification. In the Ratnagotra- 
vibhagavydkhya, the buddha element is explained in the following way:

Here, o f these four [vajra] points, the first one should be under
stood as the cause that brings forth the Three Jewels, after you 
come to rely on its [natural] purity on the basis o f your own cor
rect mental engagement, given that it is the seed o f the supra- 
mundane properties.259



In his Ratnagotravibhdga commentary Zhonu Pal strictly follows Loden 
Sherab and takes the buddha element to be a substantial cause (nye bar len 
pa 'i rgyu).260 Earlier, however, in his Kalacakra commentary called Rgyud 
gsum gsang bam he seems to have advocated a more sophisticated explana
tion in distinguishing the buddha element (or buddha nature) from a sub
stantial cause and attending conditions, a distinction that allows buddha 
nature to be only a necessary cause o f enlightenment.262 This would be sim
ilar to Gyaltsab Je ’s explanation o f the buddha nature as “cause without 
which enlightenment would not occur” (med na mi Jbyung bai rgyu 
mtshan), which means that the buddha nature does not function as a for
tified potential263 or a substantial cause.264 Indeed, Mikyo Dorje states in his 
review o f Zhonu Pal’s Rgyud gsum gsang ba that the latter was influenced 
by Tsongkhapa in his presentation o f the natural and fortified potentials.265 
Zhonu Pal is further criticized by Mikyo Dorje for citing the Third 
Karmapa Rangjung Dorje in support o f his claim that the buddha nature 
in sentient beings is merely their six sense fields (ayatanas), which resem
ble a buddha.266 But even though such an interpretation is found in Zhonu 
Pals Ratnagotravibhdga commentary, in the context o f elucidating DhS 
66-68, it is clearly ruled out as a possible explanation of buddha nature in 
his commentary on RG VI.25.267 Still, it is an interesting question for future 
research: what exactly did Zhonu Pal, and thus a part o f the later Kagyii 
tradition, inherit from Tsongkhapa?

It is evident, on the other hand, that Zhonu Pal’s main concern in his 
Ratnagotravibhdga commentary is to demonstrate that the Ratnagotra
vibhdga offers doctrinal support for the direct mahamudra path o f the 
Dagpo Kagyii. This is what he repeatedly claims, basing himself as he does 
on Gampopa,268 Jigten Sumgon,269 and various other mahamudra masters. 
Moreover, his theory o f subtle buddha qualities hints at a synthesis o f 
Loden Sherab’s position with commentarial traditions other than those o f 
the Gelugpas. For these reasons, the background against which Zhonu Pal’s 
position will be evaluated is restricted (apart from Loden Sherab s summary 
o f the Ratnagotravibhdga) to a narrow selection o f masters o f the Kagyii, 
Nyingma, and Jonang schools who were active in the fourteenth century, 
a time o f dramatic intellectual change in Tibet.

The Position o f  the Third Karmapa Rangjung Dorje
Rangjung Dorje is said to have composed a summary of the Ratnagotra
vibhdga, on the basis o f which his disciple Karma Konzhon (b. 1333) and
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then later Karma Trinlepa wrote commentaries o f their own.270 Unfortu
nately none o f these three works has come down to us, so that we have to 
rely on other sources i f  we wish to assess Rangjung Dorje s contribution to 
the exegesis o f the Ratnagotravibhdga and buddha nature— for instance, his 
recently discovered commentary on the Dharmadhatustotra or his Snying 
po bstan pa  and autocommentary on the Zab mo nanggi don. The latter 
work shows how the doctrine o f buddha nature can be blended with 
mahamudra and dzogchen in a tantric context.

The introduction o f Rangjung Dorje s Dharmadhatustotra commentary 
contains the interesting remark that the Ratnagotravibhdga and the Madhya- 
makdvatara teach in detail how the form kayas and the dharmakaya arise 
from the accumulations o f merit and wisdom respectively.271 That this 
should not be understood in the sense that the kayas are produced from 
scratch can be seen from the way Rangjung Dorje explains the seven exam
ples of how the dharmadhatu (equated by him with the buddha nature or 
even the Buddha)272 abides in all sentient beings. The first example, o f the 
essence o f butter in milk and manifest butter, is taken as signifying that the 
Buddha appears through the causal act o f removing all hindrances on the 
path, but it is not that he arises on his own, through another, a combina
tion of both or from no cause.273 The second example o f the Dharmadhatu- 
stotra (DhS 5-6), namely the lamp inside a vase, illustrates for Rangjung 
Dorje that the dharmadhatu does not mean that things are merely empty. 
In order to show that it refers to the two types o f wisdom (the one that 
knows what reality is like, and the one that knows its extent), Rangjung 
Dorje quotes and explains RGVI.87-88 (J 1.85—86):

That this is certainly the case can be seen from the Uttaratantra 
(i.e., the Ratnagotravibhdga), in which it has been said:

In brief, it should be known that there are four synonyms,
The dharmakaya and so forth,
Reflecting four aspects o f meaning
With regard to the immaculate sphere (i.e., dharmadhatu).

[The four are:] [It contains] inseparable buddha properties,
Its potential is attained as it is (i.e., as dharmata),
It is not o f a false, deceptive nature,
And it is quiescent by nature throughout beginningless time.274
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Under the aspect o f [it as] fruit, [the sphere] is taught as being 
inseparable from the buddha properties; under the aspect o f [it 
as] cause, [it is taught] as the naturally present and fortified 
potentials; under the aspect o f [it as] the two truths, as a correct 
and nondeceptive valid cognition; and under the aspect o f [it as] 
abandonment, as being naturally quiescent and quiescent in 
terms o f [having abandoned] adventitious [stains]. To be sure, 
[these aspects] are not essentially separate. This is explained in 
detail in the Anunatoapurnatvanirdesasutra.275

In other words, both the naturally present and the fortified potentials are 
simply an aspect o f the dharmadhatu and thus not different from the 
dharmakaya. This becomes particularly clear in Rangjung Dorjes com
mentary on the seventh example (DhS 14-15), which illustrates that some
thing with no essence (namely the banana tree) has a fruit with an essence. 
Rangjung Dorje explains:

When you split a banana tree, no essence is found; nevertheless 
first a fruit ripens and then it is eaten. Likewise, when you ana
lyze samsara, no essence whatever is found. [For] even samsara 
is [only] thoughts.... Thoughts have no essence and are like an 
illusion and a mirage. Still, from the transformation of the basis 
of these very [thoughts], form kayas emerge that benefit all sen
tient beings. Therefore, a consciousness that is caught in the net 
of defilements is called samsara. By becoming free from defile
ments, it turned into the all-accomplishing wisdom, which is 
nectar for sentient beings,276

It is noteworthy that for Rangjung Dorje the notion o f growth is 
restricted to the form kayas.277 The hollow banana tree serves to point out 
that you do not find an essence upon analysis, which does not rule out that 
qualities o f the dharmakaya are present (the dharmakaya being beyond the 
reach o f the intellect). Contrary to such an understanding, Sakya Chogden 
(1428-1507) cautions in his commentary on DhS 15-16 that in the example 
the sweet fruits (bananas) are not taught as being the essence o f the banana 
tree. This means that even though sentient beings possess a buddha ele
ment, it is not exactly the case that the essence of sentient beings is a 
buddha.278 Rangjung Dorjes view on the relation between the buddha 
nature and the dharmakaya can best be seen from his summary o f the seven 
examples in the Dharmadhatustotra:
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Thus the stages o f teaching the natural purity o f the element by 
way o f examples [are:] The example of butter illustrates the 
essence. At the time of [existing as] a sentient being a mere sen
tient being appears and not a buddha, just as in milk a mixture 
of water and butter appears [and not pure butter]. When you 
have become a buddha, you are not mingled with stains; this is 
like the appearance o f butter which is not in the least mixed with 
liquid. The example o f the lamp illustrates the noncontradictory 
inherent qualities. Even though the light o f qualities does not 
differ at all, regardless o f whether you are purified, it appears to 
become stronger and weaker depending on the extent to which 
you are enveloped by hindrances. The example o f the gem illus
trates that the proper qualities o f the dharmakaya are free from 
all hindrances and that the [latter] possesses the quality o f engag
ing in nonconceptual activity. The example of gold illustrates 
cause and effect, namely the unfabricated and the sambhoga- 
kaya, which latter is o f the nature o f virtue and o f the pure men
tal faculty (yid). The example o f the rice and its husk illustrates 
that the intellect does not see until it is liberated from the 
imprints o f ignorance. The example o f the banana tree is an 
example o f the fruit o f the nirmanakaya, namely the transfor
mation o f the basis o f [your] clinging and thoughts.279

To sum up, Rangjung Dorje fully equates the dharmakaya with the 
dharmadhatu, which is thus inseparably endowed with buddha qualities. 
The latter are simply hindered by adventitious stains and unfold fully at 
the time o f purification. In other words, the accumulations o f merit and 
wisdom only cause the kayas indirectly, in that the accumulations enable 
the removal of all hindrances and the manifestation of what has always 
existed. It is noteworthy, though, that the only example implying real 
growth (namely the fruit o f a banana tree) concerns the nirmanakaya, but 
the way Rangjung Dorje interprets it, we could infer that , the hollow 
banana tree only stands for not finding any essence in the thoughts o f the 
impure mind, and that these empty thoughts coexist with all buddha qual
ities. Further down, we will see that in tantric contexts Rangjung Dorje 
indeed claims that the qualities o f the form kayas exist primordially.

Some Tibetan sources280 speak o f Rangjung Dorjd as an adherent o f zhen- 
tong and even o f his possibly having influenced Dolpopa. Kongtriil Lodro 
Taye, whose Ratmtgotravibhdga commentary is generally referred to as rep
resenting the “zhentong tradition” of the Karma Kagyii school, says in the



colophon o f his commentary that he has presented the seven essential vajra 
points o f the Ratnagotravibhdga in terms o f phenomena and their true 
nature (dharmata) following Rangjung Dorjes lead.281 In his description o f 
how zhentong spread,282 Kongtriil mentions, after Tsangnagpa, the second 
Buddha Rangjung Dorje, suggesting that the latter stood in a “zhentong 
tradition”283 that came down to him through Tsangnagpa.284 Karma Trin- 
lepa explicitly calls Rangjung Dorje a zhentongpa (i.e., a follower o f the 
“empty-of-other [view]”):

My lama, Omniscient [Seventh Karmapa Chodrag Gyatso (Chos 
grags rgya mtsho) (1454-1506)]285 says: “Nowadays, some who are 
proud of being proponents o f zhentong [claim that] a perma
nent, stable, steadfast, unchangeable ultimate truly exists, and 
since it is empty of the adventitious [stains resulting from] cling
ing to an object and a subject, [they claim that] it is profound 
zhentong. Since they thus rejoice in an eternalist view, this is 
[but] the deceiving words o f propounding a profound empti
ness— the clinging to an extreme— and not the pure zhentong 
taught in the sutras. Being confused about Jina Maitreyas teach
ing [according to which] the true nature o f mind (sems nyid) is 
not empty o f unsurpassable qualities, they say that the sixty-four 
qualities that are [already] present at [the level o f the] ground are 
empty o f adventitious stains and call this zhentong. [Thus] they 
demean the Victorious One by saying that he wanders in 
samsara, inasmuch as a perfect buddha whose hindrances are 
exhausted and whose wisdom is fully blossomed [would then] 
experience the suffering o f the six realms— hell and the like.286 
What has been taught in accordance with the tantras, the Bodhi- 
sattva Trilogy (sems ’grel [skorgsum] ),287 many sutras, and the Mai- 
treya works is the zhentong professed by Rangjung Dorje.” Thus 
I have heard in the discourses o f the Jinendra (i.e., the Seventh 
Karmapa).288

The Eighth Karmapa Mikyo Dorje, who claims to follow Rangjung 
Dorje, also takes buddha nature in the sense that sentient beings do not 
possess their own qualities. These qualities, rather, are possessed by the 
Tathagata, who is a buddha endowed with both purities; and nature 
(garbha) refers to the fact that all sentient beings are pervaded by the 
Tathagatas tantric form kayas,289 and that his dharmakaya o f luminosity is 
inseparable from the suchness o f sentient beings.290
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In the above-quoted passage, Karma Trinlepa obviously distinguishes 
Rangjung Dorjes zhentong from an “eternalist” version of it, and thus also 
from the zhentong upheld by Dolpopa and Sabzang Mati Panchen. My 
comparison of their Ratnagotmvibhdga commentaries with the one of 
Kongtrul Lodro Taye has shown that the latter differs considerably with 
regard to the explanation o f unconditioned buddhahood in RG V  1.6. 
Kongtrul quotes Rongtons classification o f four types of being uncondi
tioned (asamskrta) and explains that even though the dharmakaya has, 
among other things, an unconditioned quality to it (because it does not 
appear to disciples), it is not the case that it is unconditioned; for if  it were 
it would contradict that it possesses knowledge, compassion, and power.291 
Dolpopa claims with reference to RG V  1.6 in his Ri chos nges don rgya mtsho, 
on the other hand, that the “unconditioned nature of buddhahood” refers 
to the fact that this is free from momentariness, while Mati Panchen in his 
commentary on RG V  1.6 quotes the Mahdparinirvanasutra according to 
which unconditioned means not being subject to the three times.292 Dolpopas 
critique of the Kagyii mahamudra position that realization is attained by rec
ognizing that the nature o f mind or thoughts is the dharmakaya must also 
be seen in the light o f this different conception of the ultimate and its rela
tion to the apparent truth, for the dharmakaya cannot be the nature o f some
thing adventitious if it is taken as wholly stable and permanent.293 /

Given these differences, some scholars have assumed up to now that Situ 
Panchen Chokyi Jungne (Situ pan chen Chos kyi byung gnas) (1699/ 
1700-1774) blended the seemingly irreconcilable zhentong and maha
mudra positions and spread them throughout all the Kagyii traditions of 
Kham (,khams),m and that followers of the nonsectarian movement (ris 
med), such as Kongtrul Lodro Taye, described Rangjung Dorje and others 
as zhentongpas in a biased way.295 Karma Trinlepas remark and its con
formity with Kongtrul’s different understanding of RGV 1.6 suggest rather 
that Kongtriils description o f Rangjung Dorje should be taken more seri
ously— namely that the latter actually upheld a Kagyii version o f zhentong, 
even though he himself did not call it that. Based on the autocommentary 
on the Zab mo nanggi don, I will show that Rangjung Dorjes so-called 
zhentong is mainly based on Asangas distinction between the dlayavijnana 
and a supramundane mind in the Mahayanasamgraha and on a combina
tion o f this Yogacara explanation with mahamudra and dzogchen.

It is an important concern o f zhentong to clearly distinguish that which 
is empty from that o f which it is empty. In attempting to do so, Dolpopa 
contrasted a kun gzhi mam shes (dlayavijnana), which is the basis of 
samsara, from the pure basis o f buddha qualities, which he called kungzhi’i



ye shes (“wisdom of the [primordial] ground”).296 Even though Rangjung 
Dorje does not make use o f Dolpopas terminology (i.e., kun gzhiiye shes), 
he distinguishes in his autocommentary on the Zab mo nanggi don a ground 
(kun gzhi), which can also mean suchness,297 from a kun gzhi mom shes, 
namely the normal “ground consciousness”298 (dlayavijhdna):

In this regard, if  ground (kun gzhi) is not mentioned [together 
with] the word consciousness, ground may refer to suchness. 
Therefore, consciousness is mentioned [together with it].299

This distinction is made in the context o f explaining the pure and impure 
aspects o f mind that function as a cause o f everything, the topic of the first 
chapter in the Zab mo nanggi don. The first three padas o f the first chap
ter are:

As to the cause, it is the beginningless true nature o f mind
(sems nyid);

Even though it has no dimension and does not fall into any possible 
[conceptual, ontological, or metaphysical] category, 

it unfolds [as] unimpeded play__ 300

The commentary starts by pointing out that in the common language 
o f all ydnas the “true nature o f mind” (sems nyid) is known under two 
aspects, namely possessing purity and being impure. Mind in its purity is illus
trated by recourse to the simile o f the element space in the Ratnagotra- 
vibhdga, in which the purity o f mind is compared to space, which is without 
support, and the defiled mind to the supported elements (earth being sup
ported by water, water by air, and air by space):

In the Uttaratantra [.Ratnagotravibhdga 1.55-57] it has been said: 
“Earth is supported by water, water by air, and air by space. But 
space has no support [among] the elements o f air, water, and 
earth. Similarly, the skandhas, elements, and sense faculties are 
supported by karrnan and defilements, karman and defilements 
by [constantly]301 uncalled-for mental engagement, and uncalled- 
for mental engagement is supported by the purity o f mind. The 
nature o f mind, however, has no support in any phenomena.”302 
These [stanzas] express the buddha nature303 (sangs rgyas kyi snying 
po) as mind, which means that it is the basis o f samsara and 
nirvana in their entirety.304
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This explanation o f buddha nature as a basis o f samsara and nirvana is fur
ther reinforced by quoting a stanza from Sarahas Dohakosagiti, stanza 43:

The true nature o f mind (sems nyid) alone is the seed of 
everything;

I prostrate to [this] mind,
In which worldly existence and nirvana spreads,
And which is like a wish-fulfilling jewel in bestowing the 

desired fruit.305

As we shall see, for Rangjung Dorje the true nature o f mind (sems nyid) 
(as buddha nature) functions as the basis o f samsara, in that it contains the 
stainlessness o f the . eight consciousnesses, which must be taken as mere 
appearances empty o f duality. With such a mahamudra interpretation o f 
buddha nature, Rangjung Dorje can still draw a clear line between the pure 
and impure mind, while following Asangas restriction o f the 
dlayavijndna™  to that which merely consists o f all seeds or mental imprints 
o f skandhas, elements, and dyatanas, which are said to be “embraced by 
false imagining” and to be the root o f all hindrances.307 In conformity with 
the Abhidharmasamuccaya and the Mahdydnasamgraha, the dlayavijndna is 
not considered to be the cause of buddha wisdom; the properties o f purifi
cation arise rather from the dharmakaya. This becomes clear from an 
answer to a rhetorical question in the autocommentary of the Zabjnonang 
gi don:

Question; How are the properties o f purification produced?
They are supported by buddha nature, [inasmuch as] it is the 
dharmakaya of the above-mentioned purity o f mind.308

In support o f this, Rangjung Dorje refers to RG V  I.152 (J I.149), in which 
the natural and fortified potentials are compared respectively to the “under
ground treasure” and the “fruit from the tree.” By further quoting the 
Mahdydnasamgraha (I.45-48), Rangjung Dorje indicates his predilection 
for Asangas clear distinction between the dlayavijndna and that which 
serves as a basis for the fortified potential (in the following called the 
“Yogacara portion”):

I f  that which contains all seeds, [namely] the consciousness of 
maturation (i.e., the dlayavijndna), is the cause of all defilements, 
how can it be the seed of the supramundane mind, which is the
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remedy for this [dlayavijndna]? The supramundane mind is 
unfamiliar (ma ’dris pa); thus there is no [mental] imprint from 
it [in the dlayavijndna^. Question: “I f  [its] mental imprint does 
not exist [there], from which seed must it be said to arise?” 
Answer: It arises from the seed [or]309 mental imprint o f study
ing,310 which is the outflow o f the very pure dharmadhatu.311

Objection: “Is the mental imprint o f studying identical with 
(ngo bo nyid)in the dlayavijndna or not? I f  it were identical313 
with the dlayavijndna, how would it be suitable as the seed o f the 
remedy for it? I f  you say that it is not identical with it, you [must] 
see what the basis for this seed o f the mental imprint of study
ing is.” [Answer:] The mental imprint o f studying [occurs] based 
on the enlightenment o f the buddhas.314 Even though it enters 
into the consciousness o f maturation (i.e., dlayavijndna) in the 
same way as water [into] milk, arising together with the basis 
into which it enters, it is not [this] dlayavijndna, given that it is 
the seed o f the remedy for [the dlayavijndna]. From a small men
tal imprint it [gradually] turns into an average one and then a 
big one, since you will [eventually] be endowed with [the fruits 
of] having studied, reflected, and meditated many times. It 
[must be] regarded as the seed o f the dharmakaya. Being the 
remedy for the dlayavijndna, it is not identical with315 the dlaya
vijndna. Even though [this seed] belongs to this world, it is the 
outflow o f the very pure supramundane dharmadhatu, and thus 
the seed of the supramundane mind. [And] even though the 
supramundane mind may not have arisen [yet], it is [still] the 
remedy for entanglement in all defilements and migration to 
lower realms, and [the remedy that] suppresses all faults. It sup
ports the connection with buddhas and bodhisattvas.316

Although it (i.e., this seed) is [still] o f a mundane nature for 
beginner bodhisattvas, it is regarded as being included in the 
dharmakaya, and for sravakas and pratyekabuddhas as being 
included in the “body o f liberation.”317 It is not the dlayavijndna, 
but included in the dharmakaya and the “body o f liberation.”
As it gradually increases,318 turning from being small into being 
average and then big, the consciousness o f maturation wanes and 
becomes completely transformed, [so that] the [dlayavijndna, 
which] comprises all seeds, even does not exist [any more], hav
ing been abandoned in every respect.319
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Rangjung Dorje adds to this Mahayanasamgraha passage the following 
remark:

If  some think that the fortified potential has newly arisen, it is 
not so. The naturally present potential is the dharmadhatu. As 
to the array o f eight (the alayavijnana and so on) in it, they have 
been placed [there] and are characterized by false imagining. 
Likewise, the true nature, namely the stainlessness, o f the eight 
accumulations [of consciousness] exists as the nature (rang 
bzhin) o f the four wisdoms.320 Thanks to the virtuous elements 
that have been placed [in the mind] by proper thought and that 
are supported by the enlightenment o f the buddhas, previous 
stains are destroyed, and the delusion o f the eight accumulations 
[of consciousness] ceases to exist. This, then, has been called the 
“wisdom of the transformation o f the basis.” .. .Stainlessness [of 
mind] is regarded as wisdom, and the [state of] being mingled 
with stains [is regarded] as consciousness.321

Nothing is newly produced, since the nature of the four wisdoms already 
exists as the true nature or stainlessness of the eight consciousnesses. In other 
words, the four wisdoms, or the part of the naturally pure ultimate that is 
temporarily covered by the adventitious stains of the eight consciousnesses, 
already exist. It is this part that is revealed by the virtuous elements that have 
been placed in the mind (and that are supported by the enlightenment of 
the buddhas rather than the dlayavijnana). It should be noted that this stain
lessness of the eight consciousnesses is thus not included in the alayavijnana. 
To return to the example used in the Mahayanasamgraha, even though water 
and milk are mixed, they are still “unfamiliar” (ma dris pa). The sentence 
“Although it (i.e., this seed) is [still] of a mundane nature for beginner bodhi- 
sattvas, it is regarded as being included in the dharmakaya” (MS 1.48) sug
gests that ordinary beings are not included in the dharmakaya, having as 
they do the alayavijnana as their only basis. Rangjung Dorje follows Asanga 
in drawing a clear-cut distinction between the impure and pure mind, 
implicitly equating ordinary sentient beings with the alayavijnana (includ
ing its active forms o f consciousness) and excluding them from the dhar
makaya. The positive factors o f the path are but the outflow o f the pure 
dharmadhatu, with an increasingly larger part o f it manifesting itself as the 
hindering defilements o f the impure mind are removed.

To review, even though Rangjung Dorje only distinguishes an alaya- 
vijndna (kungzhirnam shes) that is the impure mind from a kungzhi (which



may also refer to suchness), he in fact distinguishes the alayavijndna from 
the pure dharmadhatu in such a way that it would be an easy play on words 
to call the latter kun gzhiye shes, inasmuch as the manifestation of the pure 
dharmadhatu (or suchness) is called the “wisdom of the transformation of 
the basis.”

The Eighth Karmapa Mikyo Dorje includes the same passage from the 
Mahdyanasamgraha in his commentary on the Abhisamayalamkdra, weav
ing it into a general outline or introductory presentation in the second 
paragraph of the first chapter, which deals with the “foundation o f accom
plishment,” or, for him, buddha nature.322 Indeed it represents an essential 
part of his “zhentong interpretation” o f buddha nature, which again centers 
on a similar distinction between a kun gzhi mam shes and a kun gzhi, with 
the only difference that Mikyo Dorje uses the term kun gzhi ye shes instead 
of kun gzhi?73 Kun gzhi is equated then with the transformation of the basis 
in the Dharmadharmatavibhdga,i2A the naturally present potential, and the 
synonyms for emptiness (including suchness) in the Madhydnta-vibhaga.325

It is probably in view o f this interpretation o f Mikyo Dorje that Kongtriil 
Lodro Taye writes in his own commentary on the Zab mo nanggi don with 
reference to Rangjung Dorje’s autocommentary:

Having in this regard designated in [his] autocommentary the 
dharmata or suchness, viewed as the ground o f all o f samsara and 
nirvana, by the term kun gzhi (ground), he [taught] within this 
[part o f the commentary] that the [mind that] is endowed with 
purity is the “wisdom of the ground o f everything,” while under 
the aspect o f [it as the mind] containing all seeds he taught that 
it is the “consciousness o f the ground o f everything” (dlaya- 
vijndna). This is a twofold division o f the mind into pure and 
impure.326

As can be easily seen from the above-quoted passages, Kongtriil pres
ents the contents o f Rangjung Dorje s autocommentary in line with 
Mikyo Dorjes zhentong understanding, and in using the term kun gzhi ye 
shes, Kongtriil wanted to imply exactly that, and not that Rangjung Dorje 
had the same zhentong view as Dolpopa.327 The fact that the autocom
mentary on the Zab mo nang g i don was already written in 1325,328 eight 
years before Dolpopa became a zhentongpa in 1333,329 could be thus easily 
explained by seeing in Rangjung Dorjes sharp distinction between the 
impure and pure (i.e., the kun gzhi mam shes and kun gzhi) an older layer 
or a predecessor o f a “zhentong position,” which was not necessarily called
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that and was nothing other than a particular interpretation o f Asangas 
Yogacara. I f  we follow Kongtriil or the Sakya master Mangto Ludrub 
(Mang thos Klu sgrub), who claims that Rangjung Dorje held a zhentong 
view before Dolpopa,330 we have to add for clarity’s sake that it was a dif
ferent one.

But as already mentioned above, the term zhentong is not found in Rang
jung Dorje s works. A  little further down, though, in his elucidation o f the 
term beginningless nature o f m ind (sems nyid thog med) in the first pada o f 
the first chapter in the Zab mo nanggi don, Rangjung Dorje uses the term 
liberatedfrom other, which resembles zhentong:

As to the “beginningless [mind],” since a beginning and end of 
time is a [mere] conceptual superimposition, [the cause o f every
thing]331 is here [taken as] the true nature (ranggi ngo bo) o f both 
the stainless [mind] and the [mind] mingled with stains, it is pre
cisely this dependent arising; and it is completely liberated (i.e., 
free) from [all] else. Since there is no other beginning than it, 
one speaks of beginningless time.332

Now it would have been just as easy to say “empty o f other” (gzhan gyis 
stongpa) as “completely liberated from [all] else” (gzhan las mafn par grol 
ba). But as we shall see further down, Rangjung Dorje may have had other 
reasons for not using the term.333 Karma Trinlepa must have had this pas
sage in mind when he called Rangjung Dorje a zhentongpa. A  permanent 
and stable ultimate is clearly excluded here. The basis o f emptiness is the 
true nature o f mind (sems nyid), which is also the buddha nature endowed 
with inseparable qualities. I f  Dolpopas more transcendent zhentong view 
had already gained prevalence at the time Rangjung Dorjd wrote these lines, 
the inclusion of “dependent arising” would have been a very clever move 
to set off his position from it.

It is also for this reason that Rangjung Dorje wants us to understand 
Asangas sharp distinction between the alayavijnana and the supramundane 
mind as being in harmony with Saraha’s famous stanza stating that the 
mind is the seed of both samsara and nirvana. With the help o f the latter, 
Rangjung Dorje introduces into his commentary a mahamudra interpre
tation o f buddha nature. This synthesis o f Yogacara and mahamudra led to 
some misinterpretations o f Rangjung Dorje, which Mikyo Dorje addresses . 
in his Abhisamayalamkdra commentary (Mikyo Dorje adheres to a similar 
synthesis, equating as he does the actual wisdom of the ground (kun gzhi 
ye shes) with buddha nature:
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Some fools say that the omniscient Karmapa, the glorious Rang- 
jung [Dorje], asserts that the purport o f the Mahayanottaratantra 
[Ratnagotravibhdga] is: “Buddha nature exists in an inseparable 
way in the dharmadhatu o f the mind of sentient beings.” This 
noble being did not put it that way. In [his] autocommentary on 
the Zab mo nanggi don, he makes a twofold classification in call
ing both— the pure and the impure— “mind.” Having explained 
that possessing impure mental impulses [means] to “possess 
mind” (sems can) (i.e., to be a sentient being), he says that such 
sentient beings do not possess the dharmadhatu. Moreover, he 
takes these sentient beings themselves to be the adventitious 
stains, which occur because o f the false imagining that deviates 
from the dharmadhatu. Having called the pure mind natural 
mind, original protector, original Buddha, and so on, he says that 
[this mind] is the one that possesses the mode o f being insepa
rable from the buddha qualities.334

I f  this assessment of Rangjung Dorje’s view is correct (and we have to 
admit that it is so with regard to the distinction between a pure and impure 
mind, as based on the Mahayanasamgrahd), we wonder how well it reflects 
Rangjung Dorje s mahamudra teachings. In the Rang byung rdo rje’i mgur 
mams, the following mahamudra definition o f the term ground (kun gzhi) 
is given:335

The ground is the basis o f all samsara and nirvana. When not 
realized, it is samsara, and when realized it is the “heart o f the 
Tathagata” (i.e., buddha nature). [This is how] the nature (ngo 
bo) o f the “ground” has been expressed. For example, just as 
reflections appear in a polished mirror, the consciousness o f the 
manifold [world] occurs and ceases in the stainless sphere o f 
your own mind, because the clinging to the duality o f an object 
and subject appears and occurs naturally in the sphere [of your 
own mind]. Samsara and nirvana are not two but one in essence 
(ngo bo). When you do not realize this, you are confused; when 
you realize it, you are liberated. Neither what must be realized 
nor the one who realizes it exists. Nevertheless, clinging to them 
as though they were two is the basis o f samsara. I f  you see the 
nature of nonduality, buddha nature (rgyal ba’i snying po) is 
actualized.336
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The “Yogacara portion” o f the autocommentary (see above) requires dis
tinguishing between the mirror o f the stainless sphere o f the mind, which 
displays the various reflections o f the world, and the impure dualistic cling
ing to these appearances. Still, the ground can function as the basis o f both, 
nirvana and samsara, depending on whether the reflections in the mirror 
of stainless mind are or are not recognized for what they are. It is in this 
sense that Rangjung Dorje takes samsara and nirvana as one in essence, 
while adhering at the same time to the distinction between a pure and 
impure mind.

But things get even more complex: the following three padas o f the Zab 
mo nanggi don introduce a description o f mind on the basis o f the dzog- 
chen categories essence (ngo bo), nature (rang bzhin), and compassionate 
responsiveness (thugs rje). The first five padas (repeating the first three) o f the 
first chapter in the Zab mo nanggi don are:

As to the cause, it is the beginningless true nature o f mind
(sems nyid);

Even though it has no dimension and does not fall into any 
possible [conceptual, ontological, or metaphysical] category,

It unfolds [as] unimpeded play.
Therefore [its] essence337 is empty, [its] nature clear,
[And its compassionate responsiveness]338 is unimpeded, [able to] 

appear as anything-.339

Rangjung Dorje s autocommentary on padas 3-5 is:

This very mind presents the aspect o f an unfolding play that, in 
its momentary consciousness, is unimpeded in itself.340 In view 
o f this, [its] nature (rang bzhin) is present as emptiness and as 
natural luminosity. These two are the ground, given that from it 
the individual forms o f the accumulation o f mental factors and 
the seven accumulations o f consciousness appear unimpeded 
and in one moment. In the impure state it has been taught as 
being the “mind,” “mental faculty,” and “consciousness.” When 
pure, it is expressed by the terms three kayas and wisdom.341

The true nature o f mind (sems nyid), which is again referred to as the 
“ground,” is called mind in an impure state and wisdom in a pure state. It 
should be noted that the appearances o f the impure consciousness (mental 
factors, etc.) are said to appear from the ground, whose nature is taken to



be emptiness and natural luminosity. It should be further noted that Rang- 
jung Dorje introduces the correct dzogchen terminology, according to 
which the essence (ngo bo) is normally defined as emptiness. But in his com
mentary he uses nature ( rang bzhin) instead o f ngo bo for emptiness, hav
ing undoubtedly been aware o f the possible confusion that results from the 
quoted Yogacara passage, in which it is said that the “essence” (ngo bo) o f 
the alayavijndna342 is not the seed o f the dharmakaya. Having already used 
the term rang bzhin {or emptiness, he could not use it again for clarity (gsal). 
But in order to solidify the impression that he is still commenting on the 
three dzogchen categories, the term rang bzhin is skillfully repeated in the 
explanation o f the term gsal, namely in the expression rang bzhin gyis ’od 
gsal ba (“natural luminosity”).

To sum up, in his explanation o f buddha nature, Rangjung Dorje com
bines three different strands o f interpretations:

1. The mahamudra interpretation stemming from Saraha
2. The interpretation according to Asangas Mahayanasamgraha
3. The dzogchen interpretation

In other words, for Rangjung Dorje, well-founded mahamudra and dzog
chen explanations need be combined with Asangas Yogacara distinction. 
Mikyo Dorje for his part criticizes in his Abhisamayalarhkdra commentary 
those followers o f mahamudra among his contemporaries whose confu
sion, he says, is a hundred thousand times greater than the assertion: “The 
alayavijndna, by being purified, becomes the fruit, [namely] the mirror
like wisdom.”343 In the introduction to his Madhyamakavatara commen
tary we find an interesting explanation o f the mahamudra approach. It is 
said that statements in mahamudra teachings to the effect that thoughts 
can appear as dharmakaya (given that samsara and nirvana are the same 
in essence) simply reflect the realization that thoughts do not exist as any
thing other than their dharmata, not that thoughts can appear as the real 
dharmakaya:

When the Madhyamaka view o f this [mahamudra system] has 
arisen in the mindstream, the natural mind is said to have been 
actualized and the dharmakaya to have been made directly [man
ifest].344 When you realize that phenomena (dharmin), such as 
sprouts and thoughts, are nothing other than their [respective] 
true nature (dharmata), you use the verbal convention “thoughts 
appear as dharmakaya.”345
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We do not know if  Rangjung Dorje was of the same opinion, but given his 
attempt to combine mahamudra with Yogacara, we should be at least care
ful not to define his position one-sidedly on the sole basis o f his mahamudra 
teachings.346

Directly related to the question of how Rangjung Dorje could blend the 
mahamudra- and Yogacara-based explanations of buddha nature is how he 
defines the two truths. In the first seven padas of the ninth chapter of the 
Zab mo nanggi don, the chapter on purification and its basis, the two truths 
are both explained as being contained in the stainless buddha nature. The 
root text of the Zab mo nanggi don is:

As for the [buddha] element in sentient beings, it is the stainless 
buddha nature (sangs rgyas kyi snyingpo),

Endowed with the two truths.
This [is stated] in the Vajrajndna[samuccayatantra]:
Apparent means to appear as a perceived and a perceiver.
[This] truth is like [a reflection of] the moon in water.
Ultimate refers to the eighteen [types of] emptiness.
[This] truth is called nondual wisdom?41

Rangjung Dorje explains in his autocommentary:

What exists ultimately? It is the mind beyond every net o f 
thought, the naturally pure element o f sentient beings, [and] the 
buddha nature (sangs rgyas kyi snying p d 4s) .349 These two exist, 
and so are expressed by these [terms]. Therefore it is stated: “As 
for the... [buddha] element o f sentient beings, it is the stainless 
buddha nature endowed with the two truths.” In this regard, the 
buddha nature is simply the nonexistence o f the stains [or] delu
sion of the above-mentioned eight accumulations o f conscious
ness,350 but those who have not actualized the meaning o f the two 
truths are deluded with regard to the mode o f dependent arising, 
cling to two different views,351 and fall into samsara.352

From this it is not possible to infer that the two truths are one in essence 
but different isolates (ngo bo gcig la Idogpa tha dad),™ for it is not the ordi
nary apparent truth which is included in buddha nature here, but only the 
stainlessness o f the eight forms o f consciousness. Indeed, this part o f the 
commentary shows how Rangjung Dorje blends the above-mentioned 
mahamudra and Yogacara strands o f thought. Once apparent truth is
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defined as the stainless forms o f consciousness or mere appearance (see 
below), both truths can be taken as being inseparable and included in 
buddha nature (and clinging to them as being separate results in samsara). 
This is what enables Rangjung Dorje to accommodate his mahamudra 
teachings. But it does not mean that buddha nature is equated with the 
dlayavijndna, as in the Lankdvatdrasutra. The inclusion of only a restricted 
apparent truth within buddha nature still allows Rangjung Dorje to uphold 
a more moderate “zhentong,” or rather zhendrol (gzhan grol), distinction 
between the level o f “normal” deluded appearances and buddha nature. 
This becomes clearer in a further definition354 o f the ultimate truth, on the 
basis o f a passage from the second chapter o f the Guhyasamdjatantra, 
according to which the nonarisen mind is free from all entities, skandhas, 
and so on.355 The apparent truth is further elucidated along the lines of 
Yogacara philosophy, namely the tenet that apparent truth implies that no 
dualistic appearances are true:

What has been imagined as the duality o f a perceived and a per- 
ceiver does not exist at all, given the pronouncement [in MAV 
I.3] by Venerable Mai treya: “A  consciousness arises that produces 
the appearances o f objects, sentient beings, a self, and percep
tions. There is no [corresponding outer] object, and since [such] 
an object does not exist, that [other, i.e., a perceiving subject] 
does not exist either.”356 Thus it has been said that no perceived 
[objects] and perceiving [subjects] o f the imagined [nature] exist 
at all. Well then, how can this be presented as a truth? [The 
answer is:] Even though it does not exist, [something] appears.
That is why it is called apparent truth, since its nature (rang gi 
ngo bo nyid) is that o f not being deceptive.357

In response to the objection that these mere appearances would then be 
the ultimate truth, since the ultimate truth is defined as not being decep
tive in the treatises on logic, Rangjung Dorje further clarifies his under
standing o f the ultimate truth:

These [mere appearances] are presented as the expressible ultimate 
(parydyaparamdrtha), whereas the ultimate truth [here] is that 
which is related to the principle of true nature (dharmatdyukti), 
[namely] the natural emptiness previously mentioned when pre
senting the eighteen great [types of] emptiness.358
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In other words, buddha nature or the pure mind includes “mere appear
ances” in the form o f the expressible ultimate truth, and it is only the 
expressible ultimate truth that is taken as apparent truth here. That it is dif
ferent from what is ordinarily meant by apparent truth is clear from Rang- 
jung Dorjes Dharmadhatustotra commentary, where the two aspects 
(nirvikara and aviparydsa) o f the perfect nature in MAV IILiicd are explained 
in the following way:

The two [aspects o f the perfect], the unchangeable and unmis
taken, are taken [respectively] as the defining characteristics o f 
the two truths. Acceptance by common consent (lokaprasiddha) 
and acceptance by reason (yuktiprasiddha) are varieties o f the 
apparent truth.359

This means that the unchangeable perfect is taken as the ultimate, while the 
perfect in terms o f being unmistaken is taken as a restricted form o f appar
ent truth, which does not include acceptance by common consent or the like.

The relation between the two truths is then defined as being neither 
identical nor different:

The two truths, which have been explained in such a way are 
suchness and that which is liberated from other, in the same way 
as they are phenomena (dharma) and their true nature (dhar- 
matd). They can be expressed as being neither identical nor dif
ferent. This is how the buddhas realized it, and it is also the 
meaning o f the entire Dharma that has been taught.360

In other words, the apparent truth is dharmas understood as mere 
appearances, or suchness; and the ultimate truth is the dharmata or that 
which is “liberated from other.” As noted above, Rangjung Dorje prefers 
the term liberated from other (gzhan las grol ba) to the term empty o f other 
(gzhan gyis stongpa). His term, probably newly created, bespeaks his incli
nation to dzogchen teachings, as evident from his usage o f the three dzog- 
chen categories in his commentary on the initial stanzas o f the first chapter 
in the Zab mo nanggi don. In fact, “being liberated” could refer to the dzog
chen notion o f rang grol, a term that describes the mind having already been 
liberated on its own— without effort, so to speak.

Rangjung Dorje’s term gzhan las grol ba, then, could combine the afore
mentioned Yogacara-based zhentong distinction with the dzogchen line o f 
thought. The mind, which is already naturally liberated, is at the same time



empty o f or free from something other than its nature, namely the adven
titious stains. Emptiness in the Maitreya works is defined according to the 
canonical formula for being empty m as the absence o f something (namely 
duality) in something else that exists (false imagining and emptiness).362 In 
this context, emptiness is taken as a “state o f being free from [something] 
(bral ba nyid). Thus it has been stated in the Madhyantavibhagabhasya:

Emptiness refers to this false imagining (abhutaparikalpa) that is
free from the relation between a perceived and a perceiver.363

Contrary to the notion o f mere appearance (apparent truth), the notion, 
namely, that appearances are perceived just as they are (not, that is, as a 
dualistic appearance), the state of “being liberated from other” also has a 
positive connotation. Being the ultimate truth, it is equated with natural 
emptiness (wabhdvasunyatd, at times also called prakrtisunyata) in line with 
the Yogacara view that the absence o f duality is considered an all-pervasive 
positive quality.364 “That which is liberated from other” refers to this natu
ral emptiness. As we have seen above, it is also equated with the true nature 
of mind (sems nyid) or buddha nature, and given the similar meaning o f 
grol ba (liberated) and bral ba (being free) in this context, and the equation 
o f emptiness (stong pa nyid) with the fact o f being free (bral ba nyid) in the 
Madhyantavibhagabhasya, it is understandable that Karma Trinlepa and 
Kongtriil Lodro Taye should have come to the conclusion that Rangjung 
Dorje is a zhentongpa.

But here again there is a major difference from Dolpopas zhentong. For 
Dolpopa, the Yogacara definition of the two truths as being neither iden
tical nor different does not exclude their difference as long as it is not in 
terms o f essence. This is not possible since it is only the ultimate that exists 
in terms o f its essence, and we need at least a second ontological category 
in order to speak of an essential difference.365 In other words, Dolpopa 
draws the line between the two truths more strictly; by no means would he 
include “mere appearance” within buddha nature. Dolpopa defines the two 
truths in such a way that he is forced to accept the consequence that the 
ordinary world does not appear to a buddha any more.366

In this context it should be also noted that the Jonangpas usually reject 
the notion that the wisdom o f the path (i.e., the unmistaken perfect nature) 
is included in the perfect nature and thus the ultimate truth, while they 
include the dependent in the imagined nature.367 But such a sharp dis
tinction between the two truths, which is premised by denying the depend
ent nature altogether, is hardly compatible with the Yogacara works.368

V A R IO U S  P O S IT I O N S  R E L A T E D  TO  Z H 6 N U  PA l ’s  I N T E R P R E T A T I O N  6 9



7 0 A  D I R E C T  PATH  TO  T H E  B U D D H A  W I T H I N

According to them, a pure aspect o f the dependent nature is left over in 
the ultimate— namely the nonconceptual cognition o f suchness.369 Pre
cisely this is what is connoted by Rangjung Dorje s term mere appearance. 
Thus it comes as no surprise that, unlike Dolpopa, Rangjung Dorje does 
not take the basis o f emptiness or negation to be a permanent stable state 
o f being, but rather dependent arising, or the continuous flow o f the true 
nature of mind (sems nyid). It is obvious that such an understanding o f 
zhentong is much more compatible with Rangjung Dorjes mahamudra 
instructions. .

When we take a closer look at Rangjung Dorjes initial definition o f 
mind, namely that the true nature (ranggi ngo bo) o f the stainless mind and 
the mind mingled with stains is “precisely this dependent arising and the 
liberation from [anything] other,”370 we notice that it appears to be the 
result of blending together the three different traditions we have already 
identified in his commentary on the first pada. “Dependent arising” refers 
to the continuous flow o f the natural mind as described in mahamudra, 
“from other” stands for the emptiness within this natural mind continuum 
of other, namely adventitious stains (the zhentong View), and “liberation” 
(mam par grol ba) refers to the fact that this mind is liberated throughout 
beginningless time (the rdzogs chen view).

Rangjung Dorje describes the fortified potential simply as the manifes
tation of the pure dharmadhatu, or the naturally present potential, and thus 
claims that all buddha qualities exist throughout beginningless time. Quot
ing Nagarjunas Dharmadhatustotra in order to prove that the presentation 
o f buddha nature as the ultimate was also the intended meaning o f the 
Madhyamikas, he further points out that the buddha element is synony
mous with the dharmakaya, suchness, and the potential, and that this is 
illustrated by the nine examples o f the Tathdgatagarbhasutra:

“ .. .Those sutras taught by the victorious ones in order to reveal 
emptiness all eliminate defilements and do not diminish the 
[buddha] element.”371 And so on. Thus it has been taught exten
sively [in the Dharmadhatustotra]. As for synonyms o f it (i.e., the 
buddha element), they have been taught in detail in the 
Uttaratantra [Ratnagotravibhaga]: “The nature of the element of 
the very pure mind is the dharmakaya, suchness, and the poten
tial”372 and so on. Through the nine examples it has been taught 
that the sixty-four stainless buddha qualities are made to appear 
by purifying [all] defilements, however many there are, in short, 
there are sixty-four.373
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This clearly shows that Rangjung Dorje identifies the main purport of 
the Ratnagotravibhaga as being contained in the nine examples, and not in 
other passages which suggest that at least the thirty-two qualities o f the 
form kayas do evolve. But is Rangjung Dorje o f the opinion that the thirty- 
two marks o f a buddha already exist in the mindstream of an ordinary 
being?374 Unfortunately his Ratnagotravibhaga commentary has yet to be 
discovered, but in his commentary on the Dharmadhatustotra Rangjung 
Dorje presents the arising o f the buddha qualities in an ordinary way, and 
it is reasonable to assume that he explains the appearance of apparent form 
kayas, like Dolpopa, in line with the various passages of the Ratnagotra- 
vibhaga and mainstream Mahayana. In any case, it is not possible to sim
ply transfer a presentation o f buddha nature such as the one given above 
to a nontantric context and conclude that the ordinary marks of a buddha 
can thereby automatically be taken to exist in sentient beings. That Rang
jung Dorje distinguishes an ordinary presentation of the kayas from an 
extraordinary one becomes clear in his commentary on the first two lines 
of the second introductory stanza of the Zab mo nanggi don, which is:

Homage to the single coemergent [wisdom], which is real,
That which consists o f the two, which possesses the three kayas, 

[namely] the nadis, prana, and bindm,
The four states [of daily life, which] are properly the four kayas,
And the nature o f the five kayas.375

Rangjung Dorje comments:

“The single coemergent [wisdom], which is real” abides, min
gled indistinguishably with stains, in all sentient beings. It is the 
dharmakaya o f all buddhas together with [their] qualities and 
activity. “That which consists o f the two” [refers to the posses
sion of] skillful means and insight, the nature (rangbzhin) o f the 
apparent and ultimate, [and] the fruit, [namely] the two kayas 
o f the truly stainless dharmadhatu and its truly profound out
flow (i.e., o f Dharma teachings and so on).

“Which possesses the three kayas, [namely] nadis,, prana, and 
bindm means: The ultimate dharmadhatu [of] great bliss is the 
dharmakaya. With respect to the kaya o f the truly profound out
flow [of teachings], which depends on the apparent truth, the 
sambhogakaya and nirmanakaya arise. [The sambhogakaya arises 
through] the purification o f dreams and the transformation of the
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basis of the mental faculty and the life wind, both o f which are 
based on the dlayafvijndna]. [The nirmanakaya arises] through 
the purification o f the [accumulations of] consciousness, which 
are engaged in [the projection of] entities, [or] ordinary appear
ances. These [three] are, moreover, the nadh, [or] [vajra] body; 
prana [or] [vajra] speech; and bindu, [or] vajra mind. It has been 
taught that these three are obtained by purifying them. There
fore they have been taught as being the body, speech, and mind 
o f all buddhas.376

In his commentary on the first line, Rangjung Dorje says in accordance 
with R G V  I.27-28 that only the dharmakaya o f all buddhas truly abides in 
sentient beings. The form kayas are then explained as the outflow o f the 
Dharma teachings on the level o f the fruit, which corresponds to the per
tinent passages in the first and third chapters o f the Ratnagotravibhaga.377 
In other words, this is what Dolpopa calls the ordinary presentation in his 
R i chos nges don rgya mtsho. The dharmakaya is ultimate, and the form kayas 
appear in dependence on the disciples and apparent truth after the purifi
cation of hindrances.

Contrary to this ordinary presentation, the “tantric” sambhogakaya and 
nirmanakaya exist primordially in ordinary beings in the form o f the vajra 
body and vajra speech, or, to use the technical terms, nddh and prana. That 
the tantric kayas also exist in states that are mingled with stains becomes 
even more clear in the commentary on the third line, which says that the 
four states of daily life (i.e., the states o f deep sleep, dream, waking, and 
sexual union) are the dharmakaya, sambhogakaya, nirmanakaya, and 
jnanakdya, and it is explicitly said that these four kayas are mingled with 
the hindrances o f sentient beings.378

To sum up, the tension in the Ratnagotravibhaga between explanations 
that center around the Tathagatagarbhasutra or the Anunatvdpurnatvanir- 
desa on the one hand and the parts that suggest a growth o f at least some of 
the buddha qualities on the other simply reflect two different levels o f teach
ings for Rangjung Dorje, and for Dolpopa too. The ordinary presentation 
o f the kayas was given in a general context explaining buddha nature as seen 
from the perspective o f a beginner, whereas teachings such as “nothing 
needs to be removed from or added to the buddha element” (RGV I.i57ab 
(J I.i54ab)) point to the ultimate level o f interpretation, or the extraordinary 
Vajrayana teachings. A  beginner sees his qualities grow to the same extent 
as he removes his hindrances, but from an ultimate point o f view, he has 
been a buddha throughout beginningless time without knowing it.
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Rangjung Dorje’s Snyingpo bstanpa reveals the same findings. By care
fully choosing in the beginning three stanzas from different sources, Rang
jung Dorje skillfully demonstrates his particular understanding of buddha 
nature.379 By starting with the simile o f a gold statue, he leaves no doubt 
that it is the original purport o f the Tathdgatagarbhasiitra that must be 
followed:

Though beginningless, [samsara] has an end.
Pure by nature, [the element] is endowed with the property o f 

being eternal.
Being covered from outside by a beginningless sheath, it is not seen,
Like a gold statue covered [by clay].380

By saying that the element only has the property (among others) o f being 
eternal is not the same as saying that it is eternal. (Kongtriil Lodro Taye 
notes in his commentary on the Ratnagotravibhdga381 that the dharmakaya 
is only eternal in the sense that it does not appear to sentient beings.) Next, 
in order to counteract the impression that the buddha element and the 
adventitious stains are distinct entities, a stanza from the Mahdyanabhi- 
dharmasutra is quoted:

The beginningless sphere (i.e., the buddha element) is the basis 
o f all phenomena.

Due to its existence, [it can assume] all forms o f life [as well as] 
the attainment of nirvana.382

Thus it is made clear that buddha nature is the basis of all phenomena 
including samsara. The third stanza (H T 2, IV. 69)383 is from a passage o f 
the Hevajratantra, in which the three kayas, namely the dharmakaya and 
the two form kayas, are said to be located in the yoginl s body in the form 
of cakras, which indicates Rangjung Dorjes ultimate tantric interpreta
tion o f buddha nature, all ultimate buddha qualities being already ever 
complete.384

Rangjung Dorje dedicates a relatively long part of his short text to an 
explanation of the sixty-four buddha qualities, and it deserves our attention. 
Having equated buddha nature with the mahamudra term natural mind (tha 
malgyi shespa), he says that there are sixty-four qualities to its uninterrupted 
play.385 After a detailed presentation o f the first thirty-two, namely those of 
the dharmakaya, he states that these are not seen as they really are, and are 
thus fabricated as something they are not.386 This is then illustrated by the
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famous two stanzas on emptiness (RGV I.157-58 (J I.154- 55)). In other 
words, Rangjung Dorje applies only the thirty-two qualities o f the dharma- 
kaya to the classical formula o f what the buddha element is empty o f and 
what not. This shows that the original purport o f the Ratnagotravibhdga is 
followed, namely that the thirty-two marks of the Buddha are acquired and 
not present throughout beginningless time. After the quotation o f RG V  
I.157-58 the Snyingpo bstan pa  continues:

Furthermore, the nature o f the two form kayas 
Are the thirty-two major and [eighty] minor marks.
[These] attained qualities are your own body.
This body is not created by a self, [the creator Gampa (Sgam pa)] 

Cha (phyva),387 [or] Siva,
By Brahman, real external atoms,
Or hidden [matter].
Because the impure modifications o f the perceived and the perceiver 
[Of] the five [sense] gates were purified,
They were labeled with the conventional expression attained,? 
Therefore the pure nadis, prana, and bindm 
Are the pure form kayas.
When not purified, they are the impure form kayas.388

This shows clearly that Rangjung Dorje respects the Ratnagotravibhdga. 
He says, in accordance with mainstream Mahayana, that the form kayas are 
attained. But at the same time he argues that they cannot be newly created. 
His solution o f the seeming contradiction is the same tantric interpretation 
that we have already observed in Rangjung Dorje s autocommentary on the 
initial stanzas of the Zab mo nanggi don: the primordial form kayas are the 
nadis, prana, and bindus o f the subtle body.389 To make sure that this point 
is really taken in the sense he intends, he illustrates this purification o f the 
impure form kayas by way o f the simile o f the threefold cleansing o f a 
vaidurya gem in the Dhdranisvararajasutra.m

Finally I point out that Rangjung Dorje excludes a too eternalist inter
pretation o f buddha nature by rejecting the extreme position that buddha 
qualities have no causes at all. Thus, it is said in the Snying po bstan pa:

Some who have adopted negative views realize that 
The buddha qualities are without cause 
Or that they are not [contained] in the [mind]
Or produced by external causes and conditions.



What is the difference between [such views] and the [extremes of] 
eternalism and nihilism?

It is clear that conditioned391 [buddha qualities] arise and stop every 
moment,

Just like impure conditioned [factors] .
I f  this were not the case,
The activity o f the form kayas would be interrupted.
Still, [these qualities] are not referred to by the term conditionedl392

The description of the buddha qualities in terms o f a momentary contin
uum or dependent arising reflects Rangjung Dorjes mahamudra back
ground and constitutes the main difference between his interpretation o f 
buddha nature and Dolpopas zhentong.

The Position o f  Dolpopa Sherab Gyaltsen
Dolpopas exegesis of buddha nature was remarkable and controversial at 
the same time. Not only did he formulate a “transcendent” version o f zhen
tong that strictly distinguishes a completely unchangeable buddha nature 
from the external and nonexistent stains o f worldly constituents, but he 
also used terminology in an unorthodox way. Hookham and Stearns393 have 
already described Dolpopas system of interpretation at length. Stearns has 
given a detailed account of Dolpopas life based on two early biographies 
written by his disciples Lhai Gyaltsen (Lha’i rgyal mtshan) (1319-1401) and 
Ktinpang Chodrag Palzang (Kun spangs Chos grags dpal bzang) (1283— 
1363?).394 In the following I shall offer a brief survey o f the main points 
before presenting my own observations.

According to traditional Tibetan accounts, the revolutionary theory that 
the ultimate is not “empty o f an own-being” (rangstong) but “empty of 
other” (gzhan stong) arose in Dolpopas mind during a Kalacakra retreat at 
Jonang.395 Lhai Gyaltsen informs us that Dolpopas realization was con
nected with the Kdlacakratantra and the construction of the great stupa in 
Jonang, which was consecrated in 1333. One o f the first works in which 
Dolpopa expressed his new zhentong understanding o f the Buddhist doc
trine was his famous R i chos nges don rgya mtsho.m His last major work was 
the Bka’ bsdu bzhipa (Bka’ bsdu bzhipa’i  don bstan rtsis chenpo, The Great 
Reckoning o f the Doctrine That Has the Significance o f a Fourth CouncilJ,397 
which can be seen as a final summary o f Dolpopas views.398

The hermeneutical principles according to which Dolpopa interprets 
the Buddhist teachings along the lines o f his zhentong are laid out in the
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Bka’ bsdu bzhipa, in which the entire Buddhist doctrine is “reckoned” by 
dividing the Buddhist teaching into four epochs. Besides the four epochs 
o f varying quality that make up a cosmic age, Dolpopa also uses a lesser 
set of four epochs to refer to the qualitatively different periods o f the 
teaching. He thus allocates philosophical doctrines to epochs (yuga) 
according to purely dogmatic criteria. As a support, Dolpopa refers to the 
Kalacakratantra, but in the relevant passage in the Vimalaprabhattka 399 it 
is only the irreligion o f the cakravartin, the spreading o f the religion o f 
the barbarians, and the religions o f others who are being converted that 
are related with the four yugas.m

Important for our study here is Dolpopas description that not only the 
teachings transmitted by Sakyamuni but also the Maitreya works belong 
to the Krtayuga of doctrine, whereas the works of Arya Vimuktisena and 
Haribhadra represent the teachings o f the inferior Tretayuga. The common 
interpretation o f the Yogacara works o f Maitreya, Asanga, and Vasubandhu 
as mere cittamdtra itself reflects the historical degeneration of the Dharma.401 
I have shown elsewhere that Dolpopas zhentong owes much to a particu
lar explanation of these Yogacara works along the lines o f the Great Mahya- 
maka teaching (dbu ma chen po), and that the Ratnagotravibhdga thereby 
plays a crucial role.402 As we shall see below, the Ratnagotravibhdga can be 
explained in both an ordinary and extraordinary way, and it is the latter 
that serves as the proper guideline for gaining a correct “Krtayuga under
standing” of the Yogacara works. Still, the Ratnagotravibhdga does not fully 
endorse, for example, Dolpopas strict distinction between the two levels of 
truth (so strict that there are even two sets o f form kaya qualities, one 
belonging to the apparent level o f truth and an ultimate one that exists 
throughout beginningless time); and it was rather the new Jonang transla
tion o f the Kalacakratantra that became the ultimate scriptural basis for 
Dolpopas innovative teaching.403

For those interested in the characteristic points o f Dolpopas view on 
buddha nature, his commentary on the Ratnagotravibhdga, namely the 
Thegpa chen po rgyud bla ma’i bstan bcos legs bshad nyi mdi ’od zer,m poses 
the problem that the ultimate zhentong understanding is only hinted at in 
a subtle way. To give an example, in the commentary on the crucial stanza 
I.158 (J I.155), it is not clear to what the “ultimate unsurpassable buddha 
qualities, such as the ten strengths,” namely those qualities of which the 
dharmadhatu is not empty, exactly refers.405 Is it only the thirty-two quali
ties o f the dharmakaya that are ultimate, as opposed to the thirty-two qual
ities o f the form kayas, which are explained as appearing to the disciples as 
a result of the accumulation o f merit?406 Are the form kayas, as a conse
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quence of this, something newly produced on the path? In order to clarify 
such questions, we have first to consult the R i chos nges don rgya mtsho, in 
which the Ratnagotravibhdga is often quoted and also commented upon. 
The differences between the R i chos nges don rgya mtsho and the N yi ma’i 
’od zer are so fundamental that Hookham wonders if  the Nyi ma’i ’od zer is 
by Dolpopa at all and not rather by the Third Karmapa Rangjung Dorje.407 
But as we shall see further down, the doctrinal differences between the Nyi 
ma’i ’od zer and the R i chos nges don rgya mtsho must be viewed against the 
backdrop of two different hermeneutic strategies, the aforementioned ordi
nary and extraordinary explanations, pursued by Dolpopa.408

That this was Dolpopas strategy becomes clear in a discussion o f the 
three kayas and the two potentials at the beginning of the third chapter 
(“The State of the Result”) in his R i chos nges don rgya mtsho. First, Dol
popa explains the ultimate dharmakaya and apparent (kun rdzob) form 
kayas in largely general and conservative terms, and then proceeds to “the 
extraordinary [presentation of] the vajrakaya or mantrakaya according to 
the mantra[yana].”

Dolpopa starts his ordinary presentation o f the ultimate dharmakaya 
and the apparent form kayas in the R i chos nges don rgya mtsho by quoting 
RGV III.1-3409 and then comments:

The fruit o f dissociation, [or] the dharmakaya, is the kaya o f the 
unchangeable perfect [nature], and [thus] suchness. In it the 
qualities of dissociation, [namely] the [ten] strengths and so on, 
are complete. The generated fruit, [or] the form kayas, are that 
which is endowed with the unmistaken perfect [nature], and 
[thus] correct wisdom. In them the generated qualities, such as 
the [thirty-two] marks, exist. Thus it is said.410 These [three stan
zas] rule out the [view of] some who claim that even the dharma
kaya is a generated fruit [on the level of] apparent [truth], and 
some [others who] claim that even the form kayas are the fruit 
o f dissociation [on the level of] ultimate [truth]... Likewise [the 
view of] some [who] claim that even the dharmakaya does not 
exist in sentient beings from the beginning is extremely confused,
[as is that of] some [others who] claim that even the form kayas 
exist in sentient beings from the beginning, inasmuch as it has 
been said in great detail [in RG V I.152 (J I.149)]: “ [You should 
know that the potential is twofold in being] like a treasure and a 
tree [grown] from a fruit.. . ” and so on.411



As we will see below, Dolpopa explains the two potentials in a way com
mon to exegetes like Lodro Tsungme, claiming as he does that the fortified 
potential must be newly produced. In his ordinary exposition Dolpopa 
quotes the Mahdydnasutrdlamkdra and the Abhisamaydlamkdra, and even 
includes the view of Arya Vimuktisena. Based on these texts he concludes 
that the two form kayas come under the apparent truth, in line with the 
common Mahayana presentation of the kayas.412 It is interesting that Arya 
Vimuktisena, whose teachings are described by Dolpopa elsewhere as 
belonging to the Tretayuga o f doctrine, should be mentioned here.413 In 
other words, Dolpopas distinction between an ordinary and extraordinary 
interpretation could be compared to what is described by him as the 
Krtayuga and Tretayuga o f doctrine.

In his paragraph on “the extraordinary [presentation of] the vajrakaya 
or mantrakdya according to the mantra[ydna]” Dolpopa explains:

Here, there are two types o f form kayas. [First,] the commonly 
known sambhogakaya and nirmanakaya o f the apparent [truth]; 
and [second,] the ultimate sambhogakaya and nirmanakaya;
[the latter] are completely [contained] in the dharmata, perfect
[nature], and suchness__ Therefore the ultimate sambhogakaya
and nirmanakaya are known by way of the extraordinary 
mantra[ydna]AlA

In other words, Dolpopa distinguishes two ways o f explaining the three 
kayas that do not really contradict each other, it being simply the case that 
in an ordinary presentation, as in his Ratnagotravibhaga commentary, the 
ultimate sambhogakaya and nirmanakaya are not explicitly mentioned. The 
extraordinary or “tantric” explanation o f the buddha kayas in the R i chos nges 
don rgya mtsho involves a distinction between ultimate and apparent kayas 
and qualities. In the same way as ultimate form kayas are distinguished from 
their normal ones, the thirty-two qualities o f the ultimate dharmakaya are 
explained as existing on the level o f apparent truth as well. But whereas the 
latter are conditioned, the ultimate ones are not.415 To put it another way, 
even though the ultimate buddha qualities o f both the dharmakaya and the 
form kayas exist in all sentient beings throughout beginningless time, the 
apparent (or “normal”) form kayas must be generated on the path.416 Like
wise an ultimate abandonment and realization are distinguished from appar
ent ones, in that the ultimate ones are already complete in your own 
dharmata, while the apparent ones must be attained on the path, as becomes 
evident in the following passage o f the R i chos nges don rgya mtsho:
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Also with regard to abandonment there are two: the abandon
ment that is [due to the fact] that no stains are established in 
their own right throughout beginningless time; and the destruc
tion and extinction o f adventitious stains with the help o f the 
remedy.... Likewise there are also two realizations o f a buddha: 
the realization o f [your] dharmata that is aware of itself by itself 
throughout beginningless time, [namely] self-arisen wisdom; 
and the realization that has come from meditating on the pro
found path, [namely] wisdom arisen from other.417

The question thus arises, what is the exact relation between these two 
types o f abandonment and realization, or the ultimate and apparent truths? 
Rather than use the definition that they are “one in essence, but different 
isolates” (ngo bo gcig la Idogpa tha dad), Dolpopa follows the Samdhinirmo- 
canasutra and defines the relation between the two truths with the phrase 
“different in that their identity is negated” (gcigpa bkagpa’i tha dadpa), in 
the same way as dharmas and dharmata are defined in the Dharmadharma- 
tdvibhaga as being neither different nor identical. From this it does not fol
low that the two truths are different entities,418 but simply that the ultimate 
(dharmata) exists and the apparent (dharmas) does not (negation o f iden
tity). On the other hand, dharmata is defined as the absence o f duality 
(equated with dharmas) and as such in a sense is not different from the 
nonexistent dharmas (negation o f difference).419 It is only because main
stream Tibetan Buddhism emphasizes the essential identity o f the two 
truths that Dolpopa stresses the aspect o f the negation of identity in the Ri 
chos nges don rgya mtsho:

Therefore there is a big difference [in saying] “empty o f every
thing” and “empty o f all phenomena,” given that on the level o f 
the fundamental state [there is] empti[ness] of phenomena 
(dharmas), but not o f their true nature (dharmata). This excludes 
[the views o f those who] claim that phenomena and their true 
nature are one in essence, but different isolates, or that a differ
ence does not exist at all, for the two are different, their identity 
being negated.

I f  you ask: Well then, in the Samdhinirmocana[sutra] [III. 6]—
“The defining characteristics of the conditioned realm and o f the 
ultimate are the [one] defining characteristic o f being free from 
identity and difference. Those who conceptualize sameness and 
identity are improperly oriented.”420— it has been said that the
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two truths are neither identical nor different, [has it not]? This 
canonical passage negates both identity and difference in terms 
o f essence, for even though the essence of the ultimate exists in 
the fundamental state, the essence o f the apparent does not. As 
for all other explanations, if  you claim that the two truths do 
not have these two [different] modes o f truth, two modes of 
appearance, or two modes o f being empty, [you adhere to] a 
nihilistic view; you are [reflecting] the simple carelessness o f 
being intoxicated with the poison o f mixing [the two truths] 
together without distinguishing any difference between [their] 
two modes at all.421

In other words, if  there is only one essence, namely that o f the ultimate, 
it does not make sense to speak o f an essential difference, since this would 
require the existence o f another essence from which it differs. But apart 
from the ultimate, nothing else really exists, the apparent truth not being 
established in terms of an essence of its own. This also means that Dol- 
popas distinction between ultimate and apparent kayas does not entail the 
absurd ontological view that there really are two different sets o f kayas.422 
Rather, only the ultimate kayas really exist. The kayas of apparent truth do 
not really exist, any more than the apparent world. Still, on the level o f 
apparent truth they are produced to the same extent as the accidental stains 
o f the apparent truth are removed, and in this sense there are accumula
tions of merit and wisdom.

In order to back up his view on ultimate truth, Dolpopa adduces the fol
lowing sentence from the Srimaladevisutra quoted in R G W 1.12:

And this dharmakaya o f the Tathagata, O illustrious one, is 
called buddha nature when not liberated from the sheaths of 
defilements.423

Dolpopa further points out that even though the ultimate has been given 
different names according to the impure state of ordinary persons, the 
partly pure and partly impure state o f bodhisattvas, and the perfectly pure 
state o f a tathagata, it is not different in reality.424 To be sure, Dolpopa takes 
this unchangeability or permanence o f the ultimate as a continuous unend
ing flow of moments not (as most of the exegetes explain it) as though the 
buddha kayas remained in the endless world as long as sentient beings are 
in need of their buddha activity, but rather as being free o f moments. The 
ultimate is thus understood as transcending the three times (i.e., the past,



present, and future), and all kayas have an ultimate aspect that is beyond 
the three times:

That the permanent Buddha and the liberation of the Buddha 
are form, that even space is a form of the Buddha, and so forth—  
the meaning o f such statements must be understood in the con
text of forms, etc., being explained [on the level] o f suchness or 
as forms, etc., that are beyond the three times and the threefold 
world.425

Thus Dolpopa comments on RG V  1.5a in his R i chos nges don rgya mtsho 
in the following way.

Even though [the verse RG V  1.5a states that]: “ [Buddhahood] is 
unconditioned and spontaneously present,”426 and other [pas
sages] teach that the ultimate buddha is not conditioned, the 
underlying intention is that he is free of moments.427

It should be noted that Dolpopa does not make this explicit statement, 
which is crucial to the zhentong distinction between the two truths, in his 
commentary on the Ratnagotravibhaga. With only Dolpopas N yi m di Jod 
zer (i.e., his Ratnagotravibhaga commentary) at hand, we would be hard 
put to define his view as precisely as above.

It is nevertheless possible to identify in the N yi ma’i  ’od zer a. subde allu
sion to the above-mentioned apparent and ultimate qualities. Dolpopa 
explains the third inconceivable point o f RG V  I.23 (i.e., the “stainless 
buddha qualities”) in the following way:

As to the stainless buddha qualities, they are any property o f 
the Buddha whatsoever, including the fruit o f dissociation, 
[namely] the ten strengths, the four fearlessnesses, and the 
eighteen exclusive features, and so on, all connected with pre
cisely this dharmakaya, and the fruit o f maturation, [namely] 
the thirty-two [major and minor] marks, and so on.428

In the next sentence o f the commentary, the fourth inconceivable point, 
that o f activity, is defined:
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As to the deeds o f a victorious one, they are the.. .performance 
o f effortless and uninterrupted activity for the sake o f sentient
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beings by the attained power [of] the qualities— the ten strengths 
and the like.429

In other words, Dolpopa states here that the power of qualities is somehow 
attained or brought about, and it goes without saying that the “ [ten] strengths 
and so on” (stobs la sogs pa) include the qualities of maturation as well, 
because, if anything at all, it is these qualities of maturation that are attained.

In his commentary on R G V 1.25, Dolpopa explains again the term stain
less buddha qualities, which is used in the same context as in R G V  I.23.430

As to the meaning o f the stainless buddha qualities, the ultimate 
qualities, such as the ten strengths, also exist as inseparable prop
erties even in defiled ordinary persons (i.e., those who are not 
yet on the path). But since they have not [yet] been actualized, 
this seems to be contradictory and thus inconceivable.431

It should be noted that the reader has already been forced to include the 
qualities o f maturation under the abbreviated list of the “ [ten] strengths and 
so on” just one page above in the commentary, and the same thing may be 
happening here. In other words, Dolpopa indirectly hints at the ultimate 
qualities of the form kayas or the fruit of maturation. This skillful allusion 
is then repeated each time Dolpopa adds the genitive attribute don dam pad 
to the buddha nature or qualities, but he is otherwise at ease in comment
ing on the Ratnagotravibhdga in a more common way. The crucial stanza 
I.27, in which the three reasons for the presence of a buddha nature in sen
tient beings are presented, is thus explained in the following way:

Since the dharmakaya o f the perfect buddha embraces and per
vades all phenomena, since there is no differentiation [to be 
made] within the dharmata concerning all samsara and nirvana, 
and since the potential o f the tathagata exists in all sentient 
beings as the natural purity o f the dharmadhatu, which can be 
purified o f hindrances, truly every being possesses, always, con
tinuously, and throughout beginningless time, the ultimate 
essence of the Buddha.432

Apart from the qualification of the “essence o f the Buddha” as being 
“ultimate,” the explanation is pretty standard. The potential o f a tathagata 
is simply taken as the purity o f the dharmadhatu, which is indicative o f the 
usual process of acquiring qualities on the level o f apparent truth, as



explained in the definition o f buddha activity in RG V  I.23 above. The 
attentive reader will understand that “ultimate essence o f a buddha” 
includes all ultimate qualities (themselves including the qualities o f the 
form kayas), in the same way as the term “ultimate qualities, such as the 
[ten] strengths” (stobs la sogs pa don dam pa’i yon tan) does in Dolpopas 
explanation (RGV I.157 (J I.154)) o f the primordial qualities to which noth
ing needs to be added.433

Having thus indirectly hinted at the extraordinary zhentong under
standing that suchness, dharmata, or dharmadhatu contain all ultimate 
buddha qualities throughout beginningless time, Dolpopa has no trouble 
commenting on passages in the Ratnagotravibhaga that clearly suggest a 
generation and growth o f at least the form kayas, since it is automatically 
understood that such explanations refer only to the apparent level o f truth. 
To put it another way, there is no contradiction in explaining a stanza, 
according to its original purport, in the common way, since to do so is a 
legitimate part o f the extraordinary zhentong interpretation, one that can 
be seized upon in each case (without even being hinted at). As an example, 
I present here Dolpopas full commentary on RG V  I.152-53 (J I.149-50). It 
should be noted that no attempt at all is made to interpret the generation 
o f the form kayas as only appearing to arise.434

For example, in the same way as the inexhaustible treasure 
underground is naturally present, not newly brought about by 
effort, and the tree with its fruits gradually grows in the garden 
by having brought about [the necessary conditions] with effort, 
the buddha potential, which has the ability to bring forth the 
three kayas, should be known to be twofold as well. It is both 
the natural potential, [namely] the pure dharmadhatu, which is 
closely present as the nature o f mind throughout beginningless 
time, and the fortified potential, [which is] supreme in terms of 
virtues and conducive to liberation). [The fortified potential] 
arises from [virtuous deeds] being newly acquired with effort, 
[namely by] something being done, such as focusing on [the nat
urally present potential] and studying.435

As to how the three kayas are attained, it is [here] maintained 
that the fruit, [namely] the three kayas o f a perfect buddha, are 
attained owing to a cause, [namely] these two naturally present 
and fortified potentials. First, the naturally present potential is
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perfected through many accumulations o f wisdom, and becomes 
free from all adventitious stains, and the Arst kaya, [namely] the 
svabhavikakaya, the dharmata endowed with both purities, is 
thereby attained. Second, the accumulation o f merit is perfected 
by increasing the fortiAed potential, and the latter kayas, 
[namely] both the sambhogakaya and the nirmanakaya, which 
appear to disciples near and far, are thereby attained.436

To summarize, since Dolpopa acknowledges the existence of produced 
and conditioned qualities on the level of apparent truth, he obviously does 
not feel urged to read his ultimate zhentong view into such passages that 
pass as ordinary presentations. All a reader sharing the extraordinary zhen
tong view has to do is to remember that all ultimate qualities are fully con
tained in the ultimate nature o f the defiled dharmadhatu. Having enjoyed 
a full-fledged Sakya education,437 Dolpopa may have still felt obliged even 
in his later life to clearly distinguish between the sutras and tantras, and not 
to read a “tantric view” (a dharmadhatu that possesses the ultimate qualities 
of the form kayas) too insistently into the Ratnagotravibhaga (which is a 
sutra text), at least not within his commentary on it. Thus he formally fulfills 
the scholarly rules of explaining an Indian treatise, and is still able to point 
out to the careful reader his zhentong understanding indirectly and to repeat 
this allusion by skillfully adding an attribute (“ultimate”) to a few technical 
terms at the right place. It should be noted that on this point, Dolpopas 
method was obviously not satisfactory enough for Kongtriil Lodro Tayd, 
whose Ratnagotravibhaga commentary follows Dolpopas for the most part 
verbatim. Thus, Kongtriil felt obliged to quote Karma Trinlepa and the Third 
Karmapa Rangjung Dorje, who both reject the widespread notion that the 
fortified potential in the Maitreya works is taken to be conditioned.438

The Position ofSabzangM ati Panchen
The Ratnagotravibhaga commentary by Sabzang Mati Panchen Jamyang 
Lodro Gyaltsen (’Jam dbyangs Bio gros rgyal mtshan) (1294-1376), the 
Thegpa chen po’i rgyud bla m ai bstan bcos kyi mam par bshadpa nges don 
rab gsal snang ba (in the following called the Nges don rab gsat), has been 
included by Khenpo Abbey in his collection o f works o f ancient Sakya 
scholars.439 In the colophon, the commentary is ascribed to the Tibetan 
pandita Jamyang Lodro writing at the great Sakya college.440 According to 
Stearns, his full name is Mati Panchen Jamyang Lodro Gyaltsen, and he is 
thus also called Lodro Gyaltsen.441 Having enjoyed a full-fledged Sakya edu



cation,442 he proceeded to Jonang, received Dolpopas teachings, and became 
his supreme “heart disciple.” Later Mati Panchen was given the monastery 
Sabzang Ganden Gon (Sa bzang Dga ldan dgon) by Lama Dawa Gyaltsen 
(Bla ma Zla ba rgyal mtshan).443

Sabzang Mati Panchen follows Dolpopas Ratnagotmvibhdga commen
tary faithfully, usually quoting his master verbatim and adding further clar
ifications and sometimes justifications o f Dolpopas zhentong as well. He 
also places an interesting introduction in front of his commentary. In it, 
his hermeneutical classification o f the five Maitreya works is o f particular 
interest. According to Mati Panchen, the Abhisamayalamkara elucidates the 
view of the second dharmacakra, the Mahayanasutrdlamkdra the view and 
conduct of the third dharmacakra, and the remaining three, namely the 
Madhydntavibhdga, Dharmadharmatavibhaga, and the Ratnagotra- 
vibhaga, elucidate the view of the third dharmacakra by way o f analyzing 
the dharmadhatu. It is further pointed out that the teachings o f the third 
dharmacakra, including those propounded in the Samdhinirmocanasutra, 
go well beyond cittamatra. If, as Mati Panchen stated, we claim that the 
notion of a “natural luminosity o f mind” in the Maitreya works does not 
hold up against Madhyamaka reasoning, we could subject the tantras to 
the same Madhyamaka critique as well, since they propound the same “nat
ural luminosity.”444

As in Dolpopas N yi m di ’odzer, buddha nature is referred to as the ulti
mate buddha. The Kdlacakratantra is adduced first in support o f this asser
tion, which is not surprising, given that Mati Panchens new translation o f 
this tantra became the main foundation o f Jonang hermeneutics. But in 
quoting the Dharmadhdtustotra, he shows at the same time that his zhen
tong view is still in line with Nagarj una’s Madhyamaka:

That which must be attained, namely this ultimate buddha, 
dharmakaya [or] self-arisen, coemergent wisdom, is [already] 
present [now] by virtue o f its pervading the nature o f mind o f 
all sentient beings. Thus it is not difficult to accomplish it, for it 
is actualized by simply abandoning [all] hindrances, as has been 
stated in detail in the SrilaghukaDcakratantraraja: “Sentient 
beings are simply buddhas. Another buddha o f the great (?) does 
not exist in this w orld...” ; in the Hevajratantra [Part 2, IV.69] 
as well: “Sentient beings are simply buddhas, save for being hin
dered by adventitious stains. After these are removed, there is [no 
uncertainty that sentient beings are] simply buddhas;”445 and in 
passages such as Dharmadhdtustotra [37]: “When covered by the

V A R IO U S  P O S I T I O N S  R E L A T E D  TO  Z H O N U  P A L ’s I N T E R P R E T A T I O N  85



86 A D I R E C T  PATH TO T H E  B U D D H A  W I T H I N

net of defilements, it is called sentient being; the very same thing 
is called buddha when freed from defilements.”446

Mati Panchen seems to follow Dolpopas strategy in commenting on the 
Ratnagotravibhdga according to the ordinary presentation o f the R i chos nges 
don rgya mtsho while at the same time not failing to indicate the extraordi
nary zhentong explanation o f the Mantrayana. Thus, the above-quoted 
stanza from the Hevajratantra is from a passage in which the three kayas, 
namely the dharmakaya and the two form kayas, are said to be located in 
the yogini s body in the form of cakras.447 But at the beginning o f his com
mentary (on RG V  I.3), Mati Panchen has an opponent ask i f  the tantric 
practice o f viewing your own body as a deity could not serve as a basis for 
taking the form kayas to be ultimate truth, and answers that such teach
ings only refer to the dharmata o f the body. In any case, Mati Panchen deals 
in his Ratnagotravibhdga commentary, like Dolpopa, only with the “nor
mal” form kayas o f the sutras:

In case you should cling to the idea: “If, from explanations448 
in the tantras, namely teachings in the Vairocanabhisambodhi- 
[tantra] and so forth, this body is known to be a deity, [it there
fore follows that] it is the buddha kaya,” [the following should 
be realized]. The Buddha gave thought to the dharmata o f this 
and that [body], but this impure body, being a “phenomenon 
possessing dharmata” (dharmin), is not exactly a buddha, given 
that it is conditioned and without essence, whereas a buddha
is an unconditioned, self-arisen kaya__ As to the abandoning
of the claim that the ultimate is the form kayas: Again, i f  you 
think that the ultimate buddha is the form kayas (for it has 
been taught that the twelve deeds spread out and so on), you 
[should] not think that way either, because form kayas are 
taught as being established as appearances for others in 
dependence on [others’] fortune, [namely] as conditioned enti
ties, but not as possessing ultimate qualities, which are not con
ditioned and so forth__ As to the ultimate buddha, it is simply
the dharmakaya.449

That the ordinary presentation o f the kayas clearly excludes the form 
kayas from the ultimate becomes clear in Mati Panchens commentary on 
RG V  I.148 Q I.145), in which only the stainless dharmadhatu, equated with 
natural luminosity, is taken to be the real dharmakaya, but not its outflow.450



Still, the following sentence, which elucidates RGVI.25 (namely the third 
inconceivable point, which Dolpopa used for his indirect inclusion o f the 
ultimate qualities of the form kayas), could be an allusion to the extraor
dinary explanation o f buddha nature:

The tathagata knows that even all ultimate qualities are present 
in all sentient beings— not one o f them is missing.. ,.451

O f great interest are Mati Panchens occasional additions to Dolpopas 
commentary. They not only ensure a clearer zhentong understanding, but 
also defend some problematic notions entertained by his master. In his 
commentary on RG V  I.6ab (which explains why buddhahood is not con
ditioned) Mati Panchen quotes the Mahdparinirvdnasutra to the effect that 
“not being conditioned” also implies “being beyond time.” As we have seen 
above, Dolpopa refrains from such an inference in his commentary, though 
he does explain in his Ri chos nges don rgya mtsho that RG V I.6ab means 
that buddhahood is free from momentariness (and thus beyond time). Mati 
Panchens Nges don rab gsalon RG V  I.(Sab is:

Buddhahood is unconditioned since in the beginning, middle, 
and end it has the nature o f being free from conditioned phe- 
nonema that arise, abide, and pass out o f existence; as has been 
said in the [Mahdparijnirvdnasutra: “A  phenomenon that abides 
in permanence does not belong to the three times. Likewise, the 
tathagata does not belong to the three times either, and is there
fore permanent.” 452

It should be noted that Kongtriil Lodro Taye, who otherwise stricdy fol
lows Dolpopas commentary, deviates from this zhentong understanding o f 
the term unconditioned (asarhskrta). Referring to Rongtons explanation of 
four types of understanding unconditioned, Kongtriil states that the 
dharma-kaya only shares this quality of being unconditioned to a certain 
extent, namely inasmuch as it does not appear to disciples. I f  we claimed 
that it is completely unconditioned, it would contradict that it possesses 
knowledge, compassion, and power.453

Mati Panchens commentary on RG V  1.26 contains a few interesting 
and noteworthy remarks. Stanza 1.26 lists the last four vajra points, namely 
the buddha element (i.e., buddha nature), enlightenment, qualities, and 
activity, and takes the first to be the cause and the remaining three to be 
conditions o f purification. In the Ratnagotravibhdgavydkhyd the buddha 
element as a cause is explained in the following way:
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Here, of these four [vajra] points, the first one should be under
stood as the cause that brings forth the Three Jewels, after you 
come to rely on its [natural] purity on the basis of your own cor
rect mental engagement, given that it is the seed of the supra- 
mundane properties.454

Like Dolpopa, Mati Panchen merely paraphrases this explanation from 
the Ratnagotravibhdgavydkhyd (both of them having good reasons not to 
quote it), thus tacitly passing over the possibly intended meaning o f a real 
growth by omitting the causal clause with the word seed:

One [vajra] point is the suchness mingled with stains. It is the 
cause that must be purified, for the Three Jewels come forth from 
that which is completely pure o f stains.455

A  little further down, though, and still within his general explanation of 
this vajra point in R G V 1.26, Mati Panchen directly rules out the equation 
o f the buddha element with a seed from which a fruit really grows:

It is not acceptable to say either that [buddha nature] in the state 
of ordinary beings does not [yet] exist as the buddha endowed 
with all ultimate qualities, [and that the Buddha] thought 
[buddha nature] to be only a seed [in this state] when he taught 
that it exists [in sentient beings as a buddha]. A  fruit produced 
from a seed that grows and fully matures is conditioned [and 
thus not a buddha quality].456

What is also interesting in this passage are the remarks on the fortified 
potential. Even though Mati Panchen follows Dolpopas rather traditional 
presentation o f the fortified potential as something newly acquired as a 
result of effort (RGV I.152 (J I.149)), he qualifies such an understanding by 
saying that the different potentials o f the three ydnas (i.e., the fortified 
potentials) are ultimately one, since the natural luminosity o f mind per
vades all sentient beings,457 and concludes the discussion with the follow
ing statement:

Therefore, the ultimate buddha, being regarded as the direct 
manifestation o f something that exists, should never be taken as 
the new product o f something that [previously] did not exist. As 
for [its] synonyms, [apart] from [being] the very dharmadhatu,
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it has also been called “potential,” “uncontaminated seed,” “ele
ment o f sentient beings,” and “the nature o f everything.”458

In other words, the notion o f real growth is invalidated by equating the 
seed with the dharmadhatu and by denying a real difference between various 
potentials. In fact, the theory o f a newly acquired individual potential that is 
the cause o f the form kayas is somewhat disturbing in a zhentong interpre
tation that takes the ultimate as an unchanging absolute in which all quali
ties are present throughout beginningless time. It is thus not surprising that 
Mati Panchen remarks in his conclusion o f the paragraph on the three aspects 
o f buddha nature (dharmakaya, suchness, and potential) in relation to the 
nine examples from the Tathdgatagarbhasutra (I.147-55 (J I.144-52)):

Moreover, what has been taught in distinguishing the nine 
meanings (i.e., o f the nine examples) with regard to the three 
natures (i.e., aspects o f buddha nature), [namely] the two [types 
of] dharmakaya, the potential that arises from adopting [virtu
ous deeds], and the form kayas is for the sake of [becoming] 
skilled in distinctions, but it is not the case that [the clause] 
“because it pervades every [sentient being]” [applies to these dis
tinctions] . It is rather their support, the uncontaminated sphere, 
that is all-pervading.459

In other words, for Mati Panchen the notions o f form kayas, acquired 
or fortified potential, and so on are things alien to, and not in line with, 
the real purport o f the Ratnagotravibhdga, which he obviously interprets on 
the basis o f the Tathdgatagarbhasutra. Like Dolpopa, he accepts that the 
ordinary explanations o f a fortified potential and form kayas do not really 
support the zhentong view, apart from being valid descriptions o f the 
apparent truth in their system.

Dolpopa would not accept any notion o f real growth with regard to the 
ultimate qualities. For this reason, as we have seen above, both Dolpopa 
and Mati Panchen ignore in their commentaries the clause “because [the 
element] is the seed o f the supramundane properties” o f R G W 1.26. Sim
ilarly, Dolpopa does not comment on what is R G V 1.27 in the Sanskrit edi
tion (a stanza not included in the root text o f the Ratnagotravibhdga by 
most Tibetan traditions) and thus does not have to deal with another prob
lematic passage that suggests a real difference between the potential and a 
buddha, namely the third reason for the presence of buddha nature in all 
sentient beings:
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...because its fruit has been “metaphorically” applied460 to the 
buddha potential... ,461

If  the potential is called a buddha only in a metaphorical sense, there 
must be a difference that is more substantial than the existence or nonex
istence of adventitious stains. Mati Panchen first informs us that he has 
chosen not to ignore this passage given that it is found in some Indian texts, 
which means that he still doubts its authenticity, even though it is found 
in the Tibetan translation o f the Ratnagotravibhdgavydkhya (according to 
all available Tengyur editions). The root text Mati Panchen quotes (and 
which he corrected based on the Sanskrit462) has Tib. nye bar spyodpa (“to 
enjoy”) instead o f Tib. nye bar btags pa  (“to apply metaphorically”) for Skt. 
upacdra. With the help o f this “skillful translation,” Mati Panchen arrives 
at the following zhentong interpretation:

All beings possess the ultimate buddha nature...because the 
potential [or] buddha element, which will be established as bud- 
dhahood, [can be] enjoyed as something that is not different 
from the dharmakaya, [or] the fruit free o f stains, even in a state 
when [the potential] is mingled with hindrances.463

This strict denial o f any change in buddha nature led a number o f schol
ars to the conclusion that the zhentongpas would then claim the existence 
o f a permanent entity,464 which is a paradox according to Buddhist philos
ophy. An entity per definitionem fulfills a function and by virtue o f this it 
must be impermanent. But Mati Panchen explains:

As to abandoning the undesired consequence that [buddha 
nature] is a permanent entity, if  you contend that since it is with
out any difference before and after, and since it is also, in view 
of [its] causes and conditions, an attained fruit, the sphere (i.e., 
the buddha element) is a permanent entity, [the counterargu
ment is as follows]. It is permanent in view o f its not being con
ditioned. Where [will you find] the view that something is a 
conditioned entity on the grounds that it is free from the 
defining characteristics o f production, cessation, and abiding?
.. .I f  you contend that something is an entity in view o f its 
fulfilling a function, [the counterargument is as follows]. It pos
sesses the ability to bring the two needs (i.e., for yourself and 
others) to perfection in every respect. Therefore, it is not an
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ephemeral conditioned entity, since everything conditioned is 
false, deceptive, and without essence. Still, there is no contra
diction in saying that [buddha nature] is permanent and at the, 
same time a nonconditioned entity.465

Nobody would have denied that the kayas unfold buddha activity, but 
it must have seemed outrageous to hear someone calling them an “entity.” 466 
A considerable part o f the problem with the Jonang position is therefore 
not so much philosophical but the unorthodoxically free use of terminol
ogy, which must have caused a hermeneutical shock to many contempo
rary scholars.467 Still, the zhentong view raises the question o f how an 
ultimate dharmakaya that is really permanent and beyond the three times 
can function as a basis o f buddha activity in this world, or how something 
entirely transcendent can be at the same time the nature of a mindstream 
and thus something immanent.

To conclude, a few passages in Sabzang Mati Panchen s commentary sug
gest that he endorses Dolpopas ultimate zhentong view as described in the 
Ri chos nges don rgya mtsho, even though the commentary neither makes a 
distinction between ultimate and apparent buddha qualities nor mentions 
ultimate form kayas. Unfortunately there are no other works by Mati Pan
chen available to substantiate the hypothesis that he followed Dolpopas 
hermeneutic strategy o f only expounding the ordinary presentation o f 
buddha nature in the Ratnagotravibhdga commentary.

The Position ofLodro Tsungme
Even though a handwritten copy reproduced from an ancient manuscript 
o f Lodro Tsungme s (thirteenth/fourteenth century) Ratnagotravibhdga 
commentary from thelibrary o f Riwoche Jedrung Rinpoche (Ri bo che Rje 
drung Rin po che) o f Pema Ko (Padma bkod) was published under the 
Library o f Congress program some three decades ago, the commentary has 
hardly been used by Western scholarship before now.468 The Nyingma lama 
Paldan Sherab, who for a long time lived in Varanasi but now lives in New 
York, thought that this commentary was what was long thought to be a 
merely legendary Ratnagotravibhdga commentary by Longchen Rabjampa. 
Paldan Sherab probably removed the introductory page from one o f the 
Indian reproductions ofLodro Tsungme s commentary469 and added three 
prefatory pages: on the first is Paldan Sherab’s newly created title Kun 
mkhyen Klong chenpdi rgyud bla m ai ’grelpa bzhugs; on the second a pic
ture o f Longchenpa; and on the third the same picture again together with
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the ye dharma hetuprabhavd formula in Lantsha script and a stanza by Ter- 
dag Lingpa (Gter bdag gling pa) (1646-1714) in which Longchenpa is 
praised under the name o f Lodro Tsungme.470 Paldan Sherab added two fur
ther pages along with a colophon o f his own at the end, in which he explains 
why this commentary is by Longchenpa.471 The only other reason Paldan 
Sherab came up with this (besides the fact that Longchenpa was also called 
Lodro Tsungme) is that his tradition has it that there is a general outline o f 
the five Maitreya works and a Ratnagotravibhdga commentary by Long
chenpa.472 The former is mentioned in the biography o f Longchenpa, 
which contains an extensive list o f his works, but a Ratnagotravibhdga com
mentary by him is not listed there.473

From Zhonu Pal’s Deb thersngonpowe know that a certain Dragpa Senge 
(Grags pa Seng ge) (b. 1283) went to Sangpu Neutog (Gsang phu Sne’u 
thog) in order to study under the “senior teacher” (bla chos pa) Jamyang 
Shakzhon and the “assistant teacher” (zur chos pa) Lodro Tsungme.474 
Unfortunately we are not told in which year this was, but before going to 
Sangpu (Gsang phu), Dragpa Senge received teachings in Tsurpu (Tshur 
phu), where he arrived in 1308. Zhonu Pal further informs us that Dragpa 
Senge left Sangpu to meet the Third Karmapa Rangjung Dorje after the 
latter returned from Kongpo.475 According to the biography o f Rangjung 
Dorje written by Situ Panchen Chokyi Jungne and Belo Tsewahg Kiin- 
khyab (’Be lo Tshe dbang kun khyab), the Third Karmapa left for Kongpo 
in 1310 and returned to U in 1313.476 From this we can infer that Dragpa Senge 
must have studied under Shakzhon and Lodro Tsungme sometime between 
1308 and 1313. Since Longchen Rabjarnpa was born in 1308, it is impossible 
that he could have been this Lodro Tsungme who was teaching at Sangpu. 
It is also known that Yagde Panchen (G.yag sde pan chen) (1299-1378), who 
was a teacher o f Longchenpa, was a disciple o f Lodro Tsungme.477

Now it is still possible that Longchenpa composed a Ratnagotravibhdga 
commentary under the name Lodro Tsungme at Sangpu Neutog.478 In 
other words, we may assume that there were two persons with the name 
Lodro Tsungme there. This is not very likely, though. It is not so much that 
Longchenpa was only a student at Sangpu Neutog,479 as the way Lodro 
Tsungme explains the Ratnagotravibhdga. The latter’s view on buddha 
nature, as we will see, differs considerably from Longchenpa’s.480

According to Khenpo Abbey (Kathmandu), to whom I presented a copy 
of the text published in India, Lodro Tsungme, the teacher at Sangpu and 
author of the Ratnagotravibhdga commentary, was from Nedrilg (Gnas 
drug) in Kham481 and thus a close disciple of Lama Dampa Sonam Gyal- 
tsen (1312-75).482 But in his forthcoming thesis, Kano claims that the



Lodro Tsungme from Sangpu is not the same person as the one from 
Nedrug.

Kongtriil Lodro Taye says o f the Ratnagotravibhaga commentary by a 
certain Lodro Tsungme that the latter follows, together with Pagdru Gyal- 
tsen Zangpo (Phag gru Rgyal mtshan bzang po) and Rongton Sheja Kirn- 
rig, the commentarial tradition o f Chapa Chokyi Senge s disciples, such as 
Tsangnagpa Tsondrii Senge (Brtson ’grus seng ge) and Darbagpa Mawai 
Senge (Dar ’bags pa Smra ba’i seng ge).483 They are “all [said] to follow the 
great translator Ngog [Loden Sherab] [in spite of] many unimportant dis
crepancies in the Dharma language.”484 But the differences between Ngog 
Loden Sherab and Lodro Tsungme seem to be more substantial than that, 
for Lodro Tsungme was criticized by Buton Rinchen Drub (Bu ston Rin 
chen grub) (1290-1364) for ascribing definitive meaning to the teaching o f 
a real buddha nature within the mindstream of sentient beings.485

In the introduction to his Ratnagotravibhaga commentary, Lodro 
Tsungme states that the first and the last o f the five Maitreya works, namely 
the Abhisamayalamkdra and the Ratnagotravibhaga, comment on the inten
tion o f the Buddhas words, which literally have definitive meaning, and 
should thus truly be considered to be nitartha.m Hence the three reasons 
for the presence o f a buddha nature in RG V  I.28 ((1) because you are 
embraced and pervaded (spharana) 487 by the embodiment o f the perfect 
buddha, (2) because suchness cannot be differentiated, (3) because o f the 
potential)488 are taken in a strict sense.

Lodro Tsungme does not comment on what in the Sanskrit edition489 is 
RG V I.27 (not included in the root text o f the Ratnagotravibhaga by most 
Tibetan traditions) and does not have to deal with its slightly different third 
reason, according to which “its (i.e., buddha natures) fruit has been 
metaphorically applied to the buddha potential.”490 He argues rather that 
there is nothing metaphorical with regard to the above-mentioned three 
reasons. In particular, Lodro Tsungme does not accept the notion that the 
pervasion of sentient beings by the embodiment o f the perfect buddha (rea
son 1) only refers to their ability to obtain the dharmakaya; that the pres
ence o f a potential (reason 3) merely means possessing suchness; or that a 
tathagata is caused by the mental imprints o f virtue and the seeds of insight 
and compassion.491 In his commentary on RG V  I.28, Lodro Tsungme 
explains:

The dharmakaya is the dharmadhatu inseparable from qualities.
It is real in that it exists as something pervading all sentient 
beings by virtue o f being identical [with them]. Since there is no
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disproof against such a claim, it is not acceptable to say that it is 
[merely] nominal. All the more so, because if the pervasive 
nature of the dharmakaya meant that it can be attained [as a mat
ter o f course] it would not be necessary to [present this first rea
son] separately from the [third reason,] [namely,] “ [because of] 
the existence o f a potential.” I f  you object that [the reason] 
“ [because of] the existence of a potential” [refers to] what has 
arisen from practice,492 [then the following should be consid
ered:] In that case [it would follow that the fortified potential] 
would exist as something pervading all sentient beings,493 given 
that it is because [the dharmakaya] exists as something pervasive 
that [the proposition] “All sentient beings possess a buddha 
nature” can be proven.. .It is [only] the naturally present poten
tial among the two [potentials] that pervades sentient beings. 
Therefore, to abandon buddha nature, which [after all] has actu
ally been taught, and to teach a nature of sentient beings is not 
the intention o f the Buddhas words with definitive meaning.494

Even though the third reason is taken at face value, namely that a buddha 
nature or potential really exists as something pervading all sentient beings, 
Lodro Tsungme restricts the validity of this statement to the naturally pres
ent potential. The fortified or acquired potential is something produced 
when virtue is striven for and thus has a different beginning iri each indi
vidual mindstream.495 From the commentary on passages such as RG V  
I.5icd (“ [Buddha nature] is o f an unchangeable nature-—as it was before, 
so it is after”)496 and RG V  1.157 (J I.154) (“There is nothing to be removed 
from it and absolutely nothing to be added”),497 it becomes clear that the 
naturally present primordial qualities are taken as the thirty-two qualities 
of the dharmakaya (the ten strengths and so forth).498 They are what is 
referred to as the ultimate truth with regard to qualities in Lodro Tsungme s 
introduction. Lodro Tsungme thus loosely relates them with the ultimate 
aspects o f the remaining vajra points, namely the pure dharmata o f mind, 
which is the ultimate aspect o f the buddha element (dhatu), and the dhar
makaya, or the ultimate aspect o f enlightenment (bodhi). The correspon
ding aspects o f apparent truth are the thirty-two marks o f the Buddha, the 
ability to generate undefiled buddha properties (i.e., the potential acquired 
through practice), and the form kayas (sambhogakaya and nirmanakaya).499 
In other words, ultimate truth is equated with the qualities o f the dhar
makaya, the dharmakaya itself, and the true nature o f mind. The ultimate 
then is not taken as a mere nothingness or void, but described in positive



terms. The ontological status o f this positive ultimate becomes clear in a 
discussion about the naturally present potential functioning as a real cause:

Objection: I f  the naturally present potential were an actual 
cause, would it [not then] be an entity? Answer: The naturally 
present potential abides as the beginningless dharmata, [or] 
emptiness mingled with stains [and] inseparable from immeas
urable qualities. Even though the aspect o f dharmata (or empti
ness) is what causes the transformation o f the basis into the 
stainless dharmakaya, it is not an efficient cause and thus not an 
entity. [But] the aspect of wisdom is [such] an entity in view of 
being the efficient cause o f the future [ten] strengths, etc., o f the 
Buddha, which resemble [those of] the potential, and there is 
nothing invalid in such a position.500

Here it would be difficult to draw the line between ultimate and appar
ent truth. The introduction o f Lodro Tsungme s commentary clearly states 
that the thirty-two qualities o f the dharmakaya belong to the ultimate 
aspect of the buddha element, apparent [truth] being what has the ability 
to generate undefiled [buddha] properties, namely that aspect o f wisdom 
that is an efficient cause and thus an entity. On the other hand, Lodro 
Tsungme equates a naturally present wisdom with natural luminosity,501 
which is usually taken as a synonym of emptiness and the ultimate. But 
claiming that an entity (wisdom as an efficient cause) partakes o f the ulti
mate is philosophically problematic and would expose Lodro Tsungme to 
the same critique the Jonangpas had to face.

Whatever truth they belong to, it is remarkable that Lodro Tsungme dis
tinguishes the thirty-two qualities (the ten strengths, etc.) o f the potential 
and those o f a buddha, notwithstanding that he fully endorses stanza I.157 
(J 1.154) and explains that the ten strengths, etc., exist throughout begin
ningless time and that nothing that did not exist before needs to be newly 
created. In the introductory remarks to the explanation o f stanza 1.23, it 
becomes clear that Lodro Tsungme resolves the tension by distinguishing 
an aspect of sphere from an aspect o f wisdom:

As to the [buddha] nature, if  ascertained under the aspect o f 
sphere, it is the dharmata o f mind mingled with stains and 
inseparable from the inconceivable buddha qualities. It is the 
dharmakaya that exists since beginningless time.502
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But under the aspect o f wisdom, as we have seen above, some kind of 
production is maintained. It is true that wisdom is taken to be an aspect o f 
the naturally present potential, and as such to be primordially existent,503 
but in terms o f wisdom a fruit can clearly be distinguished from a cause:

[Question:] Is the fruit present in the cause? [Answer:] No, for 
even though the wisdom that is purified from all stains is the 
fruit, it does not exist in sentient beings; and even though wis
dom mingled with stains exists in the continuum of sentient 
beings, this is not the fruit.504

Lodro Tsungme s position on the relationship between buddha nature 
as a cause and the three kayas as a fruit becomes particularly clear in his 
commentarial remarks on R G V  I.152-55 ( J1.149-52),505 which explain how 
the last five o f the nine examples from the Tathdgatagarbhasutra (those of 
the treasure, the tree, the precious image, the future cakravartin, and the 
golden statue) illustrate the nature o f the buddha potential, out o f which 
the three kayas arise. First o f all, Lodro Tsungme points out that the nat
urally present potential is a cause o f the buddha kayas in the real sense of 
the word, and not only metaphorically, in that wisdom arises by acts o f cor
rect mental engagement, namely by focusing on emptiness (which is taken 
to be the naturally present potential by the proponents o f a metaphorical 
understanding):

Since the fruit, the three pure bodies o f the perfect buddha, are 
attained from these two potentials, [namely] the naturally pres
ent potential and the one arisen through practice, [these] are 
taken to be their cause. Therefore the element or potential is the 
cause. [Question:] Which fruit [or] kaya is attained through 
which cause? [Answer:] First, as to the kaya [attained] through 
the naturally present [potential], it is the actual svabhavika- 
kaya506 which is attained, since previously suchness existed min
gled with stains, and the transformation of the basis into the 
purified dharmakaya is attained by virtue o f having purified its 
stains. Some very intelligent people say that nonconceptual 
knowledge arises by becoming familiar with the correct mental 
engagement o f focusing on emptiness; thus it was taught that 
[emptiness] was [only] metaphorically called a cause o f wisdom.
This is not acceptable, given that it [has been said] in the [Ratna- 
gotravibhaga]vydkhya: “Tathagatahood is the state o f being con



stituted by the threefold buddhakaya. Therefore, since507 the ele
ment of the tathagata is a cause o f its being attained, the mean
ing o f element here is ‘cause.’”508

It is interesting that no attempt at all is made to downplay the element of 
causation in the relationship between buddha nature and the buddha kayas. 
This becomes even more evident in the explanation of the nirmanakaya, 
where its property o f being something really produced is underlined by 
ascribing to it an artificial character:

Second, the latter, [namely] the two form kayas, are attained 
through the fortified potential. Having [previously] accom
plished virtues that are a cause of liberation and having taken 
vows, he appears, at the time o f becoming a buddha, as the two 
form kayas for disciples near and far.... The nirmanakaya is like 
an artificial image made o f gold, since its nature is to appear as 
the reflection [of the sambhogakaya] to the mind of disciples 
through the power of the sambhogakaya.509

From this it is clear that the form kayas are something artificially created 
and thus do not exist since beginningless time, all the more so as their cause, 
the fortified potential, has been said to have a beginning in time (see above). 
The way the three kayas emerge from buddha nature is then summarized 
in the following way:

...the dharmakaya, suchness, and the naturally present poten
tial, [all] three [of them]510 literally pervade all sentient beings.
The outflow o f the dharmakaya, [namely] the two [fold] teach
ing o f the profound and the vast, and the fruit of the potential, 
[namely] the three kayas, are taught as existing on the level o f 
the fruit. Even though these “somehow exist” (yodpa dang yod 
kyang) in sentient beings, they are obstructed by hindrances.
This is taught as such because the two [fold] wisdom of what 
[reality] is like and how far [it reaches], [namely] the dominant 
condition o f the two [fold] discourses, exists, as do the four wis
doms that govern the arising o f the two [form] kayas. When 
these wisdoms are purified o f adventitious stains, they arise by 
virtue o f this as the appearance o f the two [fold] discourses and 
the two [form] kayas. Svabhavikakaya has the same meaning as 
dharmakaya, and since the fortified potential is a potential that
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is newly achieved through conditions, it does not pervade all sen
tient beings.511

In other words, we loosely speak of the presence o f the three kayas in 
sentient beings only in the sense that the causes of the form kayas, namely 
the twofold wisdom o f what reality is like and how far it reaches together 
with the four wisdoms (mirror-like wisdom, etc.), exist in sentient beings 
since beginningless time. The fortified potential not only removes hin
drances, but also, by way o f the purification process, causes the primordial 
wisdoms to unfold as form kayas, and as we have seen above, even the 
thirty-two qualities o f the dharmakaya (the ten strengths, etc.) undergo a 
change, since it has been said that the qualities o f the fruit resemble those 
o f the potential (see above).

To recap, Lodro Tsungmes commentary resembles Dolpopas ordinary 
or “nontantric” presentation o f buddha nature. Another similarity with 
Dolpopa, and also Sabzang Mati Panchen, is the way unconditioned bud- 
dhahood is explained. In his commentary on RG V  I.5 Lodro Tsungme 
takes the dharmakaya to lack any conditioned phenomenon whatsoever.512 
In other words, the way Lodro Tsungme comments on the Ratnagotra- 
vibhdga does not exclude the possibility that he adhered to a similar extraor
dinary view as Dolpopa. This is indicated by Lodro Tsungme s statement 
that the three kayas somehow exist in sentient beings and that they mani
fest from the primordial wisdom when the hindrances are removed.

The Position ofLongchen Rabjampa
Longchenpas interpretation o f buddha nature in his Treasure o f Tenets (Grub 
mtha'mdzod) deserves our interest for several reasons. First, most of the stan
zas dealing with the fourth vajra point (on buddha nature) in the Ratnago- 
travibhdga are quoted and commented upon in thirty continuous pages in 
the Treasure o f Tenets.513 Second, this works theory of buddha nature plays a 
central role in linking the dzogchen teachings with older strands o f Indian 
Buddhism.514 Third is the Grub mtha’ mdzods positive interpretation o f the 
Ratnagotravibhdga, maintaining that emptiness needs to be understood in 
the sense o f buddha natures luminosity, and that such a positive assessment 
of the ultimate has definitive meaning.515 This and texts such as the Rdzogs 
chen sems nyid ngal gso’i grelpa shing rta chen po, in which an “empti[ness] 
o f an own-being” (mngstong) is distinguished from an “empti [ness] of other” 
(gzhan stong) ,516 probably led Kongtriil Lodro Taye to list Longchenpa 
among the masters who figured in the diffusion of zhentong.517 Most mod

9 8  A  D I R E C T  P A T H  TO  T H E  B U D D H A  W I T H I N



V A R IO U S  P O S I T I O N S  R E L A T E D  T O  Z H O N U  P A L ’s I N T E R P R E T A T I O N  9 9

ern Nyingma scholars think, however, that such a stance is naive, in that 
Longchenpa did not endorse a zhentong view in any o f his other works, 
especially his more mature ones including the Chosdbyings rinpo che’i mdzod 
or the Gnas lugs rin po chei mdzod. The latter rather show that Longchenpa 
was perfectly in line with Prasangika Madhyamaka.

It would go beyond the scope o f this study to establish what the final 
view o f Longchenpa was and whether it is reflected in the Grub mtha mdzod 
or the Shing rta chen po. Still, we should keep in mind the possibility that 
there were already different ways o f defining zhentong at the time o f Dol- 
popa.518 This said, we will now investigate Longchenpa’s interesting dzog- 
chen interpretation o f the Ratnagotravibhdga in the Grub mtha mdzod.

The short title Treasure o f Tenets is a litde misleading, since more than 
one third o f the text (namely the last four chapters) is on Vajrayana and 
dzogchen, which are not, strictly speaking, contained in the traditional sys
tem o f four tenets (Vaibhasika, Sautrantika, Cittamatra, and Madhya
maka). But the full title shows that the Treasure o f the Jewels o f Tenets 
“elucidates the meaning o f all yanas.” In other words, it is the system of 
nine— or in this text, sixteen—yanas o f the Nyingma school that are pre
sented.519 The sixteen yanas are listed at the beginning o f the third chap
ter,520 which introduces an explanation o f both the Buddhist and other 
tenets. It is, of course, the explanation of the last o f these sixteen yanas that 
reflects Longchenpas ultimate view.521 The nature of the fundamental state, 
which is repeatedly equated with the prim ordial ground, self arisen wisdom, 
or awareness, is described in line with the dzogchen categories essence (ngo 
bo), nature (rang bzhin), and compassionate responsiveness (thugs rje). The 
essence o f the primordial ground is taken to be empty (like space), its nature 
is luminosity (like that o f the sun and the moon), and its compassionate 
responsiveness is all-pervasive (like the rays of light). These three categories 
are further equated with, respectively, the dharmakaya, sambhogakaya, and 
nirmanakaya. Inseparable in essence, the three kayas abide throughout 
beginningless time as the nature o f wisdom in an ever-unchangeable 
sphere.522

As doctrinal support for a sphere with ever-existing qualities, Longchenpa 
cites the stanza from the Mahayanabhidharmasutra (“the beginningless 
sphere is the basis o f all phenomena”) quoted in RG V Y I.155 (J I.152)523 and 
stanza 43 from Sarahas Dohakosagiti, which also plays an important role in 
the mahamudra interpretation o f buddha nature:524

Mind alone is the seed of everything.
I prostrate525 to [this] mind



In which worldly existence and nirvana spread,
And which is like a wish-fulfilling jewel, bestowing the desired 

fruit.526

O f particular interest is the following description o f how buddha wis
dom (in all its aspects o f body, speech, and mind) exists throughout begin
ningless time even in confused states o f mind.527 A  little further down, 
Longchenpa describes this state in detail:

[Primordial] awareness (rig pa)52* is empty in essence, exists by 
its own nature in the form of five lights, and its compassionate 
responsiveness pervades [everything] in the form o f rays. Even 
though it is present as the great source o f the kayas and wisdom, 
it is hindered [in three ways]: The aspect where it is in essence 
the empty dharmakaya, [namely] the pure vision o f wisdom, is 
hindered by the eight accumulations [of consciousness] together 
with the ground (kun gzhi) .525 [Its] nature, the luminosity o f the 
five lights, is hindered by the tangible skandha o f flesh and 
blood; [Its] compassionate responsiveness, [which] abides [in a 
state of] manifesting [light] rays and awareness, is hindered by 
karman and mental imprints. Even though [this rigpd\ is [only] 
present in a state that is very difficult to perceive, it is not the 
case that it does not exist. It pervades all sentient beings and 
exists in the body together with a support.530

Longchenpa, thus, adduces the crucial stanza 1.28 from the Ratnagotra- 
vibhdga, which lists the three reasons for the presence of buddha nature in 
sentient beings. In his explanation of the third reason (“because o f the 
potential”)? Longchenpa equates potential with the dzogchen term aware
ness, adopting as he does the reading rzginstead of rigs (potential), and gloss
ing buddha nature as rig pa in the following paraphrase. In other words, all 
sentient beings possess buddha nature because o f their intrinsic primordial 
awareness.

At the beginning o f his presentation o f the secret Mantrayana,531 Long
chenpa defines both the basis o f purification (sbyang gzhi) and that which 
must be purified (sbyang bya) in line with the Ratnagotravibhdga and its 
terminology:

The subject being characterized (mtshan gzhi) is the naturally 
pure sphere, which is inseparably united532 with the luminous
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kayas and wisdom, together with what is based on that [sphere], 
namely the phenomena to be purified and the purifying fac
tors.... The naturally pure dharmata o f the sphere [and] lumi
nosity is the basis o f purification. The adventitious hindrances, 
[which are] karman, defilements, the phenomena o f samsara, 
and the eight accumulations [of consciousness] including the 
“ground” (i.e., the dlayavijnana)533 are the stains to be purified.
The ground, which consists o f the various mental imprints, is re
pelled, given that it is the root o f samsara. Even though the real 
object o f the real ground, [namely] the fundamental state, is not 
repelled, that aspect o f it that is conventionally given the name 
ground is turned back and becomes what is called dharmadhatu 
wisdom.534

As in RG V  I.157-58 (J I.154—55), adventitious stains that must be 
removed are distinguished from a dhattf^ that is inseparable from the 
buddha qualities, which here are all the kayas and wisdom. It should be 
noted, too, that Longchenpa was aware o f the two different meanings o f 
kun gzhi: the real ground, which is the fundamental state; and that which 
is conventionally given the name kun gzhi. Thus an impure dlayavijnana 
(the conventional “ground”) is distinguished from a kun gzhi that signifies 
the fundamental state, which in dzogchen is inseparable from primordial 
awareness or self-arisen wisdom. Similar to a zhentong interpretation, the 
kun gzhi is equated with the fundamental state. This is like Rangjung 
Dorjes pure mind, which becomes manifest simply when the impure kun 
gzhi mam shes (dlayavijnana) is removed.536 This distinction between an 
impure dlayavijnana and a pure kun gzhi could have been the forerunner 
of what later became known as zhentong. In fact, Longchenpa once in his 
Rdzogs chen sems nyid ngal gso’i grelpa shing rta chen po draws the distinc
tion between “empty of other” (gzhan gyis stongpa) and “empty o f an own
being” (rang gyis stong pa) in the context o f discussing the Yogacara theory 
of the three natures.537 Longchenpa explains:

The empti[ness] of an own-being [has] two [aspects]: the non
existent appearances, which are devoid o f a specific characteris
tic of their own like a [reflection o f the] moon in water; and the 
empti[ness] o f an own-being, [which is the emptiness of] the 
imagined [only], where spontaneously present phenomena are 
not abandoned, even though elements that can be labeled in 
terms o f self and other do not exist. “Empti[ness] o f other”
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[means] to be empty o f what is other, or uncontained and 
empty o f [what is referred to by] any other synonym [of the 
ultimate].538 “Empty o f both” also includes two [parts]: being 
empty o f [what is referred to by] synonyms539 and being empty 
o f what is specifically characterized in terms o f words [and] 
things. In this regard, the dharmata o f the mind, [that is] lumi
nosity or the natural element o f buddha nature, is empty o f all 
flawed entities. It has the defining characteristics o f qualities.
The aspect o f it which is the purity o f [its] own essence is 
beyond the accomplishment o f qualities and the discarding o f 
faults.... [False] imagining or the eight accumulations o f con
sciousness do not exist in the ground, and are thus also empty 
o f an own-being—  In sum, empty o f an own-being means that 
no phenomena truly exist in terms o f an own-being. As to 
empty o f other, this phenomenon (or, nature o f phenomena?) 
has been designated under its aspect o f not possessing other 
phenomena.540

In other words, the nature o f the buddha element, or the dharmata o f 
the mind, which has been equated with the unchangeable perfect nature,541 
is not empty of qualities, but empty of the eight accumulations o f con
sciousness (including the dlayavijndna) .T h e  last definition o f empty o f other 
(zhentong) is unclear, specifically whether to read dharma (chos) or dhar- 
mata (chos nyid). Furthermore, the demonstrative pronoun de in chos de la 
found here is also problematic; to which phenomenon spoken o f before 
does it precisely refer? Further up it was said that the dharmata (chos nyid) 
is empty o f flawed entities, in particular what is other. Thus speaking o f 
dharmata (chos nyid) here in the context of zhentong would make logical 
sense. This omission o f the single syllable ta (nyid) (perhaps by a later redac
tor) changes the meaning o f the whole passage, since that which is empty 
of something else (i.e., buddha nature) is then subsumed under phenom
ena, which do not truly exist in terms of an own-being. Philosophically, the 
interpretation based on reading dharma (chos) holds water. It could be 
argued that even though the dharmata of the mind is empty o f other, it still 
lacks a true own-being. Longchenpa may have preferred such a zhentong 
definition because it does not conflict with his dzogchen view that the 
essence o f primordial awareness is emptiness.

Even though a later emendation seems likely, it is difficult to conclude 
from this passage alone that Longchenpa is a zhentongpa who denies, like 
the Jonangpas, that dharmata lacks an own-being. Still, Longchenpa clearly



states in his Grub mtha mdzod (in his commentary on a stanza quoted in 
R G W  I.158 (J I.155)) that the ultimate is not merely emptiness in which 
nothing exists at all:

The sphere is the ultimate truth. It is said that by seeing its nature 
you see ultimate truth. But again, it is not the case that an empti
ness in which nothing exists at all is the ultimate truth. To fools, 
ordinary beings, and beginners, the teachings on selflessness and 
so forth were given as a remedy for being attached to a self. But 
[this selflessness or emptiness], it should be known, [is] in real
ity the sphere [or] luminosity, [which is] unconditioned and 
exists as something spontaneously present.542

Nowhere in the entire Grub mtha’ mdzod does Longchenpa distinguish 
between the thirty-two qualities o f the dharmakaya and the qualities o f the 
form kayas. Both types o f qualities exist throughout beginningless time. 
This is made clear in the following passage, in which Longchenpa addresses 
the question of the exact relationship between the buddha element and 
buddhahood in the Ratnagotravibhaga by letting a Active opponent ask why 
a buddha is not taken to be the result o f purifying the stains o f the [buddha] 
element (khams) on the path o f adopting and abandoning.543 Longchenpa 
answers:

Since self-arisen wisdom, great perfection (rdzog chen) itself, 
exists throughout beginningless time as the spontaneously pres
ent qualities o f the Buddhas vast abundance [of treasures], the 
three kayas are [already] complete as his own possession. There
fore, they do not need to be searched for once [the alayavijndna\ 
has been turned back.544

Nevertheless, the Ratnagotravibhaga, in which the form kayas are 
explained to be a product o f the path and caused by the fortified poten
tial, is adduced in support of dzogchen. The beginning of the paragraph 
on dzogchen in the seventh chapter shows the importance o f the Ratna- 
gotravibhdga as a canonical underpinning for the great perfection, even 
though it is, technically, part o f the Sutrayana. In listing the flaws o f infer
ior vehicles, Longchenpa blames the sutras for obstructing the great bliss 
o f atiyoga (i.e., dzogchen) by trying to conceptualize and analyze dzogchen, 
which is beyond concepts and analysis.545 Having ridiculed the remaining 
inferior vehicles, Longchenpa describes dzogchen in the following way:
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In terms o f its nature [the great bliss o f atiyoga] is great perfec
tion (dzogchen), luminosity, the essence o f the sphere, [and] self- 
arisen wisdom. Since it has neither cause nor fruit accompanied 
by conditions (as if  there were something to be produced and 
something that produced), it has, like space, naturally existed 
throughout beginningless time.546

In support o f this, Longchenpa refers to RG V  I.5icd— two padas that have 
been quoted in the Kun byed rgyalpo.M7

[The buddha element is of] an unchangeable nature— as it was 
before, so it is after.548

And in the same line and sentence— that is to say, on an equal footing with 
the Kun byed rgyalpo— Longchenpa quotes RG V  1.5a, once again in sup
port o f the above-mentioned description o f dzogchen:549

[Buddhahood] is unconditioned and spontaneously present.550

It is noteworthy that the Ratnagotravibhdga, which belongs to the sutra 
rather than tantra category, is quoted in support o f dzogchen immediately 
after the sutras and all other inferior vehicles have been ridiculed. Proba
bly aware of this inconsistency, Longchenpa simply quotes this pada with
out mentioning the source.

In the presentation of the higher yanas in the Grub mtha’ mdzod, it is 
mainly the Ratnagotravibhdga (along with two closely related sutras) that 
is adduced from a category of texts that normally belong to the yanas, of 
the inferior sutras. One of the most obvious reasons for this is that the 
tathagatagarbha theory, with its concepts o f natural luminosity and insep
arable buddha qualities, displays a high degree of similarity with dzog
chen, and given that the dzogchen tradition is otherwise at a loss to cite 
identifiable Indian Buddhist sources, it is no surprise that the Ratna
gotravibhdga would have become a central focus.

Such an approach requires a particular interpretation o f the Ratna
gotravibhdga, one that Dolpopa calls the extraordinary interpretation o f the 
Vajrayana. While Dolpopa and Rangjung Dorje clearly distinguish a reg
ular explanation o f the Ratnagotravibhdga, in which the two potentials and 
the three kayas are presented in an ordinary Mahayana context separate 
from an extraordinary tantric interpretation, it is not so clear whether 
Longchenpa follows the same strategy. Those who adhere to the thesis that



Lodro Tsungme was Longchenpa would, o f course, say that the differences 
between Lodro Tsungme s Ratnagotmvibhdga commentary and the dzog- 
chen interpretation of buddha nature in the Grub with a mdzod result pre
cisely from such a distinction between an ordinary Mahayana 
interpretation and an extraordinary Vajrayana one. In order to discuss this 
reasonable point, we need to turn to Longchenpa’s presentation of the lower 
ydnas in the Grub mtha mdzod.

First of all, it is interesting to note that the Ratnagotmvibhdga and the 
tathdgatagarbha theory do not figure significantly in the definition of the 
tenets in the third chapter of the Grub mtha mdzod.551 One exception is the 
Cittamatra section, where RG V  I.5icd (see above) is quoted to illustrate the 
unchangeable aspect o f the perfect nature (parinispannasvabhdva), with 
which buddha nature is implicitly equated. This equation is further sub
stantiated on the basis o f Mahdydnasutrdlamkdra IX.37.552 In his definition 
o f the unchangeable perfect nature, Longchenpa introduces two new syn
onyms for it, the fundamental state (gnas lugs) and the real ground (don gyi 
kun gzhi), neither o f which is found in the traditional Yogacara works.553 
By weaving these terms into the presentation o f a lower vehicle, he estab
lishes a connection between the Yogacara and the primordial or real ground, 
and thus shows that already the Cittamatra presentation o f the ground is 
itself compatible with the highest view o f dzogchen.

Apart from this, the presentation of the philosophical tenets is quite con
servative. Neither the Ratnagotmvibhdga nor its tathdgatagarbha theory is 
mentioned even once in the explanation of the Madhyamaka systems. 
Other exegetes did not stay so strict. For example, Taranatha (1575-1634), 
in his own presentation of the four tenets, the Gzhan stongsnyingpo, divides 
the fourth tenet (Madhyamaka) into ordinary and Great Madhyamaka 
(dbu ma chen po).55A In this work, he based his Great Madhyamaka on a 
zhentong interpretation through a particular understanding o f the 
Yogacara combined with the Ratnagotmvibhdga.555 In contrast, Longchenpa 
speaks o f a Great Madhyamaka only in the sense o f “being free from men
tal fabrication” (spros bral))%

It is noteworthy, however, that Longchenpa defines ultimate truth in the 
Prasangika (Madhyamaka) as the essence (ngo bo), which is free from the 
mental fabrication o f a perceived object and a perceiving subject.557 It is true 
that the concept of the emptiness o f perceived and perceiver originally comes 
from the prajndpdramitd literature, but it is first and foremost a concept 
favored by Yogacara works,558 in which restricting the object of negation to 
the duality o f subject and object does not negate nondual wisdom and other 
buddha qualities. In the context o f explaining the transformation o f the
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basis559 in chapter 4, Longchenpa shows how his notion o f a primordially 
existing wisdom can be explained from a Prasangika view, without any allu
sion to the Ratnagotravibbdga:

Some who consider themselves to be Madhyamikas [say]: Since a 
buddha does not have wisdom, he does not have the knowledge 
o f wisdom either, because knowable objects are mental fabrica
tions, and he is free from mental fabrications.... As has been said 
in the [MadhyamakaJ-Avatara fXI.iyd]: “The mind being sup
pressed, the [dharma]kaya makes [the state o f nonarising and 
nonobstruction] directly manifest.”560 [Answer:] This is not 
acceptable for the following reasons. Since in terms o f empti [ness], 
from the view of the dharmakaya, neither the existence nor nonex
istence of wisdom is established, you may present it as “existent,”
[and] this [can be] negated; and, similarly, you may claim [its] 
“nonexistence,” [and] this, too, [can be] negated. Therefore 
nonexistence is not defensible either. In terms of appearance, from 
the view of the form kayas, after disciples manifest, wisdom, too, 
must appear, since [the visible kayas] necessarily appear in order 
to work for the benefit [of others]. Although the tenets concern
ing knowable objects, knowers, and so forth, [in short,] anything 
imputed, are mental fabrications, objects (yul) belonging to the 
system561 of that which manifests without being imputed by any
one should not be taken as mental fabrications.562

This view of the ontological status o f buddha wisdom matches the view 
o f Sakya Pandita (1182-1251), who says in his Thub pa dgongs gsal:

I f  [you claimed that] wisdom is truly established in his own 
(i.e., the Buddhas) continuum, you would be like the non- 
Buddhists who maintain the permanence [of the absolute]....
[But] if  wisdom were a [mere] appearance for others, without 
existing in his own continuum, the Buddha would be without 
qualities.563

Similarly, the Eighth Karmapa Mikyo Dorje and Sakya Chogden claim, 
according to Kongtriil Lodro Taye:

Wisdom is beyond existence and nonexistence on the level o f a 
buddha; on a conventional level, though, wisdom exists.564



Coming back to Longchenpa: with regard to philosophical theory or 
views, the Prasangika occupies a privileged place where the Ratnagotra- 
vibhaga has no bearing at all for him.

The situation is different in the fourth chapter, which explains how to 
proceed on the paths of these tenets.565 The presentation o f the bodhisattva 
path starts with an explanation o f how bodhicitta is generated, by point
ing out that everyone possesses a natural [buddha] potential (rigs). This 
subchapter is basically a commentary on the main passages o f the first chap
ter o f the Ratnagotravibhaga (on buddha nature). It should be remembered 
in the following passage that the discussion o f buddha nature in this fourth 
chapter still formally belongs to the nontantric part o f the Grub mthd 
mdzod.

Based on RG V I.62ab (“The luminous nature o f mind, like space, never 
undergoes change”566), Longchenpa defines potentials follows:

The naturally pure sphere, which is the ultimate truth or self- 
arisen wisdom, is called the potential or [buddha] element when 
mingled with stains. When stainless, it is called enlightenment or 
tathdgata,567

This definition is fully in line with the Ratnagotravibhdgavydkhya (on 
I.23-24) except that the [buddha] element (Skt. dhatu, Tib. khams) is re
placed with Longchenpas own dzogchen terms, naturally pure sphere and 
self-arisen wisdom. Quoting RG V  1.157 (J I.154) (“There is nothing to be 
removed from it and absolutely nothing to be added. The real should be 
seen as real; and seeing the real, you become liberated”),568 Longchenpa 
defines the nature of the potential:

With regard to the essence o f this sphere, which is [buddha] 
nature, stains that must be abandoned have never existed, 
because [in terms o f their true being,] they are natural lumi
nosity and stainlessness. Qualities that previously did not exist 
will not be newly produced, since qualities are spontaneously 
present.569

But according to R G W  I.25, it is the uninterrupted and effortless 
buddha activity that is “spontaneously present” (Ihun grub), and not the 
qualities.570 In the entire Ratnagotravibhaga and its vyakhyd, qualities are 
not even once called spontaneously present (Ihun grub). In dzogchen, the 
nature (rang bzhin) o f awareness (rigpa) (equated with buddha nature) is
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spontaneously present (Ihun grub), which is understood to imply that the 
qualities have been spontaneously present throughout beginningless time. 
Even though there are no “spontaneously present qualities” in the Ratna- 
gotravibhdga, it is not entirely impossible to read them into it, given that 
the qualities are inseparable from the primordial buddha nature and the 
basis on which spontaneous buddha activity unfolds. It should be noted 
that a normal Mahayana text is here not simply being quoted and com
mented on according to its original purport, but it is being brought into 
line with a dzogchen view.

O f particular interest is how Longchenpa also claims in this “non- 
tantric” portion o f the Grub mthd mdzod that all the three kayas exist 
throughout beginningless time. His agenda is therefore to prove that the 
buddha qualities already exist in both the naturally present and fortified 
potentials, that is, that these two potentials are only liberating causes and 
not efficient causes. He starts by presenting the following etymology of 
potential (gotra):

Go- in gotra (Longchenpa: gautrd) [stands for] guna, which trans
lates as quality, and -traiot tarn, which translates as “to liberate”
(sgrol ba).5n The qualities, regarded as the support, liberate [by 
bringing you] beyond samsara. [As] has been said in [MahaJ 
ydnasutralamkara l i l t e d ] :

As for the qualities, you should know 
That they have the meaning o f “to liberate.”572

Two lines further down Longchenpa quotes the entire stanza (MSA III.4) 
which not surprisingly, judging from the way he quotes the second half o f 
the third pada and the fourth pada above, he understands in the follow
ing way:

[The potential] should be known as the naturally [present] and 
the fortified. They are the support and the supported, exist [as 
cause] but do not exist [as fruit], and as for the qualities, you 
should know that they have the meaning o f “to liberate.”573

Longchenpa explains how the all-pervading luminosity o f buddha nature 
(as established by the three reasons in RG V  I.27) can be divided into the 
two aspects o f emptiness and appearance, so as to accord with both types 
of potential:



As to the sphere, [or] empti[ness], it is the liberating cause with 
regard to the dharmakaya574 and the svabhavikakaya, [which are] 
the support (=prakrtisthagotra); and as to wisdom, [or] appear
ance, including your own luminous major and minor marks [of 
a buddha], they abide as the supported (=paripustagotra), [which 
is] the liberating cause with regard to the two form kayas.575,576

In other words, for Longchenpa neither potential is an efficient cause, 
in the sense o f really producing qualities, but is only a liberating cause, 
which means that each is already imbued with all qualities that bring about 
liberation from what hinders them, namely adventitious defilements and 
the like. The two potentials are further equated with the sphere and wis
dom, or emptiness and appearance, and from what has been said till now 
about the sphere and wisdom, it follows that both potentials are insepara
ble and exist throughout beginningless time.

Contrary to this line o f thought, Lodro Tsungme takes the fortified 
potential as something newly accomplished (and consequently, as some
thing with a beginning in time):

As to the [potential] arisen from practice,577 it has been newly 
accomplished thanks to conditions o f the various potentials o f 
the noble ones. In this regard, the naturally present one is the 
support, and the one arisen from practice (i.e., the fortified 
potential), the supported. As for the defining characteristic of 
the potential, it is a property o f the state mingled with stains, 
and it is effective in generating the abandonment and realization 
o f the noble ones. As for [its] etymology, up to go in gotra, it is 
derived from gu, [which stands for] guna (“quality”). By sepa
rating ta and ra [in tra\, you obtain tara (“to liberate”).578 [So it 
is] guna-tara. Since it is the qualities that it liberates579 and gen
erates, it is a potential.580

Next, Lodro Tsungme quotes MSA III.4. But this time the stanza must be 
understood in the light o f Vasubandhus commentary, since the last sentence 
o f Lodro Tsungme s explanation is an abbreviation o f Vasubandhus analy
sis o f the compound gunottdranata-, which is:

It should be known that the potential has the meaning o f the 
“coming out o f the qualities”— the qualities come out581 in the 
sense that they arise from it (i.e. the potential).582
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A  “natural reading” o f the Tibetan translation o f MSA III.4 supports Long- 
chenpa, but Vasubandhu’s commentary and also the general context o f the 
third chapter o f the Mahdydnasutrdlamkdra suggest that Lodro Tsungme s 
interpretation is more accurate. Still, the main point here is not to settle 
the question who is right; it is rather that one and the same author cannot 
be expected to quote and interpret an important stanza from the M ahd
ydnasutrdlamkdra in such fundamentally different ways. It is inconceivable 
that the “Lodro Tsungme” who composed a Ratnagotravibhdga commen
tary could have ignored the original purport o f the Mahdydnasutrdlamkdra 
and the bhasya on it when writing the Grub mtha’ mdzod, i f  he were the 
author of both works.

It seems to me that Longchenpa’s interpretation o f M SA III.4 would not 
be different in another context, such as a simple commentary on the 
Mahdydnasutrdlamkdra. Longchenpa’s way of presenting buddha nature in 
this passage of the Grub with a mdzod cannot be following a strategy o f dis
tinguishing an ordinary from an extraordinary interpretation. Dolpopa 
would have simply accepted the purport o f MSA III.4 and the bhasya on 
it, because it is in accordance with the level o f apparent truth on which 
form kayas and qualities are actually produced, or to use Lodro Tsungme’s 
terminology, the potentials are efficient causes.

For those who claim that Longchenpa was the Lodro Tsungme who 
composed a Ratnagotravibhdga commentary in Sangpu Neutog there is still 
one possible argument left, which is that Longchenpa changed tack after 
he left the university o f Sangpu, adopting a full-fledged dzogchen view only 
after his years of study.583 Future researchers investigating the works of 
Longchenpa will have to keep this question in mind.

Based on his particular understanding o f MSA III.4, Longchenpa com
ments on the last five o f the nine examples from the Tathdgatagarbhasutra 
(the treasure, the tree, the precious image, the future monarch, and the 
golden statue), which illustrate the nature o f the buddha potential out o f 
which the three kayas arise (RGV I.152-55, J  I.149-52):584

There is a twofold division into a naturally present potential and 
an acquired potential corresponding to the division o f ground 
and path. During the time [the potential] abides in the nature 
o f the sphere, the ground, as something all-pervading, it resem
bles, as an aspect o f the sphere, [which is] the primordial ground 
o f manifestation,585 a treasure o f precious jewels. In the same way 
as the abode, which is the ground that gives rise to anything one 
may wish, is not determinable as something manifest, [the



potential] is the sphere o f the dharmakaya, [or] the svabhav- 
ikakaya. It is presented [as such] because it enables the manifes
tation of the kayas and wisdom. As to awareness and the kayas 
under [the] aspect of appearance, [both of which are then] the 
manifested wisdom, they are actualized qualities that exist in 
yourself. This comes about by their power to free from hin
drances. It is merely with respect to this ascertainment that the 
[acquired or fortified] potential has been illustrated previously by 
the example o f a mature tree with fruits. The pure cause is labeled 
as the pure fruit. This is elucidated in the examples o f the gold 
mine and the [mine of] supreme jewels in the Mahaydna- 
sutrdlamkdm.586

Moreover, when it is explained what [the potential] is like 
when on the path o f learning, both potentials o f the sphere are 
called natural potential abiding as the support, given that they 
exist as something spontaneously present by nature. The roots 
o f virtue, beginning from the initial generation of bodhicitta all 
the way up to the tenth level, [that is] everything included in the 
two accumulations of merit and wisdom, which is all based on 
that [natural potential], are called acquired or fortified potential. 
These virtues are taught as if  the qualities that exist in yourself 
newly arise on the strength o f having removed the stains o f the 
natural potential, which is endowed with a newly acquired rem
edy. Nowadays the [natural potential] is [often] taken as the 
suchness o f the ground, and the path as the fortified potential, 
the two potentials not being counted as part o f the ground. This 
obviously implies a misunderstanding of the sphere, since [such 
a view] contradicts the spontaneous presence o f appearance and 
emptiness in the [primordial] ground.587

In other words, there is no real production o f anything for Longchenpa.
What happens simply is that the purification process makes the primordial
qualities o f the three kayas apparent:

In view o f the apparent production o f the three kayas by the 
strength o f training on the path and the removal of stains, it is 
said to have the nature o f a potential. This is illustrated by the 
five similes o f the treasure [under the ground], the tree, the pre
cious Buddha statue [wrapped in a garment], the cakravartin, 
and the golden statue [in the earthen mold].588
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To conclude, Longchenpa interprets buddha nature in the fourth chap
ter o f the Grub mthd mdzod from a dzogchen perspective, the implication 
being that the qualities o f the primordial form kayas do not refer to the real 
thirty-two marks o f the Buddha in the body but to the thirty-two “lumi
nous marks.”589 At the expense o f reinterpreting MSA III.4 and the mean
ing of spontaneously present (Ihun grub) in RG V  I.25, he tries to establish 
that theories o f the two potentials in the Mahdydnasutrdlarhkdra and the 
Ratnagotravibhdga do not present the primordial ground differendy from 
dzogchen.

Among philosophical tenets, Longchenpa takes Prasangika to be the 
highest. It still belongs to the analytical approach of the lower Sutrayana, 
however, and so is outshone by the unsurpassable yana o f dzogchen. But i f  
we understand the teaching o f an ultimate buddha nature to mean that the 
qualities o f a buddha have been spontaneously present throughout begin
ningless time, and if  we take the final passage o f the first chapter literally, 
and thus accept that the teaching o f emptiness has five defects that can only 
be removed by the definitive teaching o f buddha nature (which Long
chenpa sets forth), the Ratnagotravibhdga must indeed be said to outshine 
Prasangika. The superiority o f Prasangika is accepted within the lower ana
lytical approach of the sutras, but the Ratnagotravibhdga, a text whose doc
trine is so closely associated with dzogchen, has definitive meaning, 
counteracting the defects o f the analytical approach in a way similar to 
dzogchen.590

The kind of relation between the tathdgatagarbha theory o f the Ratna
gotravibhdga and dzogchen, which is necessary for such an approach, is first 
of all established by what Dolpopa would call an extraordinary Vajrayana 
explanation of the Ratnagotravibhdga. This implies, for example, that not 
only the thirty-two qualities o f the dharmakaya but also the thirty-two 
qualities of the form kayas exist throughout beginningless time (which is, 
in view o f the nine examples from the Tathdgatagarbhasutra, not entirely 
impossible). Second, dzogchen notions such as spontaneous presence (Ihun 
grub), sphere (dbyings), and [primordial] ground o f manifestation ( ’char gzhi) 
are systematically introduced as synonyms o f key philosophical terms in 
the Ratnagotravibhdga. The technical terms do not need to be entirely new: 
spontaneously present (Ihun grub), for example, is repeatedly found in the 
Ratnagotravibhdga, where it denotes effortless buddha activity, but in a 
dzogchen context it is necessarily associated with the buddha qualities, and 
so has a slightly different connotation.

Having thus been introduced to the tathdgatagarbha theory from a dzog
chen perspective, we are prepared to accept the Ratnagotravibhdga as a



canonical basis for dzogchen when the latter is presented as the final ydna. 
Such a twofold strategy not only offers a way to proceed smoothly, and 
without too many contradictions, to the higher vehicles when studying 
texts like the Ratnagotravibhaga, but also reflects a hermeneutic attempt to 
set dzogchen on a firmer canonical foundation.

The Position ofBarawa Gyaltsen Palzang
Four texts from Barawas collected works prove to be very helpful in deter
mining his view on the Ratnagotravibhaga. In all four o f them Barawa estab
lishes his mahamudra understanding o f buddha nature over other views, 
particularly the zhentong of the Jonangpas. In the first work, The Sunbeam 
o f Explaining the Intention o f Two Dharma Masters,591 which Barawa com
posed after hearing that two omniscient masters, namely Kiinkhyen Sherab 
Gyaltsen (Kun mkhyen Shes rab rgyal mtshan) (Dolpopa) and Khenchen 
Tamche Khyenpa Buton Rinpoche (Mkhan chen thams cad mkhyen pa Bu 
ston Rin po che), upheld seemingly incompatible views:

[Barawa] heard the [following]: “The Omniscient Buton (Bu 
ston) claims that buddha nature does not exist in sentient 
beings,” while “the Omniscient [Dolpopa] claims the existence 
o f both a pure ground o f wisdom and an impure ground o f con
sciousness; he [further] claims that these two are not identical in 
essence, and he [finally] claims that the reflections of emptiness 
are properly buddha nature [in the form of] firmness o f 
mind.”592

In other words, whereas Buton denies the presence of buddha nature in 
sentient beings altogether, Dolpopa accepts its existence even in terms of 
distinct images, such as the reflections o f emptiness that are experienced 
during the six-branch yoga (sadangayoga) o f the KalacakratantraM Barawa 
argues that both masters, Buton and Dolpopa, must have made their 
respective statements with a hidden intention, and so he assumes that they 
have provisional meaning. In order to establish that a statement has a hid
den intention (dgongs pa can) you have to be able to indicate the basis o f 
such a hidden intention (dgongs gzhi)594 through demonstrating what the 
author really believed to be true, the motive (dgos pa) of the provisional 
statement, and a contradiction that results from taking the provisional 
statement literally (dngos la gnod byed)M Thus, Barawa tries to show that 
it is his own mahamudra understanding o f buddha nature— not only
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emptiness but also clarity and awareness— that is the sole basis on which the 
ultimate purport o f both Dolpopa and Buton rests. In short, Barawa pres
ents his interpretation of buddha nature as the only possibility left for 
explaining the contradictory positions of Buton and Dolpopa (provided that 
both are omniscient and so see the same ultimate reality). Through these 
hermeneutics we can see Barawas own view in a concise way. In three other 
texts, Barawa criticizes the Jonang position even more directly. They are two 
long letters addressed to Diikhorwa Dorje Nyingpo (Dus ’khor ba rdo rje 
snying po), a follower o f Dolpopa, and a reply to eight other disciples of 
Dolpopa. Even though much is repetition, some points are more elaborated 
on than in the Dgongs bshad nyi mai 1odzer (the first text mentioned).

In his study of Buton s De bzhin gshegs p a i snyingpo gsal zhing mdzes par 
byedpa’i rgyan, Seyfort Ruegg comes to the conclusion that it is mainly the 
equation of buddha nature with the real dharmakaya o f a buddha that led 
Buton to the conclusion that the teaching o f buddha nature has only pro
visional meaning.596 Butons disciple Dratsepa Rinchen Namgyal (Sgra 
tshad pa Rin chen rnam rgyal) (1318-88) in his commentary on the Mdzes 
rgyan (i.e., the Yang rgyari) takes this further, stating that even on a tantric 
level the teaching o f buddha nature has only provisional meaning.597 In 
other words, Buton and Dratsepa deny that a buddha nature that is fully 
adorned with all qualities exists in sentient beings. Dratsepa explains in his 
Yang rgyan:

I f  you say that the buddha nature which somebody possesses is 
the suchness (tathatd) o f the Buddha, we also accept that it exists 
in sentient beings, but as for your thesis that it is the dharmakaya 
of a buddha, it has already been explained before that it is not 
established that the latter exists in sentient beings.598

But Dratsepa leaves no doubt that this suchness is nothing other than 
emptiness, which he takes, in accordance with Sakya Pandita, as the basis 
of the ultimate purport (dgongs gzhi) with regard to all sutras that proclaim 
a buddha nature.599

Barawa contrasts such a description o f Butons view with the common 
opinion that Dolpopa shares, namely that buddha nature possesses all qual
ities throughout beginningless time, and concludes that both are extreme 
positions and inadequate formulations o f their ultimate views; otherwise 
both would be contradicting all sutras and tantras o f the third dharma- 
cakra, which say that buddha nature exists in the sheath of defilements, but 
as the true nature o f phenomena (though not as something possessing all
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qualities).600 Barawa here quotes a passage from the Srimaladevisutra that 
was transmitted in two different versions. The way it is quoted by Barawa, 
the Sanskrit manuscripts and the Derge Tengyur o f the Ratnagotravibhaga- 
vydkhyd is:

And this dharmakaya o f the tathagata, illustrious one, is 
called buddha nature when not liberated from the sheath of 
defilements.601

Buton for his part followed the reading o f the Srimaladevisutra in the 
Kangyur, which does not have the negative particle ma and thus conveys 
an entirely different meaning:602

And this dharmakaya o f the tathagata, illustrious one, which is 
liberated from the sheath o f defilements, is called buddha nature.

According to Seyfort Ruegg, it was owing to this direct equation o f the 
real dharmakaya free from stains (and not only its dharmata) with buddha 
nature that Buton disqualified the teachings o f buddha nature from hav
ing more than provisional meaning.603 Indeed on this point, Barawa ex
plains that there is no contradiction between his understanding of buddha 
nature and that of Buton:

As to the Omniscient Buton Rinpoche s statement that sentient 
beings do not possess buddha nature, he asserts that it is [only] 
buddha nature [understood as] the dharmakaya that does not 
exist in sentient beings— namely a buddha nature that would be 
free from the sheath o f adventitious stains and endowed with the 
two purities that possess the ten strengths, the four types o f fear
lessness, the Buddhas eighteen exclusive features, and so forth.604

And this would be impossible, since the ten strengths would immedi
ately destroy ignorance605 and the dharmakaya would unfold the form 
kayas. Barawa points out that Buton explains in his Mdzes rgyan that sen
tient beings possess buddha nature by virtue o f the potential they have to 
bring forth the three kayas. Moreover, Buton refers in his Sbyor druggi ngo 
sprod to sentient beings as not having realized their natural luminosity, 
which is free from mental fabrication.606 Repeating that Buton cannot have 
meant that all teachings o f buddha nature in the third dharmacakra have 
a hidden intention, Barawa sums up:
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[When Butonj taught that [buddha nature] exists, he thought 
o f its existence as dharmata [or] luminosity. [When] he taught 
it as being empty, he thought o f it as having neither shape nor 
color.607

Against the backdrop o f Seyfort Rueggs findings, Barawas assertion that 
Buton does not mean that a correctly understood buddha nature has only 
provisional meaning could have a basis as long as he does not see in the 
existing luminous aspect o f mind anything that goes against the constraints 
o f emptiness.608 Still, Barawas attempt to show that Butons view accords 
with his own could have been to some extent merely a way to avoid express
ing disagreement. But it seems that Barawa was more in need o f help against 
Dolpopas position, which he not only tries to reinterpret but also opposes 
more directly, especially in his letters.

Barawas Dgongs bshadnyi m di odzeris thus not so much a reliable analy
sis of Buton’s and Dolpopas true intentions as a presentation o f his own 
views on buddha nature. Right at the beginning o f the N yi m di 'od zer he 
gives the following definition:

This ground, [or] bodhicitta, is clear in that it is not covered by 
[any] substantial hindering stains. This is clarity. Not having 
turned into [dead] matter, it knows, as explained above, happi
ness and suffering, and is thus awareness. [Finally,] it is empty, 
because it lacks shape and color. These three are inseparable. I f  
you distinguish [different states] mingled with adventitious 
stains, [these three] are the buddha nature of sentient beings.609

This definition o f buddha nature is quite interesting, for it combines the 
typical mahamudra description o f directly experiencing the true nature of 
mind as inseparable clarity, awareness, and emptiness with the analytical 
definition of a buddha nature as being mingled with adventitious stains.610 
These adventitious stains, then, are explained as resulting from not recog
nizing this true nature o f mind, which is always present, whether recog
nized or not:

This buddha nature that exists in sentient beings is mingled 
with the stains o f defilements. The confusion o f not recogniz
ing [your own] true nature by yourself is ignorance. [This] 
ignorance has been taught as being defilements and adventi
tious stains. For this reason the dharmata or luminosity that
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abides within the sheath o f defilements is buddha nature. It is 
said to be hindered by adventitious stains. The clarity o f not 
being hindered by anything other than that— for example, a 
substantial impurity with shape and color— this [fundamental] 
clear state is called luminosity or the naturally pure state. 
[When] it does not recognize itself by itself, this is ignorance. 
Under these conditions [the fundamental clear state] appears as 
the multiformity o f a perceived object and a perceiving subject,
[and] you wander in samsara. The consequence o f this is the 
seed of the phenomena of samsara, [that is,] the buddha nature of 
sentient beings.... By practicing [meditation on] the dharmata, 
that which abides in the sheath o f karman and defilements, is 
purified o f its karman and defilements, along with [all] mental 
imprints, and therefore the dharmata or luminosity is actual
ized. This is the dharmakaya, or buddha nature, on the level o f 
a buddha.611

This short explanation demonstrates the main points o f Barawas 
mahamudra position. The difference between samsara and enlightenment 
is simply defined by whether you recognize your own true nature o f mind 
or not. This point is repeated several times in the four works o f Barawa 
that deal with the position o f the Jonangpas, and is not only backed up 
by quotes from Saraha, but also elaborated with the help o f the 
Lankdvatarasutra and the Ghanavyuhasutra, in both of which buddha 
nature is equated with the dlayavijndna.612 Contrary to Asangas 
Mahaydnasamgraha, the distinction between an impure and pure aspect o f 
the mind (or, translated into the terminology o f the Ratnagotravibhdga, o f 
impure adventitious stains and a pure buddha element) is thus down
played.613 Barawa even accepts the consequence that buddha nature expe
riences suffering, and reads his interpretation o f the buddha elements 
perception o f suffering into the Ratnagotravibhdga (stanzas I.40-41):614

I f  there were no buddha element, there would not be aversion to 
suffering either,

Nor would there be desire or earnest wish for or the intention [to 
attain] nirvana.

The perception o f worldly existence as suffering and fault, and o f 
nirvana as bliss and quality,

Only occurs in the presence o f a potential, and not in beings with
out one.615
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For Barawa, buddha nature thus transforms into samsara when it does 
not recognize that it is inseparable clarity and emptiness. When it does 
come to that recognition, buddha nature then transforms into the real 
dharmakaya of a buddha. Consequently, Barawa distinguishes two types o f 
buddha nature: one o f sentient beings and one o f a buddha.616, This 
bespeaks a particular understanding o f buddha qualities, one according to 
which they are brought forth in the real sense of the word:

Under the condition o f the [presence of] disciples, the fruit of 
liberation, [namely] the ten strengths, the four types o f fearless
ness, the eighteen exclusive features, and so forth appear in the 
dharmata, [or] luminosity; and as a result of that, [buddha] 
nature and the fruit o f maturation appear as the two form kayas 
and so forth. Therefore [we speak of] the seed o f [buddha] 
nature.617

It is interesting that Barawa includes the qualities o f liberation among 
those that are caused by the presence o f needful disciples— normally only 
said o f the qualities o f the form kayas. His understanding o f the produc
tion o f qualities becomes clear from how he takes the common simile o f 
separating butter from milk:

You collect butter by churning milk. By whipping a lump o f but
ter [already] freed from the buttermilk, it [will become] free o f 
buttermilk, hair, and so forth. This is called the essence o f butter.
As this essence becomes manifest, [the qualities of] good color 
and taste, great richness, and the ability to make a lamp burn 
arise automatically. Likewise, as the dharmata, [or] luminosity, 
manifests it becomes free from everything that must be aban
doned, and is thus the [buddha] nature from which all qualities 
pertaining to the level o f a buddha come forth.618

In other words, the buddha qualities on the level o f the fruit are com
pared to the good color and taste o f butter and its ability to feed the flame 
o f a lamp— qualities that do not exist in milk. They manifest sponta
neously, however, when the process o f churning is completed. Thus 
buddha nature, or the dharmata that abides in the sheath o f defilements, 
is taken to be a seed that brings forth a buddha.619 Barawa not only claims 
that this understanding is the ultimate purport of Butons teachings, but 
also that o f Dolpopa’s:



As to this assertion o f the Omniscient Choje Rinpoche (Chos 
rje Rin po che) (i.e., Dolpopa) that the buddha nature o f a sen
tient being is a buddha, and that the qualities o f a buddha exist 
[in it]: when he taught that the buddha nature that exists in a 
sentient being is a buddha, he was thinking of the fact that 
buddha nature is [in reality] dharmata, or luminosity, and not 
different in essence whether it exists in a sentient being or a 
buddha. His intention was to seal the cause by means o f the fruit, 
and he [metaphorically] applied the name o f fruit to the cause.
[He thought that] the buddha nature o f sentient beings possesses 
the ability to make the qualities o f the level of a buddha come 
forth.620

But if  this had been the true intention o f Dolpopa, he would not have 
ignored the crucial stanza RG V  I.27, in which it is said that the “fruit [of 
buddha nature] has been metaphorically applied to the buddha poten
tial.”621 Indeed, Dolpopa’s disciple Sabzang Mati Panchen had great 
difficulty in interpreting this phrase and bringing it in line with zhentong. 
The immediately following passage is nevertheless o f great interest, because 
that which Barawa claims to be Dolpopas intention is in fact Barawas own 
view; the buddha nature o f sentient beings already possesses the five qual
ities o f the svabhavika[kaya] but is only in partial concordance with the 
four perfections o f the dharmakaya (being clean, the self, permanent, and 
blissful). Referring to the Bodhisattvabhumi, Barawa rules out that ordinary 
beings possess the ten strengths and so forth.622 This is also clear from 
Barawas own statements:

...then the [ten] strengths and so forth would not be a fruit, 
since they would not be a fruit that has arisen from causes and 
conditions. The [ten] strengths and so forth do not exist through
out beginningless time. [Their] cause is buddha nature, and the 
condition [for their arising] is meditation [on this buddha 
nature] along the path. From [these two] the [ten] strengths and 
so forth arise later, when you are free from adventitious stains. 
Therefore [the ten strengths and so forth] are the fruit o f liber
ation. Likewise it has been said that buddha nature is not a real 
buddha, but the cause or seed o f a buddha.... Thus it has been 
said in [Sarahas] Dohd[kosagiti, stanza 43]: “Mind alone is the 
seed o f everything.. ..”623
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Barawa justifies his interpretation by pointing out that in RG V I.51624 it 
is not said that buddha nature is endowed with the ten strengths and the 
like, but only that it is naturally endowed with qualities.625 This means 
either that the qualities referred to are not necessarily the ten strengths, etc., 
or that Barawa understands the compound yon tan rang bzhin nyid in the 
sense o f “the true nature o f qualities.” In his letter to eight disciples o f Dol- 
popa, Barawa is more precise:

It is not said [in RG V  1.51] that buddha nature exists as a [real] 
buddha. It is obvious that [this stanza] teaches the major and 
minor marks of buddha nature as the defining characteristics of 
the ultimate, or the dharmakaya. This has been explained in the 
Ratnagotravibhdgavydkhyd:626 The assertion that the Buddha has 
the defining characteristics o f space was made with the ultimate 
and exclusive characteristics o f the tathagatas in mind.627

These are the fifteen defining characteristics of the ultimate, as explained 
in RGV II.29-37.628 Barawa warns that it does not follow from this that there 
are fifteen distinct factprs, since they have been taught as being the ultimate 
characteristics o f a buddha in particular. Now, what is never changing 
according to Barawa are the defining characteristics of the ultimate:

As to the defining characteristics o f the ultimate, there is not the 
slightest difference between the defining characteristics o f the 
ultimate o f an ordinary being and those o f a tathagata. But since 
there is a difference with regard to the characteristics o f the ulti
mate major and minor marks, he taught [the defining charac
teristics o f the ultimate] with the ultimate and exclusive 
[space-like] characteristics o f the Buddha in mind. Thus [it has 
been said] .629 Therefore, as a force [or] capacity, these defining 
characteristics o f the ultimate exist in buddha nature with [only] 
partial concordance. In the dharmakaya of a buddha, however, 
they exist in a completely perfect way.630

With regard to the various statements that the buddha qualities are 
inseparable, Barawa explains in his Dgongs bshad nyi ma’i ’od zer that such 
statements can be referring only to the ultimate qualities. This, he says, is 
clearly stated in RG V  I.29, which lists ten aspects of buddha nature, among 
which the inseparability o f the qualities is the last one:
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.. .and the inseparability [of the qualities]. With regard to them 
you should know that the intended meaning [is that] o f the ulti
mate [buddha] element.631

A  little further down, according to Barawa, it is made clear to which 
inseparable qualities exactly this stanza refers. He says that buddha nature 
possesses in full the five qualities o f the svabhavikakaya, which are enu
merated in RG V II.46c-47d:632

[The svabhavikakaya] is luminous, since as the nature o f the 
dharmadhatu it is pure.633 The svabhavikakaya is endowed with 
qualities that are immeasurable, innumerable, inconceivable, 
incomparable, and that have reached [the state of] final purity.634

In other words, it is only the natural quality o f unconditioned luminosity 
that is inseparable— the dharmata that cannot be differentiated in terms o f 
shape, color, and quantifiable numbers.635 Now, Barawa argues that the 
major and minor marks (i.e., the qualities o f the form kayas) are separable 
because they have shape and color, and the ten strengths and so forth are 
separable for being multiple:

The pure dharmadhatu is said to be the qualities o f the dharma- 
kaya. They are inseparable and have neither shape nor color nor 
number. The major and minor marks have shape and color, and 
the [ten] strengths and so forth are multiple. Therefore they are 
[all] separable.636

In Barawas “Presentation of the Basic Consciousness and Wisdom,” 
which is a refutation o f Diikhorwa Dorje Nyingpos reply to his questions, 
the crucial stanza on emptiness in the Ratnagotravibhaga (1.158 (J I.155): 
“The buddha element is empty o f adventitious stains, which have the defin
ing characteristic o f being separable; and it is not empty of unsurpassable 
qualities, which have the defining characteristic of not being separable”) is 
explained along the same line o f thought:

That which has perceptible attributes in terms of the particulars 
of forms, [namely] various shapes and colors, is not established 
as it appears, and is thus empty. [This refers] to the adventitious 
phenomena of apparent truth. Buddha nature has the defining 
characteristic o f lacking anything that can be separated in terms
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of the particulars o f forms— various shapes and colors— and 
lacks characteristic signs. It is the wisdom of self-realization, free 
from all mental fabrications. It has been taught that the unsur
passable dharmata is not nonexistent.637

From this it is clear that for Barawa the inseparable qualities in R G V  I.158 
(J I.155) refer to the dharmata and thus to the qualities o f the ultimate, as 
described above. In other words, since the thirty-two qualities o f liberation 
(namely the ten strengths and so forth) and the thirty-two qualities o f mat
uration or the form kayas are separable, they are implicitly taken to be empty, 
just like the phenomena o f apparent truth. Thus it is clear why Barawa can
not accept Dolpopas stance that the reflections of emptiness, such as the 
appearance o f smoke during the practice of the six-branch yoga, amount to 
seeing a part o f your buddha nature, namely an aspect o f the major and 
minor marks.638 Barawa “interprets” Dolpopa in the following way:

Even though sunlight is not the real solar disk, its unobstructed 
radiance shines in the form of light. Therefore light is not dif
ferent from the solar disk; and when you see sunlight you say 
that you see the sun. Similarly, even though the reflections o f 
emptiness are not the real buddha nature, the unobstructed radi
ance of buddha nature shines forth in the form o f the ten signs, 
such as smoke. Therefore [Dolpopa] thought that the reflections 
of emptiness are not different from buddha nature and called 
them buddha nature.639

In discussing the reflections of emptiness, Barawa insists that the buddha 
nature of ordinary beings is simply luminosity endowed with the five qual
ities of the svabhavikakaya but not with the major and minor marks o f the 
form kayas.640 This excludes the possibility that Barawa would have 
accepted the primordial existence o f the qualities o f the form kayas on an 
extraordinary tantric level o f interpretation, all the more so since he rein
terprets Dolpopa on this very point.

The differences between Barawas mahamudra interpretation and Dol
popas zhentong become most evident in how Barawa explains the relation 
between the impure “ground o f consciousness” (i.e., the alayavijndna) and 
the pure “ground o f wisdom” (ye shes kyi kun gzhi).m Already in his intro
duction to the Dgongs bshad nyi ma’i ’od zer he equates the terms ground 
(kun gzhi) and consciousness o f the ground (kun gzhti mam shes),642 and 
defines their pseudo-difference, in line with mahamudra, as depending



upon whether you have recognized the true nature o f mind. Barawa reads 
his understanding into Dolpopa’s zhentong distinction between an impure 
and pure ground in the following way:

[The dlayavijndna\ is the awareness o f buddha nature [in the 
aspect of it] as the impure ground. Confusion arises when 
[buddha nature] does not recognize itself. Various extroverted 
thoughts thereby occur.... Inasmuch as [buddha nature] forms 
the ground o f the phenomena o f samsara, it is the impure alaya- 
vijnana. Inasmuch as it does not possess such qualities as the 
[ten] strengths, it is [what is called] sentient being.643

When buddha nature recognizes itself by itself, [when it is] 
without confusion and left in its original state, it is the dhar- 
makaya o f a buddha. Given that it functions as a support of the 
kayas, wisdom, deeds, activity, and so forth that pertain to the 
level of a buddha, it is the pure ground of wisdom, namely a 
buddha.644

The impure dlayavijndna does not form the ground o f prop
erties pertaining to the level o f a buddha because it does not pos
sess such qualities as the [ten] strengths. The pure ground of 
wisdom does not form the ground o f samsara, since it is with
out adventitious stains and thus does not experience samsara’s 
happiness, suffering, and so forth. Therefore, if  you distinguish 
them as isolates, it can be said that they are two opposing king
doms. But since the nature o f both grounds is buddha nature, 
they are one in essence.645

In other words, Barawa defines the relationship between the two as 
“being one in essence, but different isolates,” the standard formula for 
defining the two truths in mainstream Madhyamaka.646 But this is exactly 
what Dolpopa opposes, favoring the competing formula: “different in that 
their identity is negated” (grig pa bkag p d i tha dad pa). In support o f this 
Dolpopa refers to the definition o f the relationship between dharmas and 
dharmata647 in the D harm adharm atavibhagawhich Barawa counterex
plains in his letter to Diikhorwa Dorje Nyingpo:

[In the Dharmadharmatavibhagavrtti, 11.143-145] it has been said:

You may ask: “How is it possible that they (i.e., dharmas
and dharmata) are not different?” [The answer is that] the
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dharmata is characterized by the mere nonexistence of 
dharmas, because the [dharmata] does not exist in terms of 
the particulars o f forms and so forth.

The pure dharmata and the impure consciousness (or dharmas) 
are inseparable by nature. On the other hand, since [mind] has 
arisen as two impure dharmas [in the form of] isolates, [namely 
ones capable] of recognizing dharmata and [ones that can] not, [the 
dharmas and dharmata] are [also] different. This is what I think.649

In other words, Barawa has shifted the emphasis from the ontological 
difference between an existing dharmata and nonexisting dharmas to the 
epistemological one between recognizing the true nature or not. The phe
nomenal world is a form that buddha nature assumes when it fails to rec
ognize itself. Ontologically the two are not different, any more than the 
existence of ocean water is not affected when the flat surface o f the ocean 
is churned into waves, to use an oftquoted example from the Lankavatara- 
sutra.650 Dolpopa, however, criticized precisely this view in his B kd bsdu 
bzhi pa.651

Even though Barawa follows mainstream Madhyamaka and avoids a 
strict division between two grounds (or apparent and ultimate truths), he 
still adheres to a definition o f the ultimate in positive terms. Thus the com
mon intersection o f samsara and enlightenment is not only a buddha 
nature that is emptiness, but also clarity and awareness. How these two, 
clarity and emptiness, belong to the ultimate is made clear in the follow
ing explanation o f the ground and path:

Such a clarity, awareness, and empti[ness], are, [all] three [of 
them], inseparably the ultimate truth. They do not change at all 
either in ground, path, or fruit. Their manifestation is not 
obstructed, and owing to mental imprints they appear as the 
variety of a perceived and a perceiver. This is apparent truth. 
When you meditate on the path, the three: clarity, awareness, 
and empti[ness] are experienced—just like the clear autumn 
sky— as being vivid (sal le), vibrant (sing ge), and sharp (brig 
ge).m This is ultimate truth.653

In other words, the phenomenal world o f samsara is simply one partic
ular way that clarity, awareness, and emptiness subsist. It is clear that such 
a view favors the Larikdvatarasutrds equation of buddha nature with the



dlayavijndna and ignores, for example, Asanga’s distinction between the 
dlayavijndna and a pure supramundane mind in the Mahdydnasamgraha. 
In the latter, it is emphasized that the remedy for the dlayavijndna (namely 
the outflow o f the pure dharmadhatu) is necessarily something different 
from the dlayavijndna. Whereas Rangjung Dorje manages to bridge the 
opposing strands of the Lankavatarasutra and the Mahdydnasamgraha, 
Barawa clearly argues against Asanga when he writes to Diikhorwa Dorje 
Nyingpo that the remedy does not need to be different:

Since nothing other than not recognizing yourself as being dhar
mata needs to be abandoned, wisdom, the remedy for aban
doning, arises, when you recognize yourself as being dharmata.
[That which must be abandoned] disappears, for [it was noth
ing but] not having recognized yourself as being dharmata. 
Therefore, even though that which must be abandoned disap
pears, the self-recognition does not disappear, and thus the rem
edy does not either.654

In the same letter Barawa illustrates this with the following example:

Water freezes into ice under cold conditions such as wind. Even 
though it has become like a stone, the two, ice and water, are 
identical by nature, and under conditions o f fire and so forth, 
the ice melts. Even though the ice has disappeared, the water has 
not— has it?655
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A Comparison o f  the Positions
With regard to the presentation o f buddha qualities, we can distinguish two 
groups. The first consists o f Rangjung Dorje, Dolpopa, Mati Panchen, and 
Longchenpa. These share the opinion that all buddha qualities, including 
the thirty-two marks o f the form kayas, exist throughout beginningless 
time. Whereas the first three members o f this group make it clear that the 
claim o f primordial buddha qualities reflects a tantric understanding (ordi
nary beings do not possess the common thirty-two marks o f a buddha but 
only the thirty-two tantric marks o f the form kayas contained in their vajra 
body), it is not clear whether Longchenpa follows along the same lines. 
Even though Longchenpa calls the qualities o f the form kayas “luminous 
major and minor marks” Codkyi mtshan dpe) which shows that he does not 
mean the actual marks o f a buddha, their primordial existence is claimed
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in a strict Mahayana context o f explaining the fortified potential on the 
basis o f M SA III.4. In other words, Longchenpa obviously does not refrain 
from reading his dzogchen view into ordinary Mahayana explanations. It 
is precisely this commentary on M SA III.4 that differs from the corre
sponding one o f Lodro Tsungme in such a way that the latter cannot be 
confused with Longchenpa.

In fact, Lodro Tsungme forms together with Barawa the second group, 
which explains, in accordance with Ngog Loden Sherab, that the qualities 
of the form kayas are produced. But while Lodro Tsungme takes the qual
ities o f the dharmakaya (the ten strengths and so on) to be the ultimate 
qualities, Barawa here again follows Ngog Loden Sherab, and accepts only 
the space-like defining characteristics o f RG V  II.29-37 as ultimate quali
ties. Still, Lodro Tsungme distinguishes between the ten strengths and so 
forth of an ordinary sentient being and those of enlightenment. Taranatha 
included Ngog Loden Sherab in his eulogy o f the zhentong transmission,656 
which means that he considers Loden Sherabs Ratnagotravibhdga com
mentary as an ordinary Mahayana explanation that admits o f an extraor
dinary tantric interpretation. In other words, when Lodro Tsungme 
explains the Ratnagotravibhdga in line with Ngog Loden Sherab, it may be 
that he did not exclude a tantric zhentong interpretation either, but in order 
to settle this question it is necessary to consult his respective tantric works, 
which have not been available to me.

A comparison o f how emptiness is defined yields first o f all the already 
familiar position of the Jonangpas (Dolpopa and Mati Panchen) that a per
manent ultimate is empty o f everything conditioned. The ultimate buddha 
nature, which is inseparable from all buddha qualities, is taken as being 
beyond the three times in the same way as the tathagata. Longchenpa 
defines in his Rdzogs chen sems nyid ngalgso’i ’grelpa (219—21) the nature of 
the buddha element in a similar way, as being the changeless perfect nature 
(or the dharmata) o f the mind, which is empty o f other (zhentong), namely 
all the faults (false imagining or the eight accumulations o f consciousness) 
that by nature do not belong to the buddha element. On the other hand, 
buddha nature, or primordial awareness, is also explained in terms o f the 
traditional dzogchen categories o f being empty in essence,657 spontaneously 
present by nature, and compassionately responsive. Lodro Tsungme 
equates the ultimate buddha nature with the dharmata o f the mind, and 
explains the ultimate aspect o f enlightenment, or the dharmakaya, as being 
unconditioned, in view o f its being empty o f all conditioned phenomena.658

For Rangjung Dorje and Barawa, too, buddha nature is empty o f adven
titious stains, but contrary to Dolpopas and Mati Panchens positions,



buddha nature is taken as consisting o f moments. Thus Rangjung Dorje 
equates buddha nature with the natural mind and dependent arising, 
both o f which contain mere appearances empty o f duality or the stain
lessness o f the eight accumulations o f consciousness, but not the impure 
part of consciousness that is clearly distinguished from it. Here, however, 
Barawa follows the Lahkavatarasutra and equates buddha nature with the 
alayavijndna (the impure part o f the mind is thus included in buddha 
nature). For him buddha nature is emptiness, clarity, and awareness, empti
ness here meaning that the mind lacks color and shape.

Related to these different presentations o f emptiness is the question o f 
how the relationship between the two truths is defined. While the zhen- 
tong tradition of the Jonangpas defines them as being different in that their 
identity is negated (gcigpa bkag ba’i tha dadpa), Barawas mahamudra equa
tion o f buddha nature with the alayavijndna requires the two truths to be 
one in essence, but different isolates (ngo bo gcig la Idogpa tha dad). It is 
clear that Dolpopa could not adopt the formula o f their being one in 
essence, since he defines zhentong as the existing eternal ultimate that is 
empty of the conditioned apparent truth. His distinction between the two 
truths is so clear-cut that he is at pains to explain how his understanding 
does not contradict the Samdhinirmocanasutra, which excludes not only 
the identity of the two truths, but also their difference. His explanation is 
that since only the ultimate really exists he would need a second truly exist
ing ontological category for the relationship difference in essence.™

We wonder how Rangjung Dorje, who combines a strict Yogacara dis
tinction between the alayavijndna and the supramundane pure mind (sim
ilar to zhentong) with Sarahas mahamudra explanation (the mind is the 
basis o f samsara and nirvana), defines the relationship between the two 
truths. As we have seen above, Rangjung Dorje faithfully follows the 
Yogacara definition o f emptiness by endorsing the Madhyantavibhaga for
mula that the perfect nature is the dependent empty o f the imagined. 
This is contrary to Dolpopa, who reinterprets the Madhyantavibhaga to 
be saying that the unchangeable perfect nature is empty o f both the 
dependent and the imagined. To put it another way, both the unchange
able perfect nature and the unmistaken one (the latter consisting o f the 
dependent factors of the path) are empty of duality, namely that which does 
not exist and so is different from them. I f  we choose to call that zhentong, 
we need to point out that not only the unchangeable perfect nature is left 
in this emptiness, but also a “pure dependent nature,” or as Rangjung Dorje 
puts it, mere appearances (or the stainlessness o f the eight accumulations 
o f consciousness). Rangjung Dorje restricts apparent truth to these mere
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appearances or pure dependent nature, which means that both truths are 
left over in emptiness, or that both the ultimate and the apparent truths 
are empty o f duality. With what is normally the expressible ultimate 
(parydyapammartha) being called apparent truth and the ordinary world of 
dualistic appearances being excluded from this apparent truth, Rangjung 
Dorje’s strict distinction between the pure and impure mind simply does 
not address the relationship between the two truths. In other words, when 
we read in Rangjung Dorjes mahamudra works that both truths are one 
in essence and included in buddha nature, we have to keep the above- 
mentioned restriction relating to apparent truth in mind. (Be it added that 
I have not been able to locate the formula “one in essence but different iso
lates” in Rangjung Dorjds works to date.)

Reservations against the formula “one in essence but different isolates” 
can also be sensed in the works o f later Kamtsang (Kam tshang) Kagyiipa. 
In his Shes bya kun khyab mdzod, Kongtriil Lodro Taye explains that

.. .without [further] analysis and only conventionally are the two 
truths taken as one by nature, but different isolates; ultimately 
they cannot be said to be either identical or different in 
essence.660

Kongtriil quotes Rangjung Dorje in support:

Since both truths are free661 from being identical and different, 
just like phenomena and their true nature, their [relation] can
not be expressed in terms o f anything, being [neither] one [nor] 
different.662

In his Madhyamakdvatdra commentary,663 the Eighth Karmapa Mikyo 
Dorje argues that even conventionally the two truths are neither one nor 
different, on the grounds that they mutually depend on each other.664 With 
regard to the mahamudra teachings, Mikyo Dorje explains that statements 
o f Kagyii masters to the effect that “thoughts are the dharmakaya” or that 
“samsara is nirvana” were meant to imply that ultimately the two truths do 
not exist as something different; this does not mean, however, that thoughts 
and the dharmakaya (which stand for the respective two truths) are one in 
essence.665 What is being said is simply that both lack an own-being and are 
thus bound to the same mode o f being, as explained in the prajndp dram.ita 
sutras.666 Mahamudra teachings that the two truths (i.e., thoughts and the 
dharmakaya) are of the same nature may be misunderstood as implying
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that they share the single nature o f an ultimately existing entity. But once 
fully qualified recipients realize the real meaning of mahamudra teachings, 
they are liberated from such wrong conception about the two truths.667

To sum up, we need to distinguish two mahamudra views: the one held 
by Barawa, which defines the two truths as being one in essence, but dif
ferent isolates; and the one held by Rangjung Dorje who, like the Jonang- 
pas, negates both identity and difference, but differs from them in taking 
buddha nature to consist o f moments.
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3. A  Short Account o f the Most Important Events 
in Zhonu Pal’s Life

T
he comparative description of the six positions in the previ
ous chapter puts us in a position to determine Zhonu Pal s views 
on buddha nature against the backdrop o f ideas that are close to 

his, both in terms o f doctrine and time. Before we embark on that investi
gation, a brief account o f his life on the basis o f Zhamar Chodrag Yeshe s 
(1453-1524) biography will set the historical context and describe the broad 
education o f this nonsectarian scholar. This background information will 
help us to understand the development o f his views. One fact that will 
emerge, for example, is the connection between Zhonu Pals close relations 
with Pagdru rulers and his preference for Gampopas and Drigung Jigten 
Sumgons mahamudra interpretation o f the Ratnagotravibhdga.

The following account o f Go Lotsawa Zhonu Pals life is mainly based 
on his extensive biography, which was written by his disciple the Fourth 
Zhamarpa Chodrag Yeshe.668 Other than the short account by Kiinga 
Gyaltsen (Kun dga rgyal mtshan) (b. 1440)— another disciple o f Zhonu 
Pal— of the teaching convent in Tsetang (Rtses669 thang), Zhamarpas biog
raphy is the second oldest to my knowledge that survives.670 Not only is it 
by far the longest, but it is also the most convincing one, containing as it 
does many details o f day-to-day life, such as Zhonu Pal being attacked by 
a drunken robber from Kham (Khams) with a sword— things only personal 
acquaintances would normally know about.671 The first half o f the biogra
phy is the most important one for us, since it describes in detail Zhonu 
Pals education and his various masters. The remaining half is a presenta
tion o f various events in Zhonu Pals life, which are loosely arranged accord
ing to different topics, such as how he kept his samayas, or how he was 
spiritually supported by his teachers. There are also paragraphs on Zhonu 
Pals qualities, translations, dreams, and visions, how he entered the gate o f 
the Dharma and attained realization, his teaching activity, and finally his
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literary output. It would go beyond the scope of this work to present all 
this material in detail. Thus the following account is based on a selection 
o f events, mainly ones enabling a better understanding o f the formation of 
Zhonu Pals views on buddha nature, emptiness, and mahamudra.

Before beginning the actual life story, Zhamar Chodrag Yeshe reviews 
possible previous incarnations o f Zhonu Pal. Thus, Zhonu Pal was once 
told by his personal deity in a dream that he had been a disciple o f the 
mahasiddha Orgyenpa Senge Pal (O rgyan pa Seng ge dpal) (1229/30- 
1309).672 Moreover, it was believed that one o f his previous incarnations had 
been present when the Buddhist doctrine was introduced in Samye (Bsam 
yas), since the story of the construction o f Samye and the arrival ofKhenpo 
(Mkhan po) Bodhisattva and Padmasambhava once brought tears to his 
eyes.673 Zhamar Chodrag Yeshi’s teacher and Zhonu Pal’s disciple Namkha 
Lodro (Nam mkha bio gros) (1403-77) claims that Zhonu Pal must have 
also been among the disciples of Pagmo Drupa (m o-70),674 while Lochen 
Sonam Gyatso (Lo chen Bsod nams rgya mtsho) (1424-82), another impor
tant disciple o f Zhonu Pal, repeatedly told Zhamar Chodrag Yeshe that in 
his eyes Zhonu Pal was the reincarnation of the famous Rongzom Chokyi 
Zangpo (Rong zom Chos kyi bzang po) (1042-1136), in view o f the formers 
extraordinary knowledge o f the doctrine and his capability as a translator:

The precious Dharma master Lochen obviously rejoiced in 
[Zhonu Pal’s] complete knowledge o f all sutras and tantras, [his] 
perfection as a translator, and his own compositions. For this rea
son he repeatedly told me: “Surely he is a reincarnation o f Rong
zom Chokyi Zangpo.”675

We are further informed that Zhonu Pal himself claimed to possess spe
cial qualities from previous lives. Thus he asserts that he had to read the 
Ratnagotravibhdga only once to get it down by heart.676 That he had access 
to an original Sanskrit version o f the Ratnagotravibhdgavydkhya is clear 
from his commentary on it, in which he sometimes quotes the Sanskrit 
original o f the vydkhyd and reviews Ngog Loden Sherab’s translation.677

Zhonu Pal was born as the third son o f Tonpa Jungne Dorje (Ston pa 
’Byung gnas rdo rje) and Sri Tarkyi (Sri thar skyid) in a water monkey year 
(1392) in a lay village in the lower part o f the Chongye (’Phyong rgyas)678 
valley, below the Gyamen (Rgya sman) temple.679 This must be Gyamen 
Yangpo (Rgya sman yang po), a place to which his family moved from Go 
(’Gos). His ancestors descended from Trisong Detsen’s (Khri srong lde 
btsan) minister Gogen (’Gos rgan).680 Tonpa Jungne Dorje was very fond



of his son Zhonu Pal, but he was murdered, and his wife, the young mother 
Sri Tarkyi, had to bring up their eight children alone.681 Lechen (Las chen) 
Kiinga Gyaltsen informs us that at the age of nine Zhonu Pal entered the 
Kadam monastery of Chenye (Spyan g.yas) in the upper part o f the 
Chongye valley682 and renounced worldly life in the presence of Khenchen 
Rinpoche SangyeTenpa (Mkhan chen Rin po che Sangs rgyas bstan pa). It 
was during this ceremony that he was given the name Zhonu Pal.683 Zhamar 
Chodrag Yeshe offers the additional information that Zhonu Pal was fully 
ordained at the age o f nineteen under the Tsetang Khenpo Samten Zangpo 
(Rtses thang mkhan po Bsam btan bzang po).684 At this point in the biog
raphy we are also told about some further later events, such as Zhonu Pal 
taking bodhisattva vows in the presence of the Fifth Karmapa Dezhin 
Shegpa (De bzhin gshegs pa) (1384-1415) and later again i'n the presence o f 
the Chittagong yogin and great pandita Vanaratna (1384-1468),685 and then 
at another time receiving a Cakrasamvara empowerment from 
Tsongkhapas teacher Gungnang ChojY Dzepa Pal (Gung snang Chos rje 
Mdzes pa dpal).686 This completes the three vows in Zhonu Pals mind- 
stream, at which point he can activate his former potential to clearly dis
tinguish the provisional and definitive meanings o f the sutras:

The great being, who activated his potential with the help o f pos
itive imprints stemming from former virtues...penetrated the 
vast expanse o f the Dharma language o f definitive meaning and 
[his ability to] distinguish the provisional and definitive mean
ings o f the profound sutras became unobstructed.687

Chodrag Yeshe (Chos grags ye shes) then starts a long chapter on how 
Zhonu Pal studied under sixty-six learned and realized masters without tak
ing sides.688 Following his “renunciation o f worldly life” (rab tu byung ba), 
that is, from his ninth to twelfth year, he used his summer vacation in 
Chenye, in spite o f having to do work for his mother, to study the Bodhi- 
carydvatara under his uncle Sangye Dragpa (Sangs rgyas grags pa) and 
Lobpon Sherab (Slob dpon Shes rab). At this time the fifth Pagdru (Phag 
gru) ruler Dragpa Gyaltsen (Grags pa rgyal mtshan) (1373-1432) fell sick, 
and when monks o f Chenye recited Medicine Buddha sadhanas for their 
king, Zhonu Pal quickly learned them by heart.689 At the age o f twelve he 
participated in the summer teachings at Tsetang and studied the 
Pramdnavarttika under Samdrub Zangpo (Bsam grub bzang po), who is 
described as having bloodshot eyes and a black face, and as being so very 
aggressive that Zhonu Pal was afraid o f being beaten.690
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During the teaching break o f the wood monkey year (1404) Zhonu Pal 
studied at Choding Monastery, and in the following years (1405-7) received 
prajndpdramitd teachings from Ton Sakpa (Ston Sak pa) (1355-1432).691 
Under Ton Sakpa, he studied pramdna works along with the commentaries 
by Norzang (Nor bzang). Ton Sakpa repeatedly beat Zhonu Pal, who at one 
point ran away from Choding.692 In the winter of the preceding dog year 
(1406) Zhonu Pal participated in discussions and explanations of the doc
trine in Tsetang.693 After he had left Ton Sakpas community of monks, he 
together with the Tsetang Khenpo Samzangpa (Rtses thang mkhan po Bsam 
bzang pa) was given to Kyangchenpa (Rkyang chen pa) Sakya Sri.694 In the 
summer o f the year 1407, when Zhonu Pal visited Chenye Monastery after 
the summer examinations,695 the teacher Sherab Darwa (Shes rab dar ba) 
served him tea and presented a golden statue of Mafijughosa to him, prais
ing his studies and good performance during the examinations.696

In the autumn of the ox year (1409), Zhonu Pal again served Ton Sakpa 
on his trip to Rutsam (Ru mtshams) in Nyemo (Snye mo), but having been 
repeatedly reprimanded by the Tsetang Khenpo, he returned to Chenye.697 
In the iron tiger year (1410), the year Zhonu Pal received full ordination 
under the Tsetang Khenpo (see above), he left for Lhasa andTangsag (Thang 
sag), where he studied the Madhyamakdvatara, Mulamadhyamakakarikd, 
Prasannapadd, and Catuhs'ataka (the Catuhsataka with the help o f a com
mentary by Rendawa [Red mda’ ba]) under Marton Zhongyalwa (Dmar 
ston Gzhon rgyal ba) (who was a disciple of Rendawa) .698 O f particular inter
est is the following account o f Zhonu Pal’s attempt to obtain teachings from 
the zhentong master Lotang Nyagpo (Bios btang nyag po):

[Zhonu Pal] told me: “Once, on the ridge o f Se (Sras) [Peak] (?), 
Lotang Nyagpo, who had attained the realization o f zhentong, 
was seated on a Dharma throne. He was surrounded by many 
monks and lay persons and gave Dharma teachings. Both o f us 
went closer in order to find out what he had to say. As we were 
approaching him, somebody was quickly sent to us. He told us 
not to go any further— we were not allowed to do so. He (i.e., 
Lotang Nyagpo) must have had supernatural perception.”699

While Ton Sakpa was explaining the Ratnagotravibhdga together with 
Asangas vydkhyd, Zhonu Pal managed to obtain the transmission o f Dol- 
popa’s (1292-1361) Ratnagotravibhdga commentary as well.700 In order to 
receive teachings from various masters, Zhonu Pal traveled even without 
the consent of the Tsetang Khenpo, as can be seen from the passage in



Zhamarpa’s biography that immediately follows the story o f the unsuc
cessful approach made to Lotang Nyagpo:

Then, when I went to the master Samzangpa [i.e., the Tsetang 
Khenpo], he asked: “Why did you go to Penyiil (’Phan yul) with
out permission?”701

A  little further down we are informed that he left Chenye secredy in 
order to receive guruyoga teachings from Khenchen Sanglowa (Mkhan 
chen Sangs bio ba) in Yol Rinchen Ling (Yol Rin chen gling). Just when 
Zhonu Pal was starting to study the six-branch yoga, Tonpa Wango (Ston 
pa dbang ’od) and Tenpa Bum (Brtan pa ’bum) arrived to take him back 
to Chenye Monastery.702 Back in Chenye he received various teachings from 
Khenchen Sangye Tenpa (Mkhan chen Sangs rgyas brtan pa).703 Later, in 
Tsetang, he took part in the examinations on the prajnapdramitd, Madhya- 
makdvatdra, Bodhicaryavatara, and Ratnagotravibhdga, and the Tsetang 
Khenpo scolded him for having fallen behind.704

In 1413, at the age o f twenty-two, he took the examinations held at 
Kyisho (Skyid shod) and went on to study, under Samten Dondrub (Bsam 
gtan don grub) in Kyormolung (Skyor mo lung) (in theTolung (Stod lung) 
valley), the Vinaya, sutras, and the Abhidharmakosa.705 In Tolung (proba
bly at Tsurpu) he went to see the Fifth Karmapa to obtain his blessings,706 
and then, under Tsalminpa Sonam Zangpo (Mtshal min pa Bsod nams 
bzang po) (1341-1453) (who had come there from Tsalmin (Mtshal min) 
Monastery for a visit), he studied the bio sbyong and sems p a i rim pa b y  
Sumpa Lotsawa (Sum pa Lo tsa ba).707 Sonam Zangpo (Bsod nams bzang 
po), who had been installed as the abbot o f the monastery o f Tsalmin by 
the Fifth Karmapa in 1403, was one o f the main disciples of the Jonang 
abbot Chogle Namgyal (Phyogs las rnam rgyal).708 Later that year (1413) 
Zhonu Pal received zhi byedinstructions from Lobpon Yabpa Choje (Slob 
dpon Yab pa Chos rje),709 and under Sakya Zangpo (Sakya bzang po) he 
studied the Skyes mchog ka daggsal ba and the Jatakas.710 Back in Tsetang, 
he obtained various teachings including the six Dharma [Practices] o f 
Naropa (ndro chos drug) from the Fifth Karmapa.711

In the following year (1414) Zhonu Pal developed an interest in astrol
ogy, which he had first studied under Kyangchenpa (Rkyang chen pa) in 
Tsetang, and in the following year he continued to reflect on the subject 
during a teaching break in Tangpoche (Thang po che) (located in the 
Chongye valley).712 Later on, in the spring o f the year 1418, he visited 
Chenpo (Chen po) Sanghasrl in Nartang (Snar thang) and went through
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the entire “astrological calculations o f Sambhala” with him.713 Zhonu Pal’s 
Kalacakra-based calculations would eventually lead to some important cor
rections, which he published in a work called Rtsis la ’khrul sel.7U

In the autumn of the year 1414, Zhonu Pal received teachings (lam rim, 
the nd.ro chos drug empowerment, etc.) from Tsongkhapa at the court of the 
Pagdru ruler Dragpa Gyaltsen.715 On this occasion he also served the king.716 
A  little further down in the biography we are told that Zhonu Pal became 
particularly fond o f Tsongkhapas analytical approach, and also o f the dis
tinction he makes between the provisional and definitive meanings on the 
basis o f the Ratnagotravibhaga. Tsongkhapa is reported to have said in Nyal 
(Gnyal) in 1415:

One way o f distinguishing the provisional and definitive 
[meanings] which does not contradict what has been explained 
here is to expound according to the Mahayanottaratantra
(=Ratnagotravibhagd) .717

Zhamar Chodrag Yeshe does not inform us how exactly this distinction 
is made. It is thus difficult to say whether Tsongkhapa influenced Zhonu 
Pal’s Kagyii-oriented Ratnagotravibhaga commentary at all, and if  so, in 
what way. It should be noted that some passages in Zhamarpas description 
o f Zhonu Pals life suggest substantial differences from the Gelugpas. Thus, 
we are informed that Zhonu Pal criticizes the Gelugpas for being expert in 
the gradual path to enlightenment without knowing Atisa’s Bodhipatha- 
pradipa.™  We are further told that his own understanding o f great bliss in 
Vajrayana differs from Tsongkhapas student and successor at Ganden (Dga’ 
ldan), Gyaltsab (1364-1432).719

In the winter o f the sheep year (1415) Zhonu Pal approached Kyang- 
chenpa for explanations on the Kalacakra (i.e., sadangayoga). He had 
thought that having been given previously with the Tsetang Khenpo to 
Kyangchenpa (see above) would prove helpful in obtaining Kalacakra 
teachings at this time,720 but instead Kyangchenpa told him to ask in Ju 
Lhakhang Teng (’Ju Lha khang stengs), where Zhonu Pal indeed received 
a Kalacakra empowerment and six-branch yoga instructions from Lha- 
khang Tengpa Sangye Rinchen (Lha khang stengs pa Sangs rgyas rin 
chen).721 Later, in the summer o f the same year, he went again to Lhakhang 
Teng (Lha khang stengs), this time in the company of Kyangchenpa. 
Sangye Rinchen (Sangs rgyas rin chen), who was one o f the main disciples 
of the great Jonang abbot Chogle Namgyal,722 conferred on both of them 
seven empowerments relating to a sand mandala of the Kalacakra.723 Zhonu
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Pal also received at Lhakhang Teng the reading transmission o f Dolpopa’s 
R i chos nges don rgya mtsho.7U A  little further down in Zhamarpa’s biogra
phy o f Zhonu Pal we are told how highly Zhonu Pal esteemed his teacher 
Lhakhang Tengpa Sangye Rinchen:

Out o f natural compassion the Dharma master Lhakhang 
Tengpa delighted in everyone. In general, [Zhonu Pal] was grate
ful to all [his] lamas, but he was particularly grateful to this 
Dharma master. That [Zhonu Pal] has had a long life until now 
is probably due to a “long-life practice” he gave [to him]. The 
precious Dharma master [Lhakhang Tengpa] had a broad knowl
edge o f both the Kama (bkdm a) andTerma (gter ma) [traditions] 
o f the Nyingmapa. He [also] knew many tantras, mandalas, etc., 
o f the Sarma (gsar ma) [tradition] ,725 including the Kalacakra. He 
relied on many noble beings, [namely] the great omniscient one 
from Jomonang (Jo mo nang) [i.e., Dolpopa], the [Sakya] 
Dharma master Lama Dampa [Sonam Gyaltsen] (Bla ma dam 
pa [Bsod nams rgyal mtshan])__ 726

Although this is not mentioned in particular, Zhonu Pal must have 
known through his teacher Sangye Rinchen the extraordinary zhentong 
interpretation o f the Kalacakra as propounded by the Jonangpas. Accord
ing to Lechen Klinga Gyaltsen, Zhonu Pal received the six-branch yoga o f 
the Jonangpas from Lhakhang Tengpa.727 In the following year (1416), while 
again in Lhakhang Teng, Zhonu Pal also studied the Bodhisattva Trilogyi728 
the three tantric commentaries that are the main textual basis for the 
Jonang exegesis o f zhentong.729

In the same year (1416), Zhonu Pal traveled to Riwo Gepel (Ri bo dge 
’phel) inTsang, where he spent five months receiving detailed explanations 
of the Kdlacakratantra from Shangpa KUnkhyen Sherab Palzang (Shangs 
pa Kun mkhyen Shes rab dpal bzang). Zhamarpas biography o f Zhonu Pal 
notes that the explanations were based on the topical outline (sa bead) and 
notes by Buton, and that Zhonu Pal was told to use them from then on 
when explaining the Kdlacakratantra himself.730 From Kunkhyen Shangpa 
(Kun mkhyen Shangs pa) he also obtained, among numerous other tantric 
teachings and empowerments, the Kalacakra empowerment in the tradi
tion of Buton.731

Much later, in the year 1436, when Vanaratna was teaching at the court 
o f the sixth Pagdru ruler Dragpa Jungne (Grags pa ’byung gnas) (1414-45), 
Zhonu Pal was also initiated into the Kdlacakratantra by that great
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pandita.732 When giving his disciple Lochen Sonam Gyatso Kalacakra 
teachings at Yizangtse (Yid bzang rtse) in 1447, Zhonu Pal remarked that 
it would be best to seek the related six-branch yoga explanations from 
Vanaratna,733 whose transmission lineage o f the Kdlacakratantra belonged 
to the “cycle o f upadesa tradition o f Savaripa” (sha ba ri dbangphyuggi man 
ngag lugs kyi skor). The initial representatives o f this lineage were Vibhuti- 
candra (twelfth/thirteenth century) and his disciple Kodragpa Sonam 
Gyaltsen (Ko brag pa Bsod nams rgyal mtshan) (1170-1249).734

Zhonu Pal showed such a great interest in Kalacakra that one o f his 
teachers, Densapa Sangye Gyaltsen (Gdan sa pa Sangs rgyas rgyal mtshan), 
wondered in a discussion with LhakhangTengpa Sangye Rinchen whether 
he ought to be included among the Kalacakra masters. Sangye Rinchen 
brushed this idea aside, pointing out that he had also mastered other 
tantras, such as the Guhyasamaja, without any difficulty and offered the 
explanation that he had studied these tantras in former lives.735

In 1420, when Zhonu Pal was only twenty-nine years old, he composed 
a commentary on the first chapter o f the Kdlacakratantra,736 and in the same 
year he had to return to his Chenye Monastery in order to teach the exten
sive Kalacakra commentary Vimalaprabhdat the request ofTonpa Rinchen 
Palzang (Ston pa Rin chen dpal bzang).737 Lechen Kiinga Gyaltsen men
tions in his biography a Kalacakra commentary among the ten important 
works composed by Zhonu Pal.738 Zhonu Pals position among the trans
mission lineages of the Kalacakra is within both the so-called “Rva 
[Lotsawa] system” (rva lugs) and the “Bro [Lotsawa] system” ( ’bro lugs). The 
transmission of the former he received from Shangpa Kiinkhyen Sherab 
Palzang in the years 1416 and 1417 in Riwo Gepel, and the latter from 
Sangye Rinchen in the year 1415 in Lhakhang Teng.739

In the spring o f the pig year (1419), Zhonu Pal went to the famous 
Nyingma teacher Drolmawa Sangye Rinchen Palzangpo (Sgrol ma ba 
Sangs rgyas rin chen dpal bzang po)740 (1350-1430) at Tanag (Rta nag) in 
Tsang and obtained numerous Nyingma teachings741 along with the 
Vajrakllaya cycle according to the tradition o f the Sakya Khon (Sa skya 
’khon) family. In the historiographical literature of the Nyingma school, he 
is thus counted within the mahdyoga transmission going back to Dropugpa 
Sakya Senge (Sgro phug pa Sakya seng ge) (1074-1135) o f the Zur family.742 
Khetsun Sangpo, too, considers Zhonu Pal a Nyingma lineage holder.743 
Zhonu Pal also entertained close relations with Gotrugpa (Rgod phrug pa) 
(1363-1447), who was a propounder o f the Orgyen Nyendrub (O rgyan 
bsnyen grub) teachings.744 From Gotrugpa he received prophecies, and later 
also aTsering Chenga (Tshe rings mched Inga) empowerment, and instruc



tions on the cycle o f the six Dorje Pagmo (Rdo rje phag mo) works.745 
Lechen Kiinga Gyaltsen reports that Zhonu Pal also obtained teaching 
cycles of the Drugpa Kagyiipa at the feet o f Gotrugpa and the Pagdru ruler 
Dragpa Jungne.746

Given his nonsectarian attitude, Zhonu Pal sought out teachings from 
masters of other traditions as well, such as the famous Rongton. Further 
down in Zhamarpas biography, in a chapter on how Zhonu Pal finds the 
marvelous door of the Dharma, we are told that he went to hear the 
Dharma teachings o f Rongton,747 and that during a teaching break he 
gained a crucial insight into the meaning o f buddha nature and the two 
truths:

[Zhonu Pal] went to the garden outside for a break and while 
sitting in the shadow of an apricot tree, he gained a genuine cer
tainty about the meaning [of the sentence] “The buddha nature 
is the natural luminosity of mind,” and instantly understood the 
subtle and precise Dharma terminology o f it.... [Moreover,] 
even though he [at first] did not appreciate the explanation that 
the two truths can [be taken as] isolates, from then on he rejoiced 
in it (i.e., such an approach).748

It is not clear to what extent Rongtons teachings influenced this insight, 
but in the first part o f Zhamarpas biography we are told that in the sum
mer o f the ox year (1421) Zhonu Pal heard Rongtons explanations o f the 
entire treatise of the Ratnagotravibhdga, the Pramdnaviniscaya, and the five 
stages o f the Guhyasamdjatantra.749 In the wood dragon year (1424) he also 
listened to Rongtons Madhyamakdvatdm teachings.750 According to 
Lechen Kiinga Gyaltsen’s biography, Zhonu Pal also studied the prajnd- 
pdramitd and the Bodhicaryavatdra under Rongton.751

Enjoying as he did very close relations with the Pagmo Drupa rulers and 
their monastic seats (see below), Zhonu Pal must have naturally felt 
inclined toward the various Kagyii transmissions that he received from such 
famous teachers as the Fifth Karmapa Dezhin Shegpa (see above) or Ngog 
Jangchub Pal (Rngog Byang chub dpal) o f Dreuzhing (Spre’u zhing).752 In 
the same wood dragon year Zhonu Pal obtained from Ngog Jangchub Pal, 
in Dreuzhing, numerous important Kagyii teachings, such as special 
instructions on the Ndro chos drug, or the Oral Transmission o f Cakra- 
samvara (bde mchogsnyan rgyud).75i Before the year was out he returned to 
Tsetang and received teachings from the abbot of Densatel, Choje Nyernyi 
Rinpoche Sonam Gyaltsen Palzang (Gdan sa thel, Chos rje Nyer gnyis rin
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po che Bsod nams rgyal mtshan dpal bzang) (1386-1434).754 Zhamar Cho- 
drag Yeshe notes that Zhonu Pal expressed preference for the Dharma ter
minology o f this abbot during a discussion o f the doctrine with numerous 
scholars in Tsetang.755

The next six years (1425-30) were spent at the monastic seat o f Densa- 
tel, where Zhonu Pal composed a prajndpdramitd commentary up to the 
third chapter. In between he visited Rabtenling (Rab brtan gling) in order 
to obtain meditation instructions from Tsiiltrim Gyaltsen (Tshul khrims 
rgyal mtshan),756 and Dreuzhing, where he studied, under Khenchen 
Senge Pal (Mkhan chen Seng ge dpal), the great Hevajra commentary o f 
Naropa and the Mkha gro rgya mtsho tantra.757 In the iron dog year (1430) 
Zhonu Pal was offered a chair in Gyadur (Rgya dur). He reluctantly 
accepted, but ran away shortly afterward, saying that Gyadur meant ceme
tery o f [this] trap.758

In the iron pig year (1431) he studied Sempa Chenpo’s (Sems dpa’ chen 
po) commentary on the Guhyasamajapradipoddyotana with the author 
himself.759 Afterward he returned to Dreuzhing in order to receive various 
teachings from Ngog Jangchub Pal (Rngog Byang chub dpal).760

The water rat year (1432) he spent at Tsetang teaching extensively.761 For 
the next five years, Zhonu Pal attended the sixth Pagdru ruler Dragpa 
Jungne (who was enthroned in 1432) at his secular seat Neudong (Sne’u 
gdong), and spent most of his time in conversation with other geshes. 
Occasionally he taught at Tsetang, but was repeatedly ordered back to 
Neudong. It is not clear to what extent Zhonu Pal was affected by the inter
nal revolt o f the Pagmo Drupa in 1434, which marked the beginning o f the 
decline o f the dynasty’s power,762 but Zhamar Chodrag Yeshe informs us at 
this point in the biography that Zhonu Pal wished to escape the same way 
he did at Gyadur before, thinking that it would not serve his own ends in 
the long run to stay with the king.763

Still, Zhonu Pal would eventually be known as the preceptor o f the 
Lhazig Lang (Lha gzigs rlangs) family, in other words, the Pagdru dynasty. 
It was the first ruler o f this dynasty, Tai Situ Jangchub Gyaltsen (Ta’i Situ 
Byang chub rgyal mtshan) (1302-64)764 that founded, in the immediate 
vicinity o f his palace Neudong in the lower Yarlung (Yar klung) valley, the 
monastery o f Tsetang, in which Zhonu Pal received many teachings and 
where he was ordained.765 (The seventh king, Kiinga Legpa (Kun dga’ legs 
pa) (r. 1448-81), would later also serve as the abbot o f Tsetang.) Zhonu Pal 
entertained good relations with the chief religious authority o f the Pagdru 
family, namely the nephew o f Kiinga Legpa and son o f Dragpa Jungne, 
Chennga Ngagi Wangpo (Spyan snga Ngagi dbang po) (1439-90), who was



enthroned on the seat of Densatel in 1454.766 According to the colophon of 
Zhonu Pal’s Ratnagotravibhdgavydkhyd commentary it was this same abbot 
Chennga Ngagi Wangpo who in 1479 ordered the wood blocks for the com
mentary to be carved.767

In the ox year (1433), still during his stay with Dragpa Jungne at 
Neudong, Zhonu Pal went to Gyalzang (Rgyal bzangs) in the Yon (Yon) 
valley in order to supervise the corrections o f a new Kangyur,768 which was 
being compiled in honor o f the late Pagdru ruler (Dragpa Gyaltsen).769 It 
was in the spring of this same year that Vanaratna for the first time arrived 
in Tibet. At the court, Dragpa Jungne asked him many questions, and 
together with the king, Zhonu Pal studied not only a host o f tantras, but 
also the Maitreya works Abhisamaydlamkara, Mahdydnasutralamkdra, and 
Madhyantavibhdga (together with the commentaries), a commentary on 
the first chapter of the Pramdnavarttika, and the Prasannapadd, to name 
only a few. They read the Sanskrit texts o f these works, asked questions, 
and listened to the numerous explanations. Moreover, they received a 
Cakrasamvara empowerment. During all this, Zhonu Pal offered much 
assistance (probably translating).770

At the end o f the rabbit year (1435) Vanaratna returned to Tsetang from 
a visit to Paro in Bhutan.771 Together with many geshes Zhonu Pal listened 
to special instructions on the six-branch yoga and received an Acala 
empowerment.772 In the summer o f the following dragon year (1436) Zhonu 
Pal served Vanaratna during his trip to the sacred sites o f Samye and 
Chimpu (Mchims phu). All along the way he took the opportunity to ask 
many questions o f and to have long discussions with the realized Indian 
pandita. Thereafter he frequently translated for Vanaratna at Neudong, and 
while doing so received numerous teachings.773 Before leaving Tibet, 
Vanaratna said o f Zhonu Pal:

I have traveled through two-thirds o f Jambudvlpa and seen the 
great scholars with great knowledge— like suns for men. Among 
them I have not seen [one whose] knowledge is greater than 
Zhonu Pals.774

During Vanaratna’s third visit to Tibet, which lasted from 1452 to 1454,775 
Zhonu Pal translated Vanaratnas Sabarapadastotm and acted as interpreter 
during his teachings and empowerments at Dingri (Ding ri) until the main 
translator, Lotsawa (Lo tsa ba) ManjusrI,776 arrived.777 But later on, when 
Vanaratna was teaching again at the court o f Neudong, the Pagdru ruler 
Kiinga Legpa felt so uneasy in the presence o f Zhonu Pal that the king
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forced him to leave for one month to Kyamchepa Teng (Skyam ’chad pa 
stengs).778 Further down in the biography, Zhamarpa tells us that at one 
point Zhonu Pal had to calm down Kiinga Legpa with the power o f his 
samadhi after the ruler had become angry for no reason— so much so that 
he almost expelled him from his kingdom. This happened in a pig year 
(probably 1467).779

Zhonu Pal had already felt uncomfortable in 1438 at the court of 
Neudong under Kiinga Legpa’s predecessor Dragpajungne, and repeatedly 
requested in vain, over a period o f half a year, to be allowed to leave for 
Dagpo, where a certain Drudawa (’Bru mda’ ba) had agreed to pay for his 
livelihood.780 Then, the king ordered everybody to take empowerments 
from the Sakya master Marton Gyaltsen Ozer (Dmar ston Rgyal mtshan 
’od zer)781 at Tsentang (Btsan thang)782 near Tsetang. On this occasion 
Zhonu Pal received a Kriyasamuccaya empowerment and many other teach
ings and empowerments.783 According to the biography o f Lochen Sonam 
Gyatso (Lo chen Bsod nams rgya mtsho), Gyaltsen Ozer (Rgyal mtshan 
’od zer) on this occasion also conferred the empowerments o f the Hevajra 
and Yamantaka cycles o f the Sakya school.784 Zhonu Pal then followed 
Martonpa to Choding, where both o f them received teachings from 
Gotrugpa (Rgod phrug pa), whose actual name, Dragpa Jungne, is also 
mentioned here. On several previous occasions in Gyalzang (Rgyal bzangs), 
Zhonu Pal had obtained many instructions from Gotrugpa, reports 
Zhamarpa’s biography.785 According to Lechen Kiinga Gyaltsen, Zhonu Pal 
also studied Drugpa Kagyii texts under Gotrugpa.786

In the seventh month o f the same year (1438), several people were intend
ing to travel to Kongpo (Kong po), and Zhonu Pal approached the king 
again, firmly set on leaving that month. Having made offerings to the king, 
he was, finally freed from his duties for good.787 In Dagpo, Zhonu Pal dis
cussed various points of the doctrine (such as the differences between the 
lam rim o f the Gelugpas and Atisa’s Bodhipathapradipd)ns with Khenchen 
Tashi Jangwa (Mkhan chen Bkra shis byang ba) ,789 In the winter o f the horse 
year (1438), he was invited by the local governor Paljor Zangpo (Dpal ’byor 
bzang po) to teach at Kurab (Sku rab), the administrative center o f 
Dagpo.790 In the autumn of the sheep year (1439) the Third Zhamarpa Cho- 
pal Yeshe (Zhva dmar pa Chos dpal ye shes) (1406-52) came from Kongpo 
to Druda (’Bru mda’) (Dagpo), and Zhonu Pal obtained from him the read
ing transmissions of the M kha’ spyod dbangpo’i chos drug, the Karm apaksii 
dam tshig gi bshad pa, and the Third Karmapa’s Dam tshig rgya mtsho,791 
and, according to the biography o f Situ and Belo, the six Dharma [prac
tices] o f Naropa.792
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In the spring o f the monkey year (1440) Zhonu Pal visited Gampo (Sgam 
po),793 and later he received teachings on numerous Kagyii works— by the 
Second Zhamarpa Khacho Wangpo (Zhva dmar pa Mkha’ spyod dbang 
po) (1350-1405), the Third Karmapa Rangjung Dorje, and Minyag Sherab 
Zangpo (Mi nyag Shes rab bzang po)— from Rimibabpa Sonam Rinchen 
(1362-1453) at Dagpo pass.794 Before parting, much to Zhonu Pals aston
ishment, he was advised by Rimibabpa to abandon neither the mahamudra 
view nor the independence o f the Gelugpas:

Later, [to Zhonu Pals] astonishment [Rimibabpa] said: “Just as 
I do not reject the mahamudra view, don’t you reject it either.
Just as I do not reject the tradition(?) o f the Gandenpas (Dge 
ldan pa) (i.e., Gelugpas), don’t you reject it either.” [Zhonu Pal] 
replied: “I will surely hold [this] tradition sacred” and showed 
great respect.795

The way Zhamar Chodrag Yeshe reports this event we get the impres
sion that Zhonu Pal was surprised and politely showed respect but did not 
fully take this advice. This view is not met with total agreement. In a review 
o f the Rgyudgsum gsang ba,7% which Zhonu Pal composed only two years 
later in 1442,797 the Eighth Karmapa Mikyo Dorje somewhat pointedly 
remarks that Zhonu Pal takes Tsongkhapa’s view as a guideline while at the 
same time upholding the tradition o f the Dagpo Kagyii.798 This suggests 
that Zhonu Pal may have taken Rimibabpa’s words more seriously than 
Zhamarpa suggests.

In the summer o f the monkey year (1440), Zhonu Pal wanted to attend 
the teachings o f the Third Zhamarpa in Kongpo, but his sponsor Drudar 
(’Bru mdar) would not allow him to go. Thus he abandoned his trip to 
Kongpo and gave a gshed dmar empowerment in Drudar instead, but he 
refused to stay any longer with his sponsor and returned to the Yarlung val
ley in the winter o f the same year.799

In the spring o f the bird year (1441) he participated in the prayer festival 
(smon lam) at Densatel, where many geshes gathered on the orders o f the 
ruler Dragpa Jungne. During this time he daily sat at the feet of Gotrugpa. 
After that he spent some time at Tingnamo Dzong (Rting sna mo rdzong) 
instructing numerous Dharma masters, such as Namkha Lodro from Tse- 
tang and Lochen Sonam Gyatso.800 From 1448 onward Zhonu Pal consid
ered these two as jewel disciples and at a residence called Jangpo Drang 
(Ljang pho brang) offered them more explanation on the definitive mean
ing than he offered to anyone else after that.801
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In the summer o f the bird year (1441) Zhonu Pal received, among many 
other teachings, special instructions on the Rdo rjegsum gyi bsnyen sgrub from 
Gotrugpa at Choding in the On (’On) valley (to the east o f Densatel).802 
Again in the following dog year (1442) he sat at the feet o f this great master.803

Under the sponsorship o f a high official from Neudong called Drung 
Sonam Gyaltsen (Drung Bsod nams rgyal mtshan) (1417-87),804 Zhonu Pal 
stayed at Neudong in the autumn of the year 1441, giving various empow
erments, such as thephurpa man ngagdrugpa.m With the help o f Namkha 
Paljor (Nam mkha’ dpal ’byor) he then moved to his residence Yizangtse 
and spent the winter o f the bird year (1441) there.806 At Yizangtsd Zhonu 
Pal instructed Sonam Gyaltsen in the six-branch yoga practice.807 From 
Zhamarpa’s biography o f Lochen Sonam Rinchen we know that from then 
on he regularly visited Zhonu Pal at Yizangtse.808

The remaining first part o f Zhamarpa’s biography o f Zhonu Pal does not 
give much detailed information o f the remaining years. From the water dog 
year (1442) until the water monkey year (1452) we are told that Zhonu Pal 
was mainly teaching, as described further down in a separate chapter.809 
After the narration o f the events relating to Vanaratna’s third visit to Tibet 
(see above), we are told that in the fire rat year (1456) Zhonu Pal received 
from Sherab Zangpo in Menchig (Sman gcig) zhi byed teachings that he 
promised to practice for six months.810 After obtaining various other teach
ings from Sherab Zangpo, he returned to Yarlung.811 Up to the water horse 
year (1462) Zhonu Pal is said to have devoted most of his time to conver
sations with geshes and to have stayed in retreat only for one month dur
ing this period.812

Even in his eighties Zhdnu Pal remained quite active. In the wood sheep 
year (1475) he traveled to eastern Tibet,813 and in the following fire monkey 
year (1476), the king Kiinga Legpa offered him a hundred gold coins and 
requested Dharma teachings. Zhonu Pal complied and over a period o f two 
years, up into the earth dog year (1478), gave teachings such as an expla
nation of the five levels in the Guhyasamdjatantra (based on notes o f the 
Second Zhamarpa Khacho Wangpo). During this time Zhonu Pal also 
granted the king a Bernagchen (Ber nag can) Mahakala empowerment.814 
This then concluded the first part of Zhamarpa’s biography.

O f particular interest in the remaining part of the biography are some 
details about the composition o f Zhonu Pal’s commentary on the Ratna- 
gotravibhdgavyakhyd. As for the date o f its composition, Zhamar Chodrag 
Yeshe only mentions a snake year, but this must be Zhonu Pal’s last snake 
year (1473) for the following reasons. First, Zhonu Pal’s mental presence is 
described as not having deteriorated, his understanding at the time o f death
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being as good as when he composed the Ratnagotravibhdgavyakhyd com
mentary,815 and second, he is said to have been nearly blind, dictating the 
commentary to his assistant Monlam Dragpa (Smon lam grags pa)816 over a 
period of four months entirely from memory. Zhamar Chodrag Yeshe fur
ther informs us that the editors only found a few mistakes when checking 
the numerous quotations from the Kangyur and Tengyur.817 That Zhonu Pal 
was capable of such a work is corroborated by the fact that he completed his 
Blue Annals'vn. the earth dog year (1478).818 Third, according to the colophon 
the commentary was composed in Mondang (Smon ldang), an area where 
Zhonu Pal was teaching and writing in the early 1470s (see below).

To sum up, thanks to his nonsectarian attitude, Zhonu Pal was able to 
receive instructions and tantric empowerments from the most important 
masters o f his time. On top of that, he also had direct access to the Indian 
origins o f Tibetan Buddhism, studying and translating a number o f San
skrit texts with Vanaratna. The way Zhonu Pal combines all these tradi
tions is seen especially in a chapter on how he discovered the marvelous 
door o f the Dharma. In it, Zhamar Chodrag Yeshe reports how Zhonu Pal 
gains the strength of faith by visiting the place where Pagmo Drupa saw 
the true nature of phenomena:819

[Zhonu Pal realized that] buddha nature, or the natural lumi
nosity of mind, is the basis of all samsara and nirvana. Just as the 
abiding nature of this [luminosity] is present in [his] mind, so 
are similar abiding natures [in the minds o f all from] buddhas 
down to [each] sentient being. “Being beyond the experiential 
sphere of the mind, it is beyond expression.” All Madhyamaka
explanations of this kind apply here__820

This great expression union into a pair, from the tradition of 
the unsurpassable secret [Mantrayana], he now ascertained as the 
true nature of all phenomena, [that is,] not with regard to the 
fruit [anymore], and with the help of the Buddha’s teachings he 
proclaimed widely that this [union into a pair] can be experi
enced even by fools and ordinary persons. Even those who had 
only little experience he properly introduced [to the true nature 
o f their minds] on the basis o f precisely this [little experience 
they had]. He did not utter this like a talking parrot pronounc
ing empty words but taught properly, as properly based on his 
own experience.... The entire superiority of qualities contained 
in the buddha mind arose through the power o f his having real
ized the ultimate view of the union into a pair.m



In other words, Zhonu Pal is described as having realized, in confirma
tion of the insight of Pagmo Drupa, that buddha nature, or the natural 
luminosity of mind, is the basis of both samsara and nirvana. This, and the 
following explanation that the true nature of phenomena can even be expe
rienced by ordinary practitioners, is typical of Kagyii mahamudra, and, as 
we shall see in the following chapters, fully in line with Zhonu Pal’s Rat- 
nagotravibhdgavydkhyd commentary.

Also of great interest is Zhonu Pal’s summary and critique o f Dolpopa’s 
view that immediately follows in this paragraph of the biography:

[Zhonu Pal] said that the omniscient Jomonangpa (i.e. Dol- 
popa) posited that an appearance [produced by] karman and the 
appearance o f wisdom are two separate individual things that 
have been mixed together. [It is] precisely this appearance [pro
duced by] karman that is designated as “ice, which is the appear
ance of wisdom” and pointed out as being the appearance of 
wisdom... [this] being illustrated by the example o f water and 
ice. As long as distinctions are made between a self and other, a 
material world and living beings, corresponding conventions 
will be used. Otherwise, in terms of the appearance o f wisdom, 
they are o f one taste.822

In other words, for Zhonu Pal the realms o f ordinary experience and wis
dom are not two distinct things mixed together, but o f one nature, in the 
same way as ice is not really different from water.

His thoughts on the “reflections o f emptiness” (sunyatdbimba), however, 
seem to be more in line with zhentong:

Some wish to analyze even in the unsurpassable secret Mantra- 
[yana] in the following way: “Given the reflections o f emptiness, 
they do not truly exist.” But [for Zhonu Pal] a vision [consist
ing in the] reflections o f emptiness is a vision of the true nature 
o f mind.823

This valuable description o f Zhonu Pal’s position concludes with the fol
lowing statement:

He taught perfectly, without contradiction, the teachings o f 
the spiritual friends gone before him, such as those of the 
mahasiddhaYumo[waMikyoDorje] (Yumo [baMibskyodrorje])
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(eleventh century)824 and Gampopa and his disciples; the teach
ings of the master o f siddhas, Vanaratna; the Bodhisattva Trilogy; 
the [Guhya]samajapmdipoddyotana; the instructions o f [the 
translator] ManjusrI;825 numerous profound sutras; and many 
cycles of the “old” (i.e., Nyingma) secret Mantra[yana].826

Thus Zhonu Pal must have brought the tenet o f Yumowa, whom Tuken 
Lozang Chokyi Nyima (Thu’u bkwan Bio bzang chos kyi nyi ma) 
(1737-1802) considers to have been the originator o f the zhentong teach
ings (Stearns 1999:44), in line with the teachings o f Gampopa. This sug
gests that Zhonu Pal was yet another master who blended zhentong with 
mahamudra. It should be noted again, however, that Zhonu Pal never 
uses the expression zhentong in his entire Ratnagotravibhdgavydkhyd 
commentary.
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4. Zhonu Pals
Ratnagotravibhagavydkhyd Commentary

Translator’s Introduction

T
he present study of Zhonu Pals Ratnagotravibhagavydkhyd 
commentary is based on my edition o f a handwritten dbu medxsxx. 
and a blockprint (Mathes 2003).827 Common throughout the dbu 

med manuscript are features that are generally considered to be old, such 
as bstsags for bsags, or ngo ti for ngo bo. The entire manuscript has 698 
folios828 with seven lines on each page. Unfortunately the backside o f folio 
483 and the last page are missing. The headings o f the five chapters of the 
commentary (Zhonu Pal follows the Indian vyakhya) are listed together 
with the folio numbers on a cover page, which bears the seal o f the 
Zhamarpa and assigns the letter ha to the volume containing Zhonu Pal’s 
commentary. It is thus reasonable to assume that the original was kept in 
the library of the Zhamarpas in Yangpachen (Yangs pa can), which was 
seized by the Gelug government after the war with the Nepalese king Rana 
Bahadur Saha in 1792. But the dbu med text o f Zhonu Pal’s commentary, 
which is now in the library of the Potala Palace, has only 691 folios,829 and 
it is thus doubtful whether our text was still at Zhamarpas seat when his 
seat was sacked and the booty brought to Lhasa. The blockprint has 463 
folios with seven lines on each page, and could be the text described by 
Akhu Ching Sherab Gyatso (A khu ching Shes rab rgya mtsho) as having 
461 folios.830

Both texts have significant common mistakes.831 Unlike the blockprint 
(B), though, the dbu med text (A) has a few serious copying mistakes o f its 
own, such as the one on p. 161.5 where the scribe jumped from the second 
gcig back to the first one, repeating the syllables in between.832 A  also has 
the peculiarity, contrary to B, o f consistently writing some words with the 
superscript instead of ra (sdzu ’phrul'mstczd o f rdzu ’phrul, sdzogs instead 
o f rdzogs, and sdzob instead o f rdzob). This and the fact that the colophon
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of B, which is missing in A, does not fit on one folio the size o f our dbu 
med manuscript A  (it is known from the prefatory page that only the last 
folio is missing in A) make it unlikely that the dbu med manuscript (A) is 
a copy of the blockprint (B). In the case of B being a copy o f A, the blocks 
would have been carved on the basis o f a handwritten text that already con
tained significant copying mistakes; the text would have had to have been 
emended by the editors. Moreover, the probability that the original was no 
longer available at the time the blocks were carved, only six years after 
Zhonu Pal had composed his work, is very low. This leaves us with the 
probable case that A  and B share a common source. In fact, as a close dis
ciple o f Zhonu Pal, Zhamar Chodrag Yeshe (text A  has the seal o f the 
Zhamarpas on its prefatory page) may well have obtained a handwritten 
copy o f the commentary before the blocks were carved.

The colophon o f the actual text simply states that the Buddhist monk 
Zhonu Pal composed his commentary in the mountain solitude called 
Mondang.833 In the biography o f Lochen Sonam Gyatso we find the loca
tion “castle o f Mondang” (smon Idang mkhar), where Lochen is said to 
have received explanations relating to the pdramitas at the feet o f Zhonu 
Pal in the winter o f the year 1472,834 and according to Zhamarpas biog
raphy, Zhonu Pal had already stayed at the same castle in 1469 or 1470, 
composing a commentary on Pradipoddyotana up to the tenth' chapter.835 
The colophon o f the Ratnagotravibhdgavydkhyd commentary does not 
give any further details, but Zhamar Chodrag Yeshe informs us in his 
biography of Zhonu Pal that the commentary was composed in a snake 
year (1473).836

According to the colophon of the printing press, the blocks o f the Ratna
gotravibhdgavydkhyd commentary were carved only six years after Zhonu 
Pal completed his work, which means that he lived to see his “publication.” 
The relevant passage o f the colophon is:

All the [material for] wood blocks and sheets o f paper from the 
thick forest [collected by] the faithful who follow the orders of 
the glorious and supreme Lochen [Sonam Gyatso], and all the 
[material] from the glorious, everywhere victorious, and mighty 
southern chief837 eventually arrived in the vicinity o f Ktinzang 
Nag (Kun bzang nags). In the courtyard of both [worldly and 
religious] traditions, [the one called] “Glorious Yangpachen,” 
which resembles a fine abode o f immortality within the sphere 
o f the earth, to be served by many scholars— in this palace where 
many glorious ones gather— [the abbot o f Densatel] enjoyed to
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the full a handful o f the lamas (i.e., Zhonu Pals) kindness, 
[namely,] the nectar o f all the tantras’ profound meaning and 
the perfection o f the ocean o f text traditions, which are 
directly838 known by [the lama], while his heart was filled with 
the nondual supreme bliss of profound luminosity. Since the 
order was given by this universal monarch of “awareness hold
ers,” the powerful chief o f the retinue of the mandala, the 
supreme chief who is the head o f all practice lineages, the glori
ous Ngagi Wangchug Dragpa (Ngagi dbang phyug grags pa)
(1439-90),839 the everywhere-victorious god, the Dharma king, 
and “attendant o f the Dharma” (chos kyi spy an snga),m all neces
sary material was obtained in great splendor [and] was in no way 
incomplete. With regard to the supervision o f Dharma [activity] 
and [requisite] worldly activity, the necessary arrangements were 
properly made, thanks to the efforts o f the learned841 Samdrub 
Dragpa (Bsam ’grub grags pa). Gyalwai Trinle Lhiindrub Namrin 
(Rgyal ba’i phrin las lhun grub nam rin) and Palden Zangpo 
Ngodrub (Dpal ldan bzang po dngos grub), two miraculously 
learned scribes, [together with] six ([and later even] more— ten) 
specialists in the craft o f carving, Gonpopal (Mgon po dpal) and 
so forth, gathered and finished the [wood] blocks at the begin
ning842 o f summer in the earth pig year (i.e., 1479).843

Kiinzang Nag, where the various materials for carving the blocks arrived, 
is the place where the monastic seat o f the Pagmo Drupas, Densatel, is 
located. The courtyard called Yangpachen, in which Ngagi Wangpo (Ngagi 
dbang po) (who became the eighth Pagdru ruler in Neudong in 1481)844 
heard teachings from Zhonu Pal and gave orders to carve the blocks, is 
probably located at Kiinzang Nag as well.

A  cursory glance makes it clear that Zhonu Pal’s work differs in its for
mat from an ordinary Tibetan commentary. He hardly uses the typical 
Tibetan system of analyzing topical divisions and subdivisions (sa bead) but 
rather follows the Indian commentarial tradition o f first quoting a portion 
o f the root text and then commenting upon it. The actual commentary is 
divided into three parts: (1) a relatively short one with an explanation o f 
the title— that is, the terms mahdydna, uttara, tantra, and s'dstra—for those 
with sharp faculties (DRSM, 8.3-13.2), (2) an explanation of the first three 
stanzas o f the first chapter for those with average faculties (DRSM, 
13.2.-80.11), and (3) the longest part, the entire remaining commentary, for 
those with lesser capacities (DRSM, 80.11—576.17).
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In the section below, I have translated the introduction and the first two 
commentaries, that is, the ones for sharp and average faculties. The intro
duction starts with a long quotation from the Vairocanabhisambodhitantra 
that describes eight levels attained by ordinary persons without proper guid
ance, and then praises the qualities of the Buddha and his teaching. After a 
short historical survey o f the transmission of the Ratnagotravibhaga the rel
atively short introduction concludes with a discussion o f how buddha nature 
can be explained either as a nonaffirming negation, natural luminosity, 
dlayavijnana, or all bodhisattvas and sentient beings. The explanation o f the 
tide targets various connotations o f the terms used in it, especially the com
pound member tantra, which is elucidated by several quotations that reveal 
Zhonu Pals understanding o f what the underlying intention o f the Ratna- 
gotravibhdga is. It is also noteworthy that Zhonu Pal follows Maitripa and 
the mahasiddha Saroruha in listing the Sautrantrika among the Mahayana 
schools. The commentary for those with average faculties contains an exten
sive analysis o f the seven vajra points. It demonstrates how Zhonu Pal weaves 
in his mahamudra pith instructions and presents his mahamudra hermeneu
tics of viewing the last dharmacakra as the peak o f Buddhist teachings.

Technical Notes
The following translation and study o f Zhonu Pals Ratnagotravibhaga- 
vydkhya commentary is based on my edition o f this text.845 When quoting 
it, I refer to the abbreviation DRSM , followed by page and line numbers. 
The numbers in brackets at the beginning o f each paragraph o f the trans
lation again refer to page and line numbers o f my edition o f the DRSM  
(i.e., the Thegpa chenpo rgyud bla ma’i bstan bcos kyi ’grel bshad de kho na 
nyid mb tu gsal ba’i  me long).

Zhonu Pals Ratnagotravibhaga commentary contains numerous quota
tions o f the sutras and sastras. These quotations will be identified and com
pared, as far as possible, with the original Sanskrit.846 In addition, the 
pertinent manuscripts were consulted when available. This was especially 
important in the case o f the Ratnagotravibhagavydkhya, which Johnston 
edited on the basis o f two manuscripts. This edition was sometimes 
improved by referring to the same two manuscripts Johnston used. In the 
footnotes, the letters A  and B are employed in the same way as in John
ston’s edition, namely to denote the manuscript with the old Sarada script 
(A) and the Nepalese manuscript (B).847 The negatives o f the photographs 
that Rahula Samkrtyayana made o f these manuscripts are now preserved 
by the Bihar Research Society, Patna. Positive copies o f a number o f these
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negatives were made in the sixties and seventies and brought to Germany. 
Currendy they are kept at the Niedersachsische Staats- und Universitats- 
bibliothek, Gottingen,848 where both Ratnagotravibhdgavydkhyd manu
scripts have the shelf-mark Xc 14/1.849 I thank Dr. Gustav Roth for 
providing me reader-printer copies from these photographs.

Equally important are the numerous quotations from the Lankavatara- 
siitra. A  first comparison o f the twenty-two manuscripts microfilmed by 
the Nepal-German Manuscript Preservation Project (NGMPP) with Nan- 
jios (1923) edition allowed a selection o f ten manuscripts on the basis o f 
which the Sanskrit edition could be cross-checked. The variant readings I 
noticed are far too few to establish a stemma o f the twenty-two Nepalese 
manuscripts, and given that a critical text edition o f this important sutra is 
not yet available, I simply attempt in the present work to establish a tenta
tive Sanskrit text so as to enable a better understanding and translation o f 
the Tibetan. The quoted passages are not critically edited and not all vari
ant readings have been listed. Here are some o f my observations and pres
ent reasons for having selected the ten manuscripts I used.

Based on the joint variant reading sraddha- o f six manuscripts850 against 
sarvva- or sattvam (the aksaras rvva and ttva can be easily confounded), I 
selected from these six what appears to be the oldest manuscript (reel no. 
C  13/7, dated 1753 a .d .851)> which is from Kesar Library.852 Ms. H 45/6 is 
selected because it is probably the oldest o f all twenty-two, containing as it 
does the name o f King Srijayasiddhinarasimhamalla, who reigned from 
1619 to 1661 a .d .853 D 58/6 was selected on the grounds that it once con
tradicts H 45/6854 and has an older Newari script.

Ms. A  112/8 is dropped for using a later script, displaying some scribal 
errors and being closely related to H 45/6 (both share common mistakes). 
Ms. A 112/10 shares common mistakes with D 58/6 but is retained for con
tradicting the latter once.855 E 406/2 and H 45/6 have the same handwriting 
and do not differ in the checked passages. E 1200/8 shares a significant com
mon variant reading with D 58/6856 but was retained for being comparatively 
old (dated 1698 a .d .).857 D 58/4 is incomplete (it lacks required passages). 
D 52/ 5 was selected for once opposing most o f the remaining manuscripts.858 
A  917/6 has a common variant reading with ms. C 13/7859 and was a private 
copy o f Hemraj Shakya, whose library was later incorporated into the col
lection o f the National Archives. B 88/1 is a copy of A  917/6.

Ms. E 1725/5 is a retake o f D 16/2, E  406/2 o f H 45/6, and E 1308/4 o f E 
3/3 (which is a copy o f E  625/14). A 112/9 is kept for playing an important 
role in the eighth chapter o f the Lankdvatdrasutra that is at the moment 
critically edited by Lambert Schmithausen.
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The manuscripts o f the Lankavatarasutra selected are referred to by the 
following letters:

A Reel no. A  112/9
B Reel no. A 112/10
C Reel no. C 13/7
D Reel no. D 52/5
E Reel no. D 5816
F Reel no. D 73/8
G Reel no. E 625/14
H Reel no. E 1200/8
I Reel no. E 1725/5
K Reel no. H45/6



The Commentary on the Treatise “Mahdyana-Uttaratantra”: 
The M irror Showing Reality Very Clearly
(Introduction and Initial Commentaries)

Introduction

[2.2] I prostrate to all buddhas and bodhisattvas.
[2.2-4] I bow down to the lamas who, in human form, are expert in 

the loving skillful means o f listening to and reflecting on [the 
Dharma];

[Their forms have been molded] from the substance o f the mantras 
o f compassion o f the victorious ones and the perfection o f 
insight.860

[In the form of] marvelous illusory troops they defeat the troops 
o f [different] groups o f demons,

And they serve as guides for those who conform to the purposes 
o f the wise.

[2.4-6] I bow entirely to the most excellent among the sons of the 
Victorious One,

[To him] who completely pervades the [buddha] element of 
sentient beings with his clouds o f love,861

Who completely moistens the limitless fields862 with the rainwater 
of Dharma,

And who ensures that they are completely filled with the supreme 
fruits o f virtue and goodness.

[2.6-7] I bow to Maitripa, in whom the treatise o f the
[Ratnagotravibhdga Mahay ana-] Uttaratantra [began to] blaze
As a consequence of his having found [the realization of] mahamudra
Through the kindness o f the venerable Sabaripa.

157
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[2.7-8] I bow to Dampa Sangye,863 
Who carried the lion-sound o f emptiness 
Into [every] side valley o f the Snowland,
And is thus the unconquered protector victorious over all.

[2.9-10] I bow to the feet of Lama Rinchen (Rin chen) (i.e., 
Gampopa),864

Who fulfilled a prophecy by the Victorious One,
Because the “youthful moonlight” (i.e., the ever young 

Candraprabha)865
Has shone on the mountain peak o f the fortunate ones.

[2.10-11] I bow to [all] sentient beings,
Who possess the treasure of the essence866 of all buddhas,867 
Who have obtained from it a mind of jewels,
And who [can] therefore generate the supreme joy o f bodhisattvas 

[or] heroes.

[2.11-12] I prostrate also to the great treatise o f the Uttara[tantra], 
Which without exception is included among the utterances o f the 

great ones,
for [among] all the extensive and limitless teachings o f the victori

ous ones
It is the most excellent o f measures in the world.

[2.12-15] Here868 the [Ratnagotravibhdga] Mahdydnottaratantrasdstra 
taught by the Illustrious Ajita (i.e., Maitreya) and the commentary on it 
composed by the master Arya Asanga are the Dharma to be explained. [The 
Uttaratantra and its commentary] should be explained!, however, only] 
after they have been accepted in the sense of taking the unsurpassable 
teacher and his entire teaching as a standard of authenticity.

[2.15-16] Concerning these [two points], it is first stated how the teacher 
is unsurpassable. Various teachers come into being in the world. In this 
regard, it has been said in the *Aryavairocandbhisambodhitantra:m

[2.16-24] Also, Guhyakadhipati,870 with regard to871 fools— ordi
nary persons, who are like cattle; to some [of them]872 the notion 
of Dharma occurs by chance. It is as follows. Keeping something 
merely on the order of, “I must fast” in mind generates enthusi
asm and makes you cultivate the same [conduct] over and over



again. Guhyakadhipati, this is like a seed that brings forth vir
tuous deeds; it is the first [level o f enhanced] mind. As a result 
o f 873 this [fasting] you are led to give presents874 to your parents, 
son and daughter, relatives, and kinsmen on this or that day 
marked by a good configuration [of stars] ,875 This is like a sprout; 
it is the second [level o f enhanced mind]. Furthermore, such 
generosity also makes you give to unknown persons. This is like 
a trunk; it is the third [level o f enhanced mind]. Furthermore, 
such [extended] generosity makes you look hard for suitable 
recipients and give [alms to them]. This is like a leaf; it is the 
fourth [level o f enhanced mind]. Furthermore, such generosity 
makes you rejoice in gurus and musicians and give [to them as 
well]. This is like a flower; it is the fifth [level of enhanced 
mind]. Furthermore, this [type of] generosity makes you give 
to aged persons. This is like a fruit; it is the sixth [level o f 
enhanced mind].

[2.24-3.7] Also, Guhyakadhipati, you remain disciplined in 
order to be born in the higher realms. This is like nourishment; 
it is the seventh [level o f enhanced mind]. Also, Guhyakadhipati, 
thanks to a mind like this, you hear from individual spiritual 
friends the following words while wandering in samsara: “These 
gods are great gods. They bestow bliss on everyone. Make 
respectful offerings and [so] become somebody who has accom
plished876 everything. They are: Isvara (i.e., Siva),877 Brahman, 
then Visnu, Samkara, Rudra,878 Skanda,879 then the sun [god], 
the moon [god], Varuna, Kubera Dhanada,880 Indra, Virupaksa, 
Vis'vakara, Yama, Kalaratrl,881 Nirrti,882 the so-called Chiefs of the 
Eight Directions,883 Agni, the sons o f Vinata,884 then Devi,885 
Tapastaksa,886 Padma,887 the Naga [called] Taksaka, Vasuki,888 the 
so-called Sarhkha, Karkotaka, Mahapadma, Kulika, Sesa,889 Sada 
(?), Ananta,890 Adideva,891 the most excellent gods and ms, 
Veda[purusa],892 and the sons o f Draupadi.893 May the wise make 
offerings [to them].”

[3.7-9] After you hear such894 words from [spiritual friends], 
[your] mind becomes enthused. Then, being full o f devotion, 
you hasten to make offerings to the [gods]. Guhyakadhipati, 
this is the best o f relief for fools or ordinary persons wandering 
in samsara. It is [the state of] having become strong; and the 
victorious ones have declared it to be the eighth [level of 
enhanced] mind.
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[3.9-11] Accordingly, people rely on their own individual teachers when on 
the eighth [level of enhanced] mind. But these teachers cannot liberate 
[sentient beings] from [cyclic] existence, and they have defects. The 
Buddha, the illustrious one, alone is free from defects. As [Udbhatasiddha- 
svamin] has explained in [his] Visesastava [1—2]:

[3.11-12] Having given up other teachers,
I have taken refuge in you, illustrious one.
If somebody asks why I [do] this, [I answer:]
You are without defect and endowed with qualities.

[3.12-14] Because the world rejoices in defects 
And is too weak to perceive the qualities,
It sees even defects as being like qualities 
And takes refuge in other [teachers] ,895

[3.14-15] Likewise, since [the gods]— Isvara and the others— are not omnis
cient, their assertions, too, destroy [people s] minds. Therefore it is difficult 
for them to develop devotion toward the Buddha. In the same text 
(Visesastava 72) it has been said:

[3.15-16] Fools896 whose mind is destroyed 
By the defects o f the tenets
O f those who are not omniscient in the sense [taught above]
Have not seen you, the teacher who is without defect.

[3.16-17] Likewise, when investigating whether a teacher is o f highest 
quality or not, it has been said in [Dharmakirtis] Pramanavdrttika 
[I.219897]:

[3.17-18] [As for] the defects o f others or a state without defects,
To say: This [person has] such [defects] or not—
Others know that this898 is something difficult to determine 
Because it is difficult to arrive at a valid cognition [about it].899

[3.18-19] Thus it is difficult to know whether another [being] is omniscient. 
On the other hand, it has been said in the Devdtis'ayastotra [17] :900

[3.19—20] I have not taken the side o f the Buddha,901 
Nor am I hostile to [people] like Kapila;
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Indeed, I regard as teachers [all those]
[Whose] words are suitable.902

[3.20-23] Likewise, discourses that are not vitiated by either direct or infer
ential valid cognitions, and that do not contradict each other when setting 
forth what is completely hidden,903 are perfect discourses. Therefore, the 
Buddha who delivered [such discourses] is a perfect being o f authority. The 
discourses o f the Buddha do not contradict each other. As has been said in 
the Visesastava [19]:

[3.23-24] It is heard that the many words spoken by Vyasa 
Contradicted each other in the beginning and the end 
Because his memory was weak.
This, O wise one, is not the case with any of your [words] . 904

[3.24-4.2] Likewise, the great masters who uphold the Buddhist tenets not 
only ascertain that [these] are the teaching o f the Buddha, but also take the 
discourses as a measure. On the other hand, here in the [Land] o f Snow 
those who [maintain] that [our] teacher [also] taught, out of his very great 
compassion, things that are not correct905 very much predominate; and very 
few [maintain] that he taught straightforwardly. Because of such [argu
ments], the teacher and the teaching are greatly despised and harmed. 
Therefore it has been said here [in the Ratnagotravibhaga V.20]:

[4.2—4] Nobody anywhere in this world is more learned than the 
Victorious One,

No other who is omniscient and knows completely the highest 
truth the way he does.

Therefore, the sutra[s] 906 o f definitive meaning put forward907 by the 
Sage [i.e., the Buddha] himself should not be violated;

Otherwise the correct doctrine (dharrna) will be subverted, since 
you will fall away from the way o f the Buddha.908

[4.5-6] Therefore, the treatise [Ratnagotravibhaga Mahay ana-] Uttara- 
[tantra] teaches all words o f the Buddha in a “correct way.”909 It has also 
shown the difference between the provisional and definitive meaning of 
these [Buddha words].910

[4.6—11] With regard to the [Maitreya works], three among the works of 
the Illustrious Maitreya, [namely] the Abhisamaydlamkara, the Mahdydna- 
sutralamkdra, and the Madhyantavibhaga, were translated by the translators
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Paltseg (Dpal brtsegs), Yeshe De (Ye shes sde), and others911 during the first 
period of the spread o f the doctrine [in Tibet]. As for the [remaining] two, 
the [Ratnagotravibhdga Mahayana-] Uttaratantra[sdstra] and the Dhar- 
madharmatavibhaga together with its commentary, Lord Maitripa saw 
light shining from a crack in a stupa and, wondering what the source o f the 
light was, tried to determine it. As a consequence, he obtained the texts o f 
the two treatises. He rejoiced [in them] and prayed to the venerable [Mai- 
treya], whereupon he arrived— directly visible in an opening between 
clouds— and duly bestowed [on Maitripa] the “oral transmission” (lung) 
[of both texts]. Thus it is known.912

[4.11-14] Then he who is called Pandita Anandakirti heard [the teaching 
of both texts] from Lord Maitripa and carried the texts to Kashmir dis
guised as a beggar. Upon his arrival, the great pandita Sajjana recognized 
him as a scholar and invited him to his home. [Sajjana] listened to [the 
teaching of] both treatises and copied the texts.913 The great translator 
Loden Sherab heard them914 [from Sajjana], translated them in Srinagar in 
Kashmir, and composed an extensive explanation in Tibet.915

[4.14-20] Also, the [well-] known Tsen Kawoche, a disciple of Drapa 
Ngonshe, came with the great translator (i.e., Ngog Loden Sherab) to Kash
mir. He requested Sajjana to bestow on him916 [the Maitreya works] along 
with special instructions, since he wanted to make the works o f the Illustri
ous Maitreya his “practice [of preparing] for death” ( ’chi chos). Thereupon 
[Sajjana] taught all five works, with Lotsawa Zu Gawa Dorje serving as trans
lator. He also gave special instructions with regard to the Uttaratantra in the 
due way, and back in Tibet, Tsen explained it to numerous [spiritual friends] 
in U and Tsang.917 The translator Zu Gawa Dorje wrote a commentary on 
the Uttaratantra in accordance with the teaching of Sajjana,918 and translated 
the [Dharma]dharmatavibhaga, both root-text and commentary. Thus nei
ther the Uttara[tantra]nor the [Dharma]dharmatavibhagassras spread in India 
before the time o f Lord Maitripa, Neither is found in the great treatises such 
as the Abhisamaydlarhkdrdloka,m not even “a single phrase o f them” (zur tsam).

[4.20-24] The translation byjowo (Jo bo) [Atisa] Dlpamkara (982-1054) 
and Nagtso (Nag tsho) (b. ioii)920 was well done before the one by the great 
translator (i.e., Ngog Loden Sherab).921 It is clear that the great Sharawapa 
(Sha ra ba pa) (1070-1141) explained [the Uttaratantra:] on the basis o f 
[Nagtso s] translation.922 Given that later [his] disciples on the whole pre
ferred Ngogs translation, he explained it a second time on the basis o f that 
translation.923 He also wrote a small tikd on the Uttaratantra commentary 
by Ngog, and Drolungpa (Gro lung pa)924 and Zhangtse (Zhang tshes)925 
wrote a tikd based on it [also]. Based on these two, Nyangdren (Nyang
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bran) wrote [another] tika. Later, many masters, such as Chapa [Chokyi 
Senge] (Phya pa [Chos kyi seng ge]) (1109-69),926 Tsangnagpa [Tsondrii 
Senge (Brtson ’grus seng ge)], and Denbagpa [Mawai Senge] (Dan bag pa 
[Smra bai seng ge]),927 wrote tikds, and [so] this tradition spread widely.

[4.24-5.4] In this regard, all explanations o f this treatise (i.e., the 
Uttaratantra,) put forward their own assertions on how the so-called 
buddha nature [should be understood] and then established a basis for 
these [assertions]. In the canonical scriptures I have seen that buddha 
nature is expressed in four ways: as (1) emptiness with the defining charac
teristics o f a nonaffirming negation; (2) the natural luminosity o f mind; (3) 
the basic consciousness (alayavijhdna); and (4) as all bodhisattvas or sen
tient beings. In this treatise it is explained with a fourfold meaning: with 
the three specific defining characteristics: dharmakaya, suchness, and 
potential, and the general defining characteristic— nonconceptual.

[5.4-10] The great translator (i.e., Ngog Loden Sherab) together with his 
followers postulate that the ultimate, or emptiness with the defining char
acteristics o f a nonaffirming negation, as explained in the analytical corpus 
[of Madhyamaka works],928 is buddha nature and call it naturally 
endowed,929 since when you apprehend that which is naturally endowed 
with qualities, [that is,] that q*$ptiness,930 all qualities are gathered together 
as if  called. Having taken the characteristic sign o f purification931 to be the 
objective support o f wisdom [conducive to] purification, they explain that 
there is nothing to be added. Having taken the characteristic sign o f all 
defilements to be the self o f a person and that o f phenomena, which are 
[wrongly] superimposed by [a mind consisting of] all the defilements, they 
explain that nothing that existed before need be removed, since these [two] 
objective supports of the defilements are not established as anything at all. 
Being pervaded by the dharmakaya they explain as meaning that all sentient 
beings are fit to attain the dharmakaya.

[5.10-12] In this regard,932 the Master Gampopa said:

The basic text o f this mahamudra o f ours is the [Ratnagotra- 
vibhdga] Mahdydnottaratantrasastra by the illustrious Maitreya.

[5.12-13] It is clear that those who correctly understand the pith instruc
tions of the [Three] Masters from Kham and others933 follow and assert this. 
[And] with regard to that, the Dharma Master Gotsangpa (1189-1258) said:

[5.13-15] Generally speaking, the one who was [most] adept at 
supporting [sentient beings] on the marvelous path called
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mahamudra within the teaching o f the victorious Sakyamuni was 
the great Brahmin Saraha. The holders of his tradition in India 
were Master Sabarapada, the father[, and his spiritual] son. That 
even a stupid cowherd in Tibet was enabled to understand934 the 
word mahamudra goes to the credit of Master Gampopa.

[5.15-16] The son in the expression “father and son” is the Great Lord 
Maitrlpa.

[5.16-21] [This] is very clear from the Tattvadasaka, a work [among] the 
many small ones o f [Maitripa] that have been transmitted, and [even more] 
so in a commentary on it by Sahajavajra. Moreover, the pandita Vajrapani, 
Maitripas direct disciple, explained this tradition extensively to many 
learned ones in Tibet. [Another] direct disciple of Maitripa, Dampa Sangye, 
called the: mahamudra teachings— which are in essence the pdramitas and 
in accordance with the secret mantra[yana]—the “Calming o f Suffering,” 
and taught them extensively to innumerable disciples in Tibet. Furthermore, 
the words o f pith instructions and the explanations of treatises deriving from 
Tsen Kawoche are considered to be only in accordance with Maitripa.

[5.21-22] When you are asked to describe here how [exactly] buddha 
nature is [to be taken] in terms o f these eight,stages,935 a description must 
be given:

[5.22] In the Ldogpa bsduspa [bstanpai tshig leur byaspa] it has been 
explained:

However many negations may be enumerated, they boil down 
to two, nonaffirming and affirming [negation].936

[5.22-23] O f these, the nonaffirming negation has been explained in the 
Ldog pa bsdus pa  in the following way:

There is no object to be taught in the case o f the nonaffirming 
[negation].937

[5.23-24] As for the affirming negation, it has been said:

As for the affirming [negation], there is an object [to be taught] .938

[5.24-6.1] The commentary [i.e., the Ldog pa bsdus pa bstan pad mam ’grel\ 
says:939
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Question: How is it that there is no object to be taught in the case 
of the nonaffirming negation? [Answer:] There is no reality to the 
thing (i.e., object) [it refers to], since making someone under
stand that [something] does not exist in a particular way, and 
nothing more, is not to assert any existence o f a thing. As for the 
affirming negation, there is [such a reality to the thing it refers 
to]. In any case, because the perception o f an existence, or [in 
other words, of] the existence o f nonexistence,940 is postulated, an 
apprehended thing exists, and thus exists as an objective support.

[6.1-2] In the same [text] it is said:

Likewise, the nonaffirming [negation] applies directly, the 
affirming one indirectly.941

[6.2-6] In the commentary on this it has been explained:

As to the nonaffirming negation, the way the [negating] expres
sion applies is that it applies directly. For example, when you tell 
blind persons, in order to teach [them], that a hare has no horns: 
“Because something harsh and sharp has not grown on a [hares] 
head, a hares horn does not exist,” you make [them] understand 
only the nonexistence o f a hares horn, not [the existence of] 
something else. As to the affirming negation, it applies indirectly.
For example, if you describe a Ksatriya with the words “is not a 
Brahmin,” that which is to be understood by negating Brahmin 
is something else, [namely] the Ksatriya. Therefore, it is an indi
rect way.942

[6.6-7] In accordance with the present treatise (i.e., the Ldogpa bsduspa)-, 
[Bhavya943 (490-570)944] had stated in the Tarkajvdld (i.e., Madhya- 
makahrdaya III. 26ab):

Here, earth and the like [are] not something that has the own
being o f the elements on the ultimate level.945

[6.7-15] In the commentary on this [pratlka] it is said [in the Tarkajvala\ :946

The [negative particle] not947 is a word indicating negation and 
must be taken to mean “are not.” [Question:] What is not what?



[Answer:] It must be taken to mean that “earth and the like are 
not something that has the own-being of elements on the ulti
mate level.” Here the negation not (Skt. no) is a word used for a 
nonaffirming negation, and not for an affirming negation.

[Question:] What is the difference between the two, 
affirming and nonaffirming negations? [Answer:] Affirming 
negation is negating the own-being o f a [certain] entity [at the 
same time] establishing the own-being of another [categori
cally] similar entity. For example, the negation “he is not a Brah
min” implies [that he is] somebody other than a Brahmin, a 
non-Brahmin, [that is,] people who are lower in terms o f ascet
icism, studying, and the like. The nonaffirming negation does 
no more than rule out the own-being o f an entity, and so does 
not affirm another [categorically] similar entity. For example, 
saying “Brahmins shall not drink alcohol” repudiates only that, 
and so does not say that they shall drink or not drink some other 
liquid.

[6.15-18] All proponents of tenets, non-Buddhist and Buddhist [alike], 
commonly accept that a nonaffirming negation negates whatever is to be 
negated, and that apart from that nothing else is established, as ill the state
ment “There is no horn on a hares head.” As to the negation “the earth 
and the like are not something that has the own-being o f elements on the 
ultimate level,” [that is,] the ultimate that has been made into a [cognitive] 
object,948 it does not refer to the sublime wisdom of self-realization that is 
free from mental fabrications. [This ultimate,] rather, is pure worldly wis
dom endowed with mental fabrications.

[6.18-23] Again from the Tarkajvdld: 949

You may wonder if  the ultimate is beyond all [forms of] speech 
and intellect.950 Is it therefore not the case that the [the ultimate 
equated with] the negation o f an own-being o f an entity is [in 
reality] not a negation (i.e., not a negation proper), since it is an 
object [expressed in] words?951 [Answer:] There are two aspects 
o f the ultimate: One is “having entered into nonactivity (anabhi- 
samskdra) ”952— [this is] beyond the world and without stains and 
mental fabrications. The second [aspect is when] you are 
engaged in activity— this is in accordance with the accumulation 
o f merit and wisdom; it is pure worldly wisdom endowed with 
mental fabrications. Here (in the Madhyamakahrdaya) the [sec
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ond ultimate] is taken as the qualification of the thesis (“does not 
ultimately exist”).953 Therefore there is no mistake.954

[6.23-7.1] Further Candrakirti said in [his] commentary on [the thir
teenth stanza of] the sixteenth chapter o f the [Catuhjsataka (i.e., the 
Bodhisattvayogdcarasastracatuhsatakatika):955

With regard to the nonexistence of all entities 
A  differentiation does not make sense.
What is seen in all things 
Is undifferentiable. (CS XVI.13)956

This is because they have arisen from causes and conditions, and 
because it would follow that [their] own-being consisted o f some
thing produced. [On the other hand,] any [possible] own-being of 
all entities [could] only consist o f something without a cause, and 
since something without a cause cannot have any existence, the 
own-being is a mere nonexistent (dngos po med) based on a non
affirming negation. This is because it is not an entity (dngos po).

[7.1-4] Therefore it is obvious that only a nonaffirming negation can be 
taken as the basis for defining957 the nature [of things], emptiness, and the 
like. Such an emptiness was called buddha nature by Bhavya, because in 
the Tarkajvdla it has been explained as a reply to the criticism o f some 
sravakas that in the Mahayana buddha nature is taught as having the defin
ing characteristic of being [all-] pervasive, in contradiction to the seal o f 
nonself:958

[7.4-8] This is because even [the expression] “being endowed 
with buddha nature” [means that] there is emptiness, signless
ness, wishlessness, and the like in the mindstream of all sentient 
beings. It is not the case that a permanent “personal self”959 per
vades everything. This is because we find [passages] like: “All 
phenomena [have] the nature o f emptiness, signlessness, and 
wishlessness. Emptiness, signlessness, and wishlessness are the 
tathagata, and so on.”

[7.8-9] Also, the master Candrakirti said in [his auto] commentary on the 
[Madhyamaka] Avatara [VT.42] :960
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Since [basic consciousness] follows the nature o f all phenom
ena,961 it should be understood that mere emptiness is taught in 
terms o f basic consciousness (dlayavijndna).

[7.9-13] Since it is not possible that this master [Candraklrti] did not see 
that buddha nature was proclaimed to be the basic consciousness— in the 
Lankdvatdmsutra this has been stated in many [passages]— [buddha] 
nature was accepted [by him] as being emptiness that has the defining char
acteristics o f a nonaffirming negation.962 It is said that [Candraklrti] saw 
the explanation that sentient beings are, [in terms of] this emptiness, 
buddhas ornamented with the major and minor marks, [that is,] the expla
nation that [a buddha nature o f this kind is ascribed] provisional meaning 
with reference to the Lankdvdtdrasutra,m and thus explained [only in this 
respect] in [his] Madhyamakdvatdra that buddha nature has provisional 
meaning. It is clear that not the smallest part [of buddha nature] is distin
guished [in terms of provisional and definitive meaning] .964

[7.13-16] The masters Arya Vimuktisena and Haribhadra have explained 
the emptiness of a nonaffirming negation as potential (gotra) and svabhavika- 
kaya. The master Jnanagarbha even explained it as dharmakaya, and thus 
he implicitly asserts that it is [buddha] nature. In this present treatise (RGV 
I.63ab) it is said:965

The luminous nature o f mind, like space, never undergoes change.

[7.16-17] Thus, [buddha nature] is explained [as] suchness (tathatd). In the 
[Mdhdydndjsutrdlamkara (XIII.i9cd) it is said:

Luminosity is not another mind (cetas), [one] different from the 
mind as true nature.

It is taught as being the nature [of mind].966

[7.17-20] This and other [passages] explain the true nature o f mind, [or] 
the element of awareness, as [buddha] nature. This explanation is given in 
many textual traditions o f the master Nagarjuna, such as the Dharma- 
dhatustotra, the Cittavdjrastava, and the Bodhicittavivaranatika. Many 
sutras of the last [dharma]cakra, too, explain it [thus].

[7.20-22] The explanation o f basic consciousness as buddha nature has 
been taught many times in the Lankdvatdra and the Ghanavyuha. The 
Srimalddevisutra,967 the Vajra Songs, and the like have also explained it 
[as such].
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[7.22-23] As for the explanation o f sentient beings as buddha nature, in 
the Pradipoddyotana[namatika]m it has been said:

All sentient beings are buddha natures.

[7.23-24] [Here] in this [text, the Ratnagotravibhdga\, too, this is explained 
in [passages] such as:

The [buddha] element in [its] three states is known under three 
names.969 [RGV I.48cd]

The fourfold division o f [buddha] nature as explained in this treatise (i.e., 
the Ratnagotravibhdga)970 will be elucidated later many times and not [fur
ther] elaborated here.

[7.24-8.1] Thus I have shortly explained who the author of the [Ratna
gotravibhdga] Mahaydnottaratantrasdstra was, which master found it, and 
how it has been transmitted together with two levels o f explanation, namely 
an explanation [of it] in terms o f the path o f logical inference, based on 
Madhyamaka works, and the path o f directly realizing the meaning o f 
[buddha] nature.

The Commentary fo r  Those w ith Sharp Faculties
[8.1-3] Now the treatise itself will be explained. There are three levels. For 
those with sharp faculties who understand as soon as the main points are 
mentioned, [merely its] name (i.e., title) is explained.971 For those with aver
age faculties [the treatise] is explained byway o f a summary,972 and for those 
with dull faculties it is explained by elaborating [each stanza] extensively.973 

[8.3-4] The title [of the treatise] is:

In Sanskrit: Mahay ana Uttaratantra Sastram 
In Tibetan: Thegpa chen po rgyud bla ma’i  bstan bcos 
[In English: A  Treatise on the Unsurpassable Continuum o f the Great 

Vehicle[m

[8.4-6] Those with sharp faculties can usually understand the principal 
meaning by hearing this title only. How is that? The [term] treatise fur
nishes a general name for the text o f the subject matter, and the remaining 
[terms] a title for the particular [subject matter]. In this regard, Sthiramati 
has said in [his] Madhyantavibhdgatika:
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[8.6-12] Now it should be explained what the nature o f a trea
tise is, and why it is [called] a treatise. Perceptions that display 
[the mental forms]976 o f an aggregate of names, words, and let
ters are [what constitutes] a treatise. Or rather, the perceptions 
that display [the mental form] o f specific terms leading to the 
attainment o f supramundane wisdom [make up] a treatise. 
[Objection:] How are [these acoustic] perceptions produced and 
expressed? [Answer:] There is nothing wrong [here], since the 
hearers perceptions arise from the perceptions o f the author and 
expounder.977 Since it chastises (sas) the disciples, it is a treatise 
(sastra). In chastising disciples, it gives rise to a distinctive form 
of discipline, meditative stabilization, and insight, and thus they 
abstain from the base deeds o f body, speech, and mind, and 
instead perform suitable deeds.978

[8.12-18] Alternatively, it is a treatise because it is in accor
dance with the defining characteristics o f a treatise. These are: 
that [teaching] which [causes] you to eventually abandon defile
ments together with [their] imprints by making you familiar 
with the received teachings, and that protects [you] from [cyclic] 
existence and the lower realms, which are frightening owing to 
various incessant and long-lasting violent sufferings. Therefore, 
since it chastises (sas) [your] enemies the defilements, and 
because it protects (trai) [you] from the lower realms and [cyclic] 
existence, it possesses the defining characteristics o f a treatise 
(sastra). These two [features], are found in the whole Mahayana 
and in the whole explanation thereof, and nowhere else. There
fore it is a sds-tra. Thus it has been said: “That which chastises 
all [your] enemies, the defilements, and protects you from the 
lower realms and [cyclic] existence is, owing to these qualities of 
chastising and protecting, a treatise. These two are not found in 
other traditions.”979

[8.18-23] The explanation o f the term treatise should be taken as it has been 
taught by this master, [Sthiramati]. The [phrase] “and nowhere else” refers 
only to outsiders (i.e., non-Buddhists). Since the Sravakayana protects 
from both the lower realms and [cyclic] existence, it is not included within 
what is referred to by “else.” As to taking “perceptions that display the 
[mental forms] o f names, words, and letters” as [a definition for] a treatise, 
this follows from having distinguished and explained the analyzed and 
investigated meanings [of a treatise]. Those who follow what is generally
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accepted in the world will necessarily take the essence o f a treatise to reside 
in the grand vocalizations whose nature is [mere] sound. [As to] “to chas
tise and to protect,” the verbal root o f “to chastise” in Sanskrit is sds, and 
[the Sanskrit root] trai is in Tibetan skyobpa (“to protect”). The primary 
[meaning] o f the derivatives of these [verbal roots] is taken according to the 
Sanskrit.

[8.24-9.1] All the Dharma teachings of the teacher are explained on the 
basis o f the insight [which consists of] the ten strengths, the patience o f 
fearlessness, and the quick-wittedness o f detailed knowledge. Among [these 
explanations] is the following [in the Ratnagotravibhagavydkhyd, on I.i]:

[They (i.e., the seven topics o f the Ratnagotravibhagd) are “vajra 
bases”980] in that they are the basis or support ofvajra-like mean
ing, [that is, the object] of realization.981

Therefore [the teachings] are based on the ability to distinguish right from 
wrong,982 on the fearlessness of omniscience, and on the detailed knowl
edge o f word and meaning.

[9.1-4] [Next comes an explanation o f the term] Mahayana [in the title]. 
With regard to the discourses o f the illustrious one, there are teachings 
whose subject matter is Hinayana properly speaking. Among them are the 
[Avaddna]sataka,m the Udanavarga, the two sets o f the four categories o f 
scriptures [of the Vinaya and the sutras],984 and the Bimbisarapratyudga- 
mana[ndma]mahdsiitra. They are called Hinayana, because they express the 
meaning o f the Hinayana. The prajnaparamita sutras, the presentations of 
the five perfections, and so forth are called Mahayana because they express 
Mahayana.

[9.4-8] When all [the teachings] are summarized, they [can] be presented 
as the three “wheels o f the Dharma” (dharmacakra) along the lines o f the 
Samdbinirmocanasutra. In this regard, the basket of Hinayana [teachings] 
is the first dharmacakra, while the basket o f Mahayana is the [teachings of] 
the middle and last dharmacakras. Belonging as it does to the last o f these 
three [dharmacakras], [the treatise being commented here] is called the 
“highest continuum” (Rgyud bla ma). The term uttam (i.e., the Sanskrit 
equivalent for bla ma) means, in terms o f direction, north; in terms o f qual
ity, supreme; in terms o f substance, excellence; and in terms of time, subse
quent. O f these [its meaning] here is subsequent, and bla ma is also a 
synonym of subsequent.

[9.8-13] As to rgyud, since it means continuum, it must be applied, accord
ing to circumstances, in the sense of temporary strength. For example, just
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as the term gandi (trunk o f a tree) expresses [one of) the three “ [parts o f a] 
continuum” (i.e., the trunk) and the single top, and just as the [phrase] 
“sound of the melody” expresses the “continuum” o f first praising [the 
Three Jewels], that o f [reciting] the sutra in the middle, and that o f finally 
dedicating [the merit acquired during the ritual,] which consists o f the 
three “ [parts o f a] continuum” (rgyud),m in the same way the three dhar- 
macakras are a continuous [process] of gradually guiding a person, and thus 
called “ [parts o f a] continuum.” Among them [the Rgyud bla ma (i.e., the 
Ratnagotravibhagd)\ is called the subsequent, the highest (bla ma) or supreme 
[continuum (rgyud), that is, the final dharmacakra]. This meaning has been 
expounded in the following lines (II.73cd) of this [Ratnagotravibhdga]:

Therefore this final stage o f the Buddha986 is unknown 
Even to the great sages who have obtained empowerment.987

[9.13-14] I f  somebody requests: “When the Mahayana is explained in the 
discourses [of the Buddha], express [its] meaning, [namely] Mahayana 
itself!” it must be expressed. The opposite of great (maha-) is inferior (hina), 
and this is the vehicle (yana) o f the sravakas and pratyeka[buddhas]. In the 
Mahaydnasutralamkara [I.9-10] and the bhdsya on it, it is stated:

[9.14—15] For the following reasons Sravakayana is not called 
Dharma o f Mahayana: it is incomplete, contradictory, without 
skillful means, and not taught in such a way.988

[9.15-25] [The bhdsya on this stanza is:] “It is incomplete” with 
respect to teaching the benefit o f others. In Sravakayana, benefit 
for others has not been taught at all, the sravakas being taught 
the skillful means o f aversion, detachment, and liberation for 
themselves only. Merely teaching others [the need] to benefit 
themselves does not deserve to be [called] benefit for others. “It 
is contradictory” : the other being used for your own benefit,
[your mind] is bent exclusively on your own benefit. That some
body whose [mind] is bent on nirvana989 for himself alone should 
fully awaken to unsurpassable perfect enlightenment is contra
dictory. Even though he has been intently occupied with the 
means of enlightenment according to Sravakayana for a long 
time, [a s'ravaka] is not fit to become a buddha. “It is without 
skillful means” means Sravakayana has no skillful means for 
attaining990 buddhahood. He who has striven for [enlighten
ment] without skillful means, for however long a time,991 does



not attain the desired goal. It is like milking horns and the like.992 
Well then, is the way a bodhisattva should train taught any dif
ferently here? It is not taught in such a way. Sravakayana by itself 
is not worthy of Mahayana. You do not find in it such a teach
ing. Since Sravakayana and Mahayana only contradict each 
other, there is [here] a stanza on [their] mutual contradiction:993

[9.25-26] Because [the two ydnas] contradict [each other] in 
terms of intention, teaching, practice,

Reliance, and time, the inferior (hina)[ydna] really is inferior.994
(MSAI.10)

[9.26-10.5] [The bhdsya on this stanza is:] How do they contra
dict [each other] ? They contradict each other through a fivefold 
contradiction, namely a contradiction in terms o f aspiration, 
teaching, practice, reliance, and time. In the Sravakayana the 
aspiration is nirvana995 for yourself alone. The teaching is for the 
sake of this [goal] alone, as is the practice. Reliance, which con
sists o f the accumulation of merit and wisdom, is limited.996 The 
time is also shorter.997 Their goal is attained within only three 
lifetimes. In Mahayana everything is opposite to that. Thus they 
contradict each other, and as a consequence the inferior ydna 
really is inferior. It is not worthy o f Mahayana.998

[10.5-9] To attain the desired goal within three lifetimes— this [possibility] 
exists for bodhisattvas, too. Thus, we may wonder why in the [Yogdcdm- 
bhumijviniscayasamgrahani it has been stated that some arhats who turned 
toward [full] enlightenment [did so by] hiding in an isolated place in their 
physical body, while completely perfecting the accumulation o f enlighten
ment with an emanation body that is qualitatively similar, and attaining 
buddha[hood] together with it. [Answer:] Even though something like that 
may be possible, how could [you reckon with only] one lifetime, [com
pared to] this emanation body undergoing birth and death many times? It 
would be necessary, then, for [such arhats] to complete [the accumulations] 
in innumerable [lifetimes] three [times over].

[10.9-15] The vehicle that is wholly great is called Mahayana because 
these five points— aspiration, practice, and so forth,999 are not inferior. The 
term ydna, or vehicle, refers to going. [Ydna] in the instrumental [refers to] 
that upon which1000 you go, [namely,] the paths o f being in partial concor
dance with liberation1001 up to the tenth level.1002 Used in the locative, it
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[refers to] the place where you go, [namely,] the level o f a buddha itself. 
Even though the way the two terms (i.e., yana in the instrumental and loca
tive) are understood is therefore different, according to such great trea
tises 1003 the level o f a buddha may also be referred to by using the term in 
the instrumental. This has been said, among other places, in the [Prajna- 
pdramitdratnagunajsamcayagdthd [1.21]:

“Why is it called the vehicle (ydna) o f enlightenment?”
Riding on it takes all sentient beings beyond misery.
This vehicle is a mansion, like [limitless] space;
It is the great vehicle that lets you attain direct happiness and joy.1004

[10.15-20] Accordingly, the term vehicle is also a synonym of mount, and 
carrying as it does all sentient beings to the mansion o f unsurpassable 
enlightenment, it is called the great vehicle. Since such load-bearing is not 
found among the sravakas and pratyekabuddhas, [their vehicle] is called an 
inferior mount. Yogacaras are generally subsumed strictly under the 
Mahayana, but they take the teachings to the effect that [some] sentient 
beings definitely do not pass into nirvana in the sense that [those] beings 
do not have a chance to pass into nirvana at all, not that they do not have 
[such] a chance only temporarily. Moreover, they maintain that the arhats 
of the other two yanas will definitely not be able to become [practitioners 
of] the Mahayana after they have entered [nirvana] without remainder.

[10.20-25] In the Tattvaratnavali, composed by Lord Maitripa, it is said:

Here there are three ydnas, the so-called Sravakayana, Pratyeka- 
[buddha]yana, and Mahayana. There are four positions, accord
ing to the division into Vaibhasika, Sautrantika, Yogacara, and 
Madhyamika.1005 In this regard, it is according to the position of 
the Vaibhasikas that the Sravakayana and Pratyeka[buddha]yana 
are explained.1006 Mahayana is twofold, the so- called tradition 
of paramitas and the one of mantras. With regard to Paramita- 
yana, there are three [divisions], explained1007 [respectively] 
according to the positions o f the Sautrantikas, Yogacaras, and 
Madhyamikas.1008

[10.25-11.1] Therefore the Sautrantikas are taken to be followers of 
Mahayana. Likewise in accordance with Maitripa, the mahasiddha 
Saroruha explains in his commentary on the eighth chapter of the appen
dix to the Hevajratantra [that]:
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The so-called Sautrantikas are Mahayana-Sautrantikas.

[11.1-4] Moreover, Nagarjuna has stated in his Ratndvali [V.85-87]:

As long as any sentient being
Anywhere has not been liberated[, even a single one],1009 
May I remain [in this world] for the sake o f [that being],
Even after attaining unsurpassable enlightenment.1010

If the merit o f he who says this 
Had form,
It would not fit into [all] the world s realms,
As numerous as the [grains of] sand o f the Ganga.1011

This is what the illustrious one said,
And the reason for it is apparent:
[The merit] should be known1012 to be o f the same extent 
[As the wish] to benefit the limitless realm o f sentient beings.1013

[11.4-11] Thus the limitless realm o f sentient beings has been taken as the 
reason for the limitless merit dedicated to sentient beings. The Yogacaras 
generate [bodhi]citta [out o f a] wish to bring all sentient beings possessing 
[the corresponding] potential to enlightenment, even though [the latter] 
are limitless inasmuch they cannot be counted. Similarly those without the 
potential are likewise innumerable and limitless in the tradition o f these 
[Yogacaras]. Also those who abide in the extreme state of quiescence are 
innumerable and limitless as well. Therefore, since [the Yogacaras also] lack 
the mental strength to resolutely bring those [arhats] to buddha[hood], it 
is quite evident that [their] mental strength is inferior to [that of] the 
Madhyamikas. As to the wish on the part o f the Yogacaras being [limited] 
in such a way, this is very clearly explained in the Madhyamakaloka, where 
it sets forth [the position of] the Yogacaras as the opponent [s’] view. I [can] 
only claim or think that the Sautrantikas are similar [to the Yogacaras].

[11.11-13] As to great (mahd-), in the Mahdydnasutrdlamkdra [XIX.59-60] 
it has been taught [as referring to] the seven [fold] greatness:

The greatness of the focus, [the greatness] o f the two 
accomplishments,

O f wisdom, o f initiating effort, o f skill in means,
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The greatness o f final achievement, 1014 and the greatness o f 
buddha activity—

Since it has this [sevenfold] greatness, it is called Mahayana.1015

[11.13-15] All these seven are also taught in this [Ratnagotravibhdga]. In 
[RGV V.i5cd] the greater focus is taught:1016

Insight is supreme [among the pdramitds], and its source is 
studying. Therefore studying is supreme.1017

[11.15-16] In [RGV I.39ab] the greatness o f accomplishment is taught:

Having cut off all affection for himself by means o f insight,
[The bodhisattva,] being full o f mercy, does not attain1018 quies

cence, out o f [his] affection for sentient beings.1019

[11.16-17] ln [RGV 1.13b] the greatness o f the wisdom o f realizing both 
[types of] selflessness is taught:

[ . .  .and, as a consequence, have completely realized] the extreme 
limit of the selflessness of all [sentient beings and] the world as 
quiescent__1020

[11.17-18] In [RGV II.62ab] the [twofold] greatness of effort and skill in 
means is taught:

Having limitless causes, having [as a focus o f his activity] an inex
haustible [number o f buddha] elements in sentient beings,1021 
possessing mercy, powers, wisdom, and perfection, [.. .the pro
tector o f the world is eternal].1022

[11.18-19] As to the greatness o f final achievement, it is taught in the chap
ter on qualities, and as to great activity, it is extensively taught in the fourth 
chapter.

[11.19-20] The “greatness o f the Mahayana” [as exemplified] in the 
prajndpdramitd is explained [in Abhisamaydlamkara I.43ab]:

The mind [that takes each sentient being as] the supreme among 
all sentient beings,1023 abandoning, and realization— with regard 
to these three....1024
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[11.20—22] It is also explained very well in this [treatise here]. As to the “tak
ing o f each sentient being as supreme among all sentient beings,” it is taught 
[in R G V IV. 2c]:

Having seen that buddhahood is indistinguishable in all sentient 
beings, whose treasure is the stainless qualities.. . .1025

[11.22-23] and the greatness o f abandoning is taught [in RGV IV.2d]:

The compassion of the victorious ones, like wind, blows away 
the net o f the cloud [-like hindrances of] defilements and the 
intellect.1026

[11.23-24] The greatness o f realization is taught in passages such as 
[RGV 1.26a]:

That which must be realized, realization (i.e., enlightenment).. ..1027

[11.24-12.1] Somebody may ask: As for the uninterrupted discourses o f the 
three dharmacakras, they [present] a continuum (rgyud) o f [different types 
of] subject matter, [but] if  so, how is the continuum o f the [actual] objects 
o f [these types of] subject matter [referred to]? In this treatise [of RG V  
I.132] it is said:

[In the previous stanzas] it was stated that the natural purity of 
the mind, which has no beginning, lies within sentient beings’ 
sheaths of defilements, similarly beginningless, which have no 
connection [with the mind’s natural purity].1028

[12.1-3] Thus we have two continua with regard to what is without begin
ning, while [according to RG V 1.79b and so forth:]

[Buddha nature].. .is the refuge in the world, because it has no 
limit in the future.. . ,1029

there are two continua with regard to what has no limit [in the future]. 
Thus four continua are taught.

[12.3-5] ln the appendix1030 o f the [Guhyajsamajatantra [XVIII.33—34] it 
has been said:
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A  continuum (rgyud) is called a continuous [flow].
The continuous [flow] may be threefold,
Corresponding to the classification into basis,
Nature, and the irresistible.

[Its] nature is the cause of well-formed appearance (dkrti),
[Its] basis the “ [skillful] means,”
And [its] irresistibility the fruit.1031
The meaning of continuum includes these three.1032

[12.5-6] It has also been taught here [in RG V I.48cd]:

The buddha element is, corresponding to [its] three states, 
taught under three names.1033

[12.6-10] This has also been taught in the Vajrasikhara[mahdguhya]tantra:im

Why is this [called] subsequent continuum?

Continuum [means] “continuous [flow].”
Samsara is taken to be a continuum,
[Your continuum is] a “subsequent one” when you have gone 

beyond [samsara];
It is called a subsequent continuum.

Continuum [means] “continuous [flow].”
The subsequent [one] is the suchness arisen from the former [one]; 
It is known for being secret and hidden.
It is called the subsequent continuum.

Why is it a continuum and subsequent?

It is the supreme victorious one o f the perfected level:
[His continuum] has broken out from the prison o f [cyclic] 

existence.
In other words, whatever has broken free 
Is termed the subsequent o f the continuum.

[12.10-17] When [attempting to] briefly clarify this and the question before, 
we are here [faced with] what the terms o f [the question] “Why is it a con
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tinuum and subsequent?” mean. The meaning o f continuum is to be a con
tinuous [flow]. As long as you have not reached [the first bodhisattva] level 
[called] Very Joyful, [your existence in] samsara is in a continuous [flow]. 
Thus it is called a continuum. From the level [called] Very Joyful onward, 
you perform buddha activity for as long as space exists, and this is a con
tinuum [as well]. Once it has gone beyond samsara, [your continuum] is 
called subsequent. Even if  you condense this down to samsara and purifi
cation, it is [still] a single continuum, given the continuous connection 
resulting from its having arisen from a [previous state], that is, given that 
the subsequent [continuum], [or] purification, has arisen from a previous 
[one], [or] samsara. What has been so condensed into a single [continuum] 
is reality, the luminous nature o f mind. Having been hindered by ignorance 
in the previous state o f samsara, it was like a secret treasure. As a result o f 
knowledge it has [now] become the continuum of purification. Thus [the 
questions] are explained.1035

[12.17-21] In the explanation of the subsequent [continuum] above, [it 
was taken to be] simply the [state of] having gone beyond [samsara]. 
[Then] it was asked, “Why is it a continuum and subsequent?” The answer 
[is:] [Sanskrit] tara [has] the meaning o f “having broken free/out” or “hav
ing liberated yourself.” [The Sanskrit prefix] udm6 has the meaning o f 
“very” (lhagpa), “on” (steng), “subsequent” (phyi ma), or “superior” (mb), 
and so forth. Thus a great bodhisattva o f the final level [first] went beyond 
samsara [to reach] the level [called] Very Joyful. As to the clause “having 
reached the ultimate level[s] after crossing over (brgal) the ocean-like level 
o f mental imprints caused by ignorance” in the Dasabhiimika[sutra], it 
needs to be taught in exact words: “because you have crossed over (brgal) 
the [ocean...], you have become somebody who has ‘broken out/free’ 
(brgal)... ” m7

[12.21-23] To sum up these explanations, it has been said in the Dhar- 
madhatustotra (stanza 2):

Whatever the cause o f samsara is— this very thing has been purified.
Thus nirvana is this purity, and the dharmakaya, too, is precisely this.

[12.23-26] This method [of teaching] is truly fantastic! Throughout begin
ningless time— that long— you have repeatedly experienced immeasurable 
suffering in the cities o f the six realms. Through all that[, however,] your 
buddha nature has not rotted, and by its power your potential is awakened, 
resulting in an even stronger aversion toward samsara. When you have 
[finally] found enlightenment, for as long as space lasts, you will abide as



i8 o A DIRECT PATH TO THE BUDDHA WITHIN

the [buddha] element o f sentient beings, which are [but a] continuous flow 
o f defilements and suffering.

[12.26-13.1] Also with regard to the continuum of [different types of] 
subject matter: although this treatise teaches the meaning o f all the, yanas, 
still its main subject is the subsequent or unsurpassable [dharma]cakra.

[13.1] Homage to all buddhas and bodhisattvas.1038

[13.1-2] This [homage] has been inserted by the translators in order to mit
igate obstacles and render [their work] auspicious.

The Commentary f o r  Those w ith Average Faculties
[13.2-6] The explanation that [elucidates] the concise meaning for those 
with average faculties1039 has three [points]: an explanation o f the meaning 
together with the aim [of the treatise], the canonical texts (lung) with which 
[the treatise] is associated, and the explanation of [how] the former topics 
are related to the subsequent ones.1040 As to the first [point], Master 
Vasubandhu said in [a text called] “What Has Been Obtained [as] an 
Upadesa o f the Venerable [Maitreya]” :1041

To those whose intellect is inferior to mine 
And who wish to explain the sutras,
I will give a minor instruction:1042
You must state the aim [of the sutra] , together with its concise 

meaning,
The meaning o f the words, the sequence [of] or connections 

[between its different topics],
And the contradictions [pointed out by opponents] together with 

their rebuttals.1043

[13.6-10] Clever disciples [who need to be guided by] the treatise wonder 
what the subject matter o f this treatise is, what the aim and the ultimate 
aim (i.e., the attainable aim) o f the subject matter are, and what the nature 
o f the connection between the subject matter (abhidheya) and the text 
(abhidhana) is. To those who have become engaged in an investigation 
marked by such initial doubts, I will address these [points1044] by [elucidat
ing] the concise meaning [of the treatise]. With regard to those who are 
both faithful und clever, I will explain it in the form [of a full-fledged com
mentary on] the five chapters.
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The Explanation o fR G V I.i

[13.10-11] As to the subject matter, it is taught in [the following points]:

The Buddha, [his] teaching and community, [his] element,
enlightenment, [and] qualities, and finally the activity o f the
Buddha.1045 [RGVI.iab]

[13.12-18] As for the aim of the subject matter, it is not the aim o f merely 
[explaining the motive of] the subject matter, but also the realization o f the 
subject matter.1046 Here, [in the pada] “ is the seven vajra points,” 1047 the 
seven points o f the subject matter are [each] called a vajra because they are 
very difficult to realize by hearing and thinking about. As for the treatise, 
it has been taught as a basis [for understanding] these [points], and so the 
connection between the defining characteristics o f the subject matter 
(abhidheya) and the text (abhidhana) is clarified. As for what makes you 
realize the individual subject matter, it is not proper [to think o f this as] a 
particular aim, given all the common phraseology [used in the treatise]. 
The aim is[, however,] once you know that [the subject matter] has a mean
ing that, like a vajra, is difficult to analyze,1048 you [come to] know that it 
is a discourse on the essence (i.e., buddha nature), which has definitive 
meaning. The ultimate (i.e., attainable) aim is the direct actualization [of 
the subject matter] as the result of cultivating meditation in stages, which 
has been grounded in an initial faith because this meaning o f [buddha] 
nature (as has been stated) is difficult to determine by hearing and think
ing about.1049

[13.18-23] With regard to the explanation o f the seven points: once this 
treatise, [this] great discourse, has explained one principal point and con
nected [it] with the others as with its branches, the aim o f teaching [their] 
connection will be thoroughly understood. I f  somebody therefore asks 
which of these seven points is the principal one, [the answer is that] the 
Buddha is the principal one, because the other six points are defined by 
describing his qualities. This has been taught in the words [o fR G V  1.3], 
which show the successive interconnections o f the seven [points]:

From the Buddha [comes] the teaching and from the teaching the 
noble community.

Within [the setting of] the community, [buddha] nature leads to 
the attainment of the [buddha] element of wisdom.1050

And the attainment of this wisdom is the highest enlightenment,
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Which is endowed with properties, such as the [ten] strengths, that 
benefit all sentient beings.1051 [RGV I.3]

[13.23-25] Now, these seven points will be explained. As for the stages o f the 
seven [points]: since on the path o f the supreme vehicle the engendering of 
a mind committed to enlightenment is like a caravan leader, they are in 
accordance with the stages o f correctly arousing [such] a mind, as has been 
explained in detail in the Manjusrivikriditasutra'm the following passage:1052

[13.25-14.7] Manjus'ri decked [his] body out with ornaments and 
put on bright clothes [from which light shone].1053 He positioned 
himself along the way the [noble] prostitute *Suvarnaprabha- 
srl1054 was coming, and [when she reached him,] she got down 
from her chariot and clutched the clothes Manjus'ri had on. 
Mafijus'ri told her: “I will give you [my] clothes if  you enter [the 
path] to enlightenment.”1055 So the young woman asked what 
enlightenment was like. When Manjus'ri elucidated the mean
ing of enlightenment in broad terms, starting with emptiness, 
she opened up to the Dharma,1056 became very joyful, and 
touched both feet o f the youthful Manjus'ri. She took refuge in 
the Buddha, Dharma, and Sangha, fully embraced abstinence 
(brahmacarya) and the [other] moral commandments,1057 gener
ated with strong determination a mind committed to unsur
passable perfect enlightenment (i.e., bodhicitta) and spoke the 
following words: “Manjusri, I too will generate a mind com
mitted to the unsurpassable perfect enlightenment, as taught by 
you, so that, based on what you have taught, [namely,] love and 
compassion for all sentient beings, the lineage o f the Buddha will 
not be disrupted, the lineage o f the Dharma will not be dis
rupted, and the lineage o f the Sangha will not be disrupted.”
And so forth.

[14.8-11] Taking refuge in the Three Jewels has been explicitly taught in this 
[treatise,] too. The objective support for arousing [bodhi]citta is the wel
fare o f others and enlightenment [for yourself]. As for the others from 
among [these two: other and self], the [others] are the sentient beings for 
whose sake [bodhi]citta is cultivated. So it has been taught here [in this 
treatise], in [the chapter] “Suchness Mingled with Stains.” [This also] 
because the impure [buddha] element has been called a sentient being in

[RGV I.47]:
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[Depending on whether the buddha element is] impure, [partly] 
impure and [partly] pure, or perfectly pure, it is called a sentient 
being,1058 bodhisattva, or tathagata respectively.1059

[14.11-15] The welfare of others has been taught in [the chapter on] activ
ity. As to enlightenment, which is the cause o f the activity, it has been 
taught in the chapter on enlightenment. The qualities are the instruments 
or tools with the help of which enlightenment works for the sake o f oth
ers. All seven must be understood in terms o f the two truths. In this regard, 
the Three Jewels in terms o f the ultimate [truth] has been explained in 
[RG V I.21]:1060

Ultimately, buddhahood is the only refuge for the world, 
because the Sage has the Dharma as his body, and the Commu
nity “sets it (i.e., buddhahood) as its ultimate goal.” 1061

[14.15—17] What follows (i.e., RG V  1.22) is buddhahood on the level of 
apparent [truth], the bodies in terms of the apparent [truth] being 
explained as being for the sake o f others. The Dharma and Sangha on the 
level o f apparent truth are taught in [RGV 1.20]:

[The Dharma] will be abandoned [and] is o f a deceptive nature and 
nonexistent, and [the Sangha] is fearful.

Therefore, the two kinds o f Dharma and the Noble Community are 
ultimately not the supreme refuge.1062

[14.17-19] The teaching of buddha nature explained in terms of emptiness 
[leads to] ultimate suchness mingled with stains, while in [passages] like:

I f  there is no buddha element, there will be no aversion even to suf
fering1063 (RGV I.4oab)

the appropriated potential is explained. Thus this is [the buddha element] 
on the level o f apparent [truth].

[14.19-22] To explain the function o f enlightenment, ultimate enlight
enment is explained in terms o f the svabhavikakaya, and enlightenment on 
the level of apparent [truth] in terms o f the two form kayas. The thirty- 
two qualities o f dissociation [from hindrances] are the ultimate ones, and 
the thirty-two qualities o f maturation are those o f apparent [truth]. The 
dharmakaya, the master o f activity, belongs to the ultimate, and the form



kayas belong to the apparent [truth]. Thus explaining [the seven vajra 
points] with two aspects each results in fourteen categories.

[14.22-15.1] Among these [seven vajra points] I shall first explain the 
[buddha] element. I f  it be asked why, it is because the [buddha] element is 
called emptiness or suchness, and therefore known as suchness pure and 
simple, while every explanation of the seven [vajra points] in their ultimate 
aspects differs only with regard to [whether they] are purified from stains 
or not. In this regard, emptiness as explained in the middle [dharma]cakra 
is taught as being a nonaffirming negation, in the sense o f being empty o f 
an own-being that is not mixed with other own-beings; and it needs to be 
realized by the perceiving subject (yml can) [on the basis of] an inferential 
valid cognition. It is also described as not having arisen from any causes 
and conditions at all, as explained in the Satyadvayavibhagavrtti (4ab):

[15.1-3] An understanding1064 arisen through a logical proof [that 
fulfills] the three criteria [of a syllogism] is the ultimate 
(paramartha), because it is the aim (artha) plus the supreme 
(paramo). Also, the object that is determined by it is described 
as the ultimate [object] (paramartha), just as a direct perception 
[can be either a cognition or an object].1065

[15.3—8] As it is said in the Prasannapadd:

“How can an own-being be [artificially] created?”1066 To be both 
created and [have] an own-being— this has no coherent mean
ing, [the two] contradicting each other. Here, own-being means 
being in itself, and according to this etymology, a created thing 
is nowhere in the world called an own-being, just like the heat 
of hot water, for example, or the creation1067 o f rubies and the 
like from such things as quartz crystals through the efforts o f an 
alchemist. That which is not created is an own-being,1068 for 
example, the hotness o f fire or the own-being o f such things as 
the “rubiness” o f genuine rubies. This is called their own-being 
because it has not arisen from contact with other things.1069

[15.8-10] Here, in the last dharmacakra, you ascribe such an emptiness to 
the outer husk and then determine the emptiness that is [buddha] 
nature.1070 This is not a nonaffirming negation o f an own-being but the 
[buddha] element o f awareness, for it has been said in [RGV 106b]:
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Having seen the [buddha] element o f awareness, which is like 
honey.1071

[15.10-12] [This element] is not an object concretized by inferential [cog
nition] but rather an object o f direct [cognition]. Even though it has not 
arisen from causes and conditions, it is not the case that it has not arisen 
at all. In the same way as the element o f space evolves within its own sphere, 
[the buddha element] does rather not, in [its natural] flow, undergo change 
because o f contact with other phenomena.

[15.12-18] Also, the great Madhyamaka masters assert that the sutras o f 
the last dharmacakra are authoritative, and it is not the case that they do not 
accept the emptiness o f [buddha] nature. For in [Bhavyas] Prajndpradipa 
it has been said:

Since it is [mainly] dependent arising qualified as nonorigina
tion and so forth that has been taught [by the illustrious one], 
the subject matter o f [this] treatise [here is accordingly].1072 The 
nonconceptual wisdom [, namely,] the ultimate [state] o f not 
conceptualizing this nectar [-like] reality [of dependent arising], 
apprehends an object, which is like the stainless autumn sky. 
[This,] the complete pacification o f all mental fabrications, the 
freedom from difference and identity, and the quiescence, which 
must be realized by oneself, have been pointed out [in this trea
tise]. The way o f the illustrious one [corresponds to this] reality, 
but somebody with base thoughts may not believe [in it]. There
fore, it (i.e., reality) is [basically] apprehended because of the pre
eminence of mainly inferential cognitions.1073

[15.18-20] Here again, in the last dharmacakra, the hotness of fire and so 
forth is used as an example, it having been said in the Bodhicittavivarana 
(stanza 57):1074

I claim that the nature (prakrti) of all phenomena is emptiness, 
in the same way as sweetness is the nature o f sugar and hotness 
that o f fire.1075

[15.20-16.2] The negandum, too, that o f which something is empty, is 
[here] a little different from [how it is defined in] the middle 
[dharma]cakra. From sentient beings up to the Buddha [something] exists
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[that is] established as the nature o f mind because o f being neither impaired 
by, nor fabricated under, other conditions. It is thus called empty o f fabri
cated adventitious phenomena. The adventitious, again, [consists of] mind 
insofar as it is:

a. The direct cognition o f blue, yellow, and so forth, as long as it is col
ored into various objective mental forms (akdra).xm

b. The mental form of the perceiving subject (grdhakdkara) o f this.
c. The mental form o f an object appearing to the conceptual [faculty,] 

which (form and concept) have arisen by the power o f mental 
imprints left by the appearances of direct cognition.

d. The mental form of perceiving, which is the subject o f this [object].
e. The appearances o f inferential cognitions, as explained in the Madh- 

yamaka, together with the mental forms o f [their] perception.
f. The mental forms o f such appearances as falling strands o f hair or 

yellow conch shells created by impaired sense faculties.
g. The mental forms of perceiving these [things].
h. The appearances in clear dreams.
i. That which has arisen from meditation, such as on a skeleton or 

[involving] the total [fixation of the mind].1077
j. The appearances o f defiled clairvoyance.
k. The appearances o f concentration and the formless [absorptions].
l. The appearances o f objects during sravakas’ and pratyekabuddhas’ 

realization o f the selflessness o f persons.
m. The mental forms o f perceiving these [appearances] (i.e., h -1).

[16.2-7] Depending on the circumstances, all these are fabricated from 
[cognitive] objects, [mental] imprints, or impaired sense faculties, and thus 
not what the original mind is like. Therefore the original mind is said to 
be empty o f them. On the other hand, they do not arise as something 
entirely different from the nature of mind. It is like space, for example: even 
though it does not turn into phenomena like clouds and mountains, and 
is thus termed empty, it would not be appropriate to say that these clouds 
and so forth abide somewhere else than in space. Moreover, in view o f their 
being produced out o f ignorance, even the outer material world and the 
bodies o f sentient beings are artificial [or fabricated], and thus [themselves] 
neganda, things o f which [the buddha element] is empty.

[16.7-12] The Buddha does not see this element of awareness as [having] 
any o f the mental forms o f [characteristic] signs, for it has been said in the 
Bodhicittavivarana (stanzas 43-46):1078
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In short, buddhas did not see[, do not see,] and will not see.1079
How could they see what has the nature o f lacking an own

being?1080

An entity is a concept; [whereas] the nonconceptual is emptiness.
Where concepts have appeared, how can there be emptiness?1081

A  mind that [manifests] the mental forms o f a cognitive object and 
subject is not seen by the tathagatas.

Wherever there is a cognitive object and subject, there is no 
enlightenment.1082

That which is without defining characteristics and origination, 
without abiding and beyond words—

Space, bodhicitta, and enlightenment— [all share] the defining 
characteristics o f nonduality.1083

[16.12—16] In the Madhyantavibhaga [I.14-15] it has been said:

In short, the synonyms o f emptiness are: suchness, the limit o f 
existence,

Being without characteristic signs, the ultimate, and the 
dharmadhatu.

The meaning of the synonyms follows respectively from the fact 
that [emptiness is] unchangeable, not mistaken,

Their [i.e., the characteristic signs’] cessation, the object of the 
noble ones, and the cause (in the sense o f sphere)im o f the quali
ties of the noble ones.1085

Also, the synonyms taught here should be applied to both forms of empti
ness, those o f nonaffirming negation and o f awareness.

[16.16-17] The lord o f this doctrine (i.e., the Ratnagotravibhagd), the 
father, the venerable Maitrlpa, and his son [Sahajavajra] assert that the 
emptiness taught in the Madhyamakavatara is middling Madhyamaka, the 
emptiness o f awareness being the tradition o f supreme Madhyamaka.

[16.17-21] You may ask if Madhyamikas first determine emptiness by 
logical inference and then get used to it, [and] if  you accept that [the 
process of] getting used to what logical inference has revealed counteracts 
conceptual [effort], and that [as a consequence o f this] a direct cognition
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arises, in the same way as a fire kindled from rubbing pieces o f wood burns 
these very same pieces, does then an unobstructed direct cognition arise 
within this “awareness-emptiness” (rigpa stongpa nyid) of the last dharma- 
cakra? Is there an investigative valid cognition or not? If there is one, what 
is it like?

[16.21-17.3] In the tradition o f the followers of pith instructions this has 
been taught to some: “Investigate thoroughly day and night what your 
mind is like.” Thus the notion o f investigation is given first. Some are then 
instructed: “Having given up [unnecessary] thinking1086 about past, pres
ent, and future, settle1087 [your mind] in an unwavering state. As a result, 
what is called one-pointedness will arise. It has the defining characteristics 
o f a direct cognition. Once it has arisen, watch the mind, which will med
itate in such a way that this direct cognition itself is turned inward.” Then 
[the guru] will cause [the disciple to remain in this state of] mere gazing. 
He causes [the disciple to remain in such a state of] mere gazing after hav
ing made him wonder, for example, whether there are sentient beings in [a 
particular body of] water, and [so made him] focus his eyes. This is a way 
o f investigating by means o f nonconceptual direct cognition. From this 
arises the direct perception that all phenomena lack a [truly existent] self. 
The sense faculty associated with the eyes, which sees the water in the above 
[example], stands for devotion to, and respect for, the lama who sees the 
truth. The eye consciousness stands for the direct cognition that is turned 
inward.

[17.3-9] This mode [of this investigative cognition is taught in the fol
lowing padas,] of this [Ratnagotravibhaga]:

...who see that— in view o f the natural luminosity of that 
mind— defilements lack an own-being.... [RGV 1.13a]

This teaches one-pointedness, while [thepada\:

...and, as a consequence, have completely realized the extreme 
limit o f the selflessness o f all sentient beings and the world as 
quiescent.... [RGV 1.13b]1088

teaches the direct realization o f selflessness, and this is also given the name 
yoga o f freedom from mental fabrication. Freedom from mental fabrication 
is not merely a nonaffirming negation, but [also] a quality o f awareness that 
cannot be established as any [thing with] characteristic signs. The finger of 
mahamudra points to the momentary awareness, which does not come



down on either of the [two] sides, appearance or emptiness. Thus say those 
versed in the pith instructions. Even though this tradition belongs to the 
Paramitayana, it is labeled mahamudra. Thus it is explained in the Tattva- 
dasakatika by Sahajavajra. It is also explained in the Tattvdvatara by 
Jnanakirti in the root text and its commentary.1089 

[17.9-11] Likewise in the teaching o f Pagmo Drupa:

The actual “path o f liberation” 1090 is the mahamudra yoga o f 
awareness and emptiness. It is not [successfully traversed] by a 
mere analytical meditation on emptiness. Even though you may 
have meditated on an intellectually understood emptiness for 
eons,1091 there is no possibility of throwing off the bonds of [this] 
golden chain.1092

[17.11-19] In this regard, his outstanding disciples said at length, among 
other things:

The right guru, [that is, one who embodies] a condition different 
[from yourself],

Brings about [your] maturation;
Still, the causal connection of devotion and respect is wonderful, 
Since [maturation] will be accomplished by a profound causal 

connection,
As in the case of the sun and its rays of light 
Or a seed and its fruit.
I f  [your] devotion and respect is developed properly,
[Your] realization will follow accordingly.
And the emptiness that you analyze
With the insight (shes rab) o f listening and reflection
Without proper devotion and respect
Is taken by the guru to be an intellectually understood empti[ness]. 
Likewise the preliminary realizations (nyams) and experiences—  
Those realizations put in the mind 
By the profound teaching of the victorious one,
The songs of the previous mahasiddhas,
And the words o f the four yogas—
May arise very easily
In a person who has no devotion or respect,
But [your] defilements and concepts are not [easily] abandoned. 
How will you cross the ocean of samsara then?
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Without knowing what it is to be free from mental fabrication,
How will you abandon the characteristic signs o f mental 

fabrication?
Without realizing the luminosity o f nonorigination,
How will you cut the stream of origination?1093

[17.19-24] In the same way as you know, by drinking a random handful of 
ocean water, the taste o f all [the rest o f it] which you have not drunk, a 
yogin who knows the reality o f his own mind will know the seven [vajra] 
points as they really are, [that is,] the reality o f the mind o f sentient beings 
from the Avici [hell] up to the dharmakaya of a buddha. For it is said in 
the Srimaladevisutra:

Illustrious one, whoever has no doubts that that which is cov
ered by the extremity o f the sheath of all defilements is [still] 
buddha nature has also no doubts about the dharmakaya o f the 
tathagata, who is liberated from the sheath of all defilements.1094

[17.24-18.2] As for the [first vajra point,] the Buddha, we must take as a 
measure what earlier scholars say in the Sgra sbyor bam po gnyispa:

With regard to the synonyms o f the name of Buddha—-if you 
[attempt to] derive [etymologic meaning] from the word 
buddhah— one is [as follows]: mohanidrapramardanat(?)im pra- 
buddhapurusavat, [which means]: “ [he is] like a person awak
ened from sleep (gnyidsangspa) having awakened from the sleep 
of delusion”; [thus] you strive for awakening. Another synonym 
(rnam=rnam grangs?) is explained [as follows]: buddher 
vikasanad buddha[h ! } m vibuddhapadmavat, [which means]:
“ [he is] like an open (vi-?), blossomed (~buddha?)mi lotus, since 
his intellect has opened and blossomed (byezhingrgyaspas)” [To 
sum up,] he is called “ [the one whose intellect] has awakened 
(sangs) and blossomed (rgyas). ” The general meaning o f the word 
is that he thoroughly knows all phenomena and is [thus] com
pletely enlightened.

[18.2-7] As f ° r the actual usage o f the word Buddha, whether (depending 
on circumstances) truly or metaphorically, it has been said in the Arya- 
dharmasarhgitisutra:im
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Son of a noble family, a bodhisattva should thoroughly know 
[the meaning of the word] Buddha on the basis o f the ten [forms 
of] entering the way o f the Dharma. I f  you ask which ten, they 
are: the Buddha of the natural outflow, the Buddha arisen from 
maturation, the Buddha o f samadhi, the Buddha of aspiration, 
the Buddha of the mind, the Buddha o f the true nature, the 
Buddha of enjoyment, the Buddha o f emanation, the metaphor
ical Buddha, and the Buddha (i.e., statues, etc.) that you place 
in front o f yourself.

[18.7-9] Here, if  you ask what the Buddha of the natural out
flow is, [the answer is:] That which is established from both the 
natural outflow o f the pdramitds and the achievement o f the 
qualities of the pdramitas is the Buddha o f achievement. There
fore he is called the Buddha o f the natural outflow.

[18.9-12] I f  you ask what the Buddha arisen from maturation 
is, he is the maturation o f the natural outflow [of] the pdramitas. 
It is what arises from this maturation in the form o f the Buddha 
o f maturation. He blesses sentient beings and comes into being 
by the blessing o f the Dharma. This is what is referred to as the 
Buddha arisen from maturation.

[18.12-14] I f  you ask what the Buddha o f samadhi is, [he is] 
the samadhi into which the tathagata is absorbed and [from 
which,] once absorbed, a hundred thousand buddhas arise spon
taneously, without the tathagata making [any] effort. It is by the 
blessing of [this] samadhi that [buddhas] have arisen from [this] 
samadhi; therefore they are called buddhas o f samadhi. This is 
what is referred to as the Buddha o f samadhi.

[18.14-18] I f  you ask what the Buddha o f aspiration is, [he is] 
the bodhisattva who prays: “By means o f whatever forms, col
ors, and paths o f conduct1099 sentient beings are disciplined, may 
I be disciplined by means o f these same forms, colors, and paths 
o f conduct.” 1100 They are [bodhisattvas] disciplined by the 
Buddha, being disciplined by the form o f the Buddha. You 
should know that this is the Buddha o f aspiration, since he has 
arisen from this aspiration. This is what is referred to as the 
Buddha o f aspiration.

[18.18-22] If you ask what the Buddha o f the mind is, it is a 
bodhisattva who has gained full control over the mind, and can, 
in virtue of this control, turn into whatever he thinks about. Hav
ing seen sentient beings being disciplined by the buddhas, he
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wishes: “May I assume the form of a buddha.” Since he has arisen 
from the mind, he is a buddha of the mind. Moreover, these dis
ciplined ones see and know the Buddha because they have 
purified their mind. This is what is referred to as the Buddha o f 
the mind.

[18.22-25] I f  you ask, what is the Buddha o f the true nature?1101 
The Buddha o f the true nature is the transformation o f the basis, 
[the basis that is responsible for] the assumption o f bad states; 
the inconceivable; the stainless; that which has various forms; the 
dharmadhatu in its different aspects; the variety of form, beauty, 
and shape; and the appearance of a buddha form endowed with 
the thirty-two marks of a great being— [all] this is called the 
Buddha o f the true nature.

[18.25-19.1] I f  you ask what the Buddha o f enjoyment is, it is 
bodhisattvas, [their] enjoyment, a corresponding manner o f con
duct,1102 form, food, speaking, rules (or rituals?),1103 and the cor
responding activity— [all] this is called the Buddha o f enjoyment.

[19.1-4] I f  you ask what the Buddha o f emanation is, it is this: 
once they have obtained the samadhi o f [being able to] display 
all forms, buddhas and bodhisattvas remain absorbed in 
samadhi. Having obtained [this] power and being moved by 
compassion, they emanate as buddha forms and discipline sen
tient beings. This is called the Buddha o f emanation.

[19.4-7] I f  you ask what is the metaphorical Buddha? It is 
when some regard [their] teacher or preceptor as a buddha and 
respect him as they would a buddha. Regarding and respecting 
him in this way, they take [his instructions as] the teachings o f 
the Buddha and fully enjoy and follow through on them. This 
is called the metaphorical Buddha.

[19.7-10] I f  you ask, what the Buddha you place in front o f 
yourself is, it is when some make a statue o f the Buddha (or 
have one made), make offerings to it, honor it by all acts o f 
worship, treat it with respect, adore it, and take it as [embody
ing] the teachings o f the Buddha and fully enjoy and follow 
through on those teachings.1104 This is called the Buddha you 
place in front o f yourself. Son of a noble family, a bodhisattva 
should thoroughly know [the meaning of the word] Buddha 
on the basis o f these ten [forms of] entering the way o f the 
Dharma.
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[19.10-17] Among these, the natural outflow (nisyanda)has been translated 
as a “buddha resembling [his] cause” in the Lahkdvatdra [sutra]. This is the 
sambhogakdya. As to the body of maturation, the maturation of the six 
pdramitds appears as the body o f a buddha— at the time of “ [single] - 
moment comprehension” (ekaksanikdbhisamaya)}m As to [the buddha of] 
samadhi, since it is [also] taught in the introduction of the Prajndpdramita, 
it is like the appearance of an assembly of tathagatas teaching the Dharma, 
seated on many lotuses o f jewels at the head of light [rays] emerging from 
the displayed sense faculty of the tongue, after [the buddha] has become 
absorbed in the king of samadhis. As to the buddha of aspiration, through 
their aspiration, bodhisattvas appear as buddhas to others. As to the buddha 
of the mind, bodhisattvas who gained control over the mind see that they 
can discipline others if  they turn into the form of a buddha, and do so 
accordingly.

[19.17-24] Among these [five], the first three are [buddha] kayas o f those 
described as a buddha on the tenth [bodhisattva] level and above. The lat
ter two are bodhisattvas who have gained control [over all phenomena].1106 
The svdbhavika-, sambhoga-, and nirmanakaya, all three, will be explained 
in this [treatise, i.e., the Ratnagotravibhagd\. On account o f their resem
bling a buddha, the last two are metaphorically labeled as buddhas in order 
to generate respect for [your] teacher and statues o f the Buddha. Moreover, 
as for the name buddha, it [applies, strictly speaking, to] the buddha o f no 
more learning, but those on the tenth level are [also] called buddhas. In the 
commentary on this [present work, the Ratnagotravibhdga\, those from the 
eighth level onward are called buddhas. Even those from the [bodhisattva] 
levels onward are [sometimes] called [buddhas]. In the Tarkajvdla it is 
explained that you are called a buddha when you possess a steady bodhi- 
citta. Also all sentient beings are declared to be buddhas in view o f [their 
mind] streams. Such explanations serve a particular aim. Further, [even] 
some men and medicines have arbitrarily been labeled as buddhas 
metaphorically. But here [in the Ratnagotravibhaga,] it should be under
stood that [only] those on the eighth level onward are called buddhas.

[19.24-25] As to [the vajra point of] the Dharma, in the Vydkhydyukti it 
has been said, [in the paragraph on] comprehending the ten meanings [of 
the word dharma] :

[The word] dharma has the following meanings: knowable 
objects, the path, nirvana, the objects o f the mental faculty,1107 
merit, life,1108 the discourses [of the Buddha], what will happen 
in the future,1109 certainty, and law.1110
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[19.25-26} From among these [ten] you must choose, here in the context 
o f the Jewel o f the Dharma, the path, nirvana, and the discourses.

[19.26-20.2] As to [the vajra point of] the Community, it is a synonym 
of assembly. Here it is the Sangha in terms of the ultimate, [that is,] lib
eration [and] cessation. The noble ones, [that is,] sravakas, pratyeka- 
buddhas, and bodhisattvas, who have this [ultimate] as their basis, are also 
called [this].

[20.2-4] As to [the vajra point of] the [buddha] element (dhatu), it has 
the meaning o f substantial [ cause] (nye bar len pa) [or] source ( ’byung khungs) 
o f the fruit. In the present context, [that is,] with regard to the pure and 
impure, which manifest themselves [respectively] as the Three Jewels and 
samsara, [the element] is, according to circumstances, explained as poten
tial (gotra).

[20.4-5] As to [the vajra point of] enlightenment, [Skt.] bodhi, since [the 
term] is used for the purified faults and the thorough knowledge o f [all] 
phenomena, it should be understood as being like a buddha, [that is, it 
applies to bodhisattvas] from the eighth level onward.

[20.5-6] As to [the vajra point of] qualities, in general they are proper
ties (dharma). They are what particular [properties] clearly differentiated 
from other properties are called. Here, accordingly, they are properties such 
as the [ten] strengths, clearly distinguished from [those of] other teachers. 
[Such properties] should be called [qualities] only from the eighth level 
onward.

[20.6-9] As to [the vajra point of] buddha activity (Tib. phrin las), phrin 
is a honorific word. [Skt.] karma[n] means action (las). Action is involved 
here because [the progression] from wholesome worldly deeds up to the 
state o f a buddha is necessarily accomplished through [the assistance of] 
other buddhas. The cause o f this, wisdom and compassion, is called activ
ity (phrin las), in the [same] way that the cause is metaphorically termed 
the fruit.1111

[20.9-14] As to [the word] finally [in RGV I.ib], activity is the seventh 
[and] last [vajra point], starting from the first [vajra point], the Jewel that 
is the Buddha. Also, with regard to the body o f meaning [in the treatise], 
since activity is the final fruit o f generating a mind set on attaining enlight
enment (bodhicitta), it is [qualified by] finally. I f  the body o f the treatise is 
[taken], as explained in the commentary on master Dignagas Nyayabindu, 
to [mean] both the “body of meaning” and the “body of words,” then the 
seven vajras are “the body o f meaning,” and the collectivity o f discourse 
that expresses them is the body of words or terms, and this is precisely 
[what] this stanza [(RGV I.i) is about]. In the present treatise, [the text]
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from [stanza RG V  I.4 starting with] “Which has [neither] beginning...” 
up to [stanza RG V V.28 ending with] “ .. .in short, the two results are taught 
by the last [stanza]”

[20.15] ...is the entire treatise. The body o f this entire [trea
tise] is, in short, all seven vajra points.1112 [RGV I.icd]

[20.16-18] The stanza starting with “ [The seven vajra points must be 
known,] together with their own defining characteristics....” (R G V I.2)1113 
explains that the source of this body [is] like the mother o f a child. The 
stanza starting with “From the Buddha [comes] the teaching.. . ” [RGV I.3] 
explains the connection by which the body is, like veins and sinews, 
stitched together.

[The Ratnagotravibhdgavyakhyd says:1114]

[They are “vajra bases” 1115 in that they are the basis or support 
o f the vajra-like meaning, [namely the object] o f realization.
In this regard, it should be known that [what] by nature [is] 
the ineffable meaning (i.e., object) o f self-realization is like a 
vajra, since it is difficult to understand with a knowledge that 
results from listening and reflection. The letters that express 
this meaning by teaching the [most] favorable path for attain
ing it are called the base because they are the support o f this 
[meaning]. Thus, as [the meaning] is difficult to understand 
and [the syllables are its] support, the meaning and syllables 
should be known as a vajra base (vajrapada). What is here 
the meaning and what are the syllables? [First] the meaning 
is mentioned: it is the sevenfold meaning (i.e., object) o f real
ization, that is to say, the meaning o f Buddha, Dharma, 
Sangha, the [buddha] element, enlightenment, qualities, 
and activity. This is called the meaning. The letters by which 
the sevenfold meaning (i.e., object) o f realization is made 
known [or] elucidated are called syllables. This teaching o f 
the vajra points should be known in detail according to the 
sutras.1116]

[20.18-22] Now the [Ratnagotravibhdgajvydkhya on this stanza [I.i] will 
be explained. In this regard there is an explanation o f the term vajra point 
(lit. “vajra base”) and a presentation o f canonical sources making the 
vajra[-like] meanings known. First, the seven meanings (i.e., objects),
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which must be realized on the basis o f the [corresponding] words, are 
ultimate ones, and thus vajra-like. The words expressing these [meanings] 
are a basis because they are [their] foundation. Thus all seven words are 
called vajra bases. To explain them again: since [Tib.] de la (“ in this 
regard”), [in Sanskrit] tatra,1117 is the seventh case, it [can] be taken to 
imply [Tib.] de na (“at that place,” “there”) and [means]: when explain
ing this vajra base.

[20.22-21.1] “Listening” means arisen from listening, that is to say, 
knowing the meaning from scriptures. “Reflection” means arisen from 
reflection, that is, knowing the meaning from having reflected on reasons 
and arguments. “Difficult to understand on the basis o f these two [types 
of] knowledge” means that when direcdy distinguishing the meaning, it is 
very difficult to actualize it, because these two [forms o f knowledge] are 
conceptual. Therefore you should take [the meaning] to be an indistin
guishable quality and [likewise] understand that the seven ultimate [points] 
are like a vajra. However [the meaning] is understood, since an expression 
is [always] referring to a thought, the meaning should not be taken as the 
actual object o f the thought. Within the direct [perceptions] o f any know- 
able object whatsoever, it is the meaning and object o f comprehension that 
have the nature o f self-realization, [that is,] a direct [perception] arisen from 
meditation.

[21.1-7] I f  you object then that, “The seven meanings are what is expe
rienced in self-realization, and i f  these seven meanings are, on the other 
hand, ineffable, they [cannot] be the subject matter o f the treatise. Thus, 
the treatise [meant for discourse] is devoid o f subject matter.” It is not so. 
As for the self-realization that realizes the seven meanings: even though it 
cannot arise primarily on the basis o f words, the knowledge arisen from lis
tening and reflection is a cause favoring the attainment o f the fruit, [or] 
self-realization. Through teaching it, since [this favorable cause] is the path 
that leads you to the attainment o f self-realization, self-realization is taught 
as well. This in the same way as [the city of] Pataliputra is expressed when 
you say: “This is the way leading to Pataliputra.” This has been also said 
[in the Ratnagotravibhaga V.16]:

Thus, on the basis o f authoritative scripture and reason,
[This doctrine] has been explained [by me] only for my own purifi

cation
And for helping those endowed with marvelous virtues 
In terms of their intelligence and devotion.1118
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[21.7-9] Thus, the insight arising from listening is brought forth by expla
nations based on scripture, and the insight arising from reflection by ones 
based on reasoning. In this respect it is stated in the Lankdvatara[sutra]:

[21.9-13] Now further, the bodhisattva and great being Maha- 
mati requested the illustrious one to speak on this subject: “Illus
trious one, may it please the illustrious one to explain to me again 
where, from where, and how thoughts of the cognitive forms 
(vijnapti) o f phrases1119 among the people occur, [and] the expe
riential object that manifests as the thoughts of words.” The 
illustrious one said: “The occurrences o f syllables,1120 Mahamati, 
come about from a combination o f the head, chest, nose, throat, 
palate, lips, tongue, and teeth.” 1121

[21.13—15] This is in accordance with what is explained in the Vacana- 
mukh[ayudhopama]:

[Sounds are produced from] the chest, throat, palate, tongue, 
nose, head, teeth, and the lips— from all and each o f these
places.1122

[Tib.] mgo bo (“head”) means spyi bo [a synonym of head], and brang 
(“chest”) means khogpa [a synonym of chest].

[21.15-23] It is again stated in the [Lankavatdrasutra]:

Further, Mahamati, we will explain the defining characteristics of 
the accumulations that go to make up words, phrases, and sylla
bles. When these accumulations are well understood, bodhi- 
sattvas and great beings who delve into meaning, phrases, and 
syllables swiftly awaken to unsurpassable complete enlighten
ment and cause all sentient beings to awaken in the same way. 
Mahamati, word-body (that is, the “accumulation that goes to 
make up words”)1123 is the thing on the basis of which a word is 
coined. The accumulation is a thing. [Here,] accumulation (Skt. 
kayo) does not have a different meaning than body. Mahamati, 
this is the word-body. The phrase-body, Mahamati, does not have 
a different meaning than “the existence o f many1124 meanings o f 
phrases,” “ [their] ascertainment,” and “definite objects [of refer
ence] .” Mahamati, this is what I taught to be the phrase-body. The 
syllable-body, Mahamati, is that by which words and sentences are
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made manifest and does not have a different meaning than syl
lables, symbols, characteristic signs, objects [of reference], and 
designation.1125

[21.23-22.3] Again, Mahamati, the phrase-body is a definite 
product1126 that constitutes phrases.1127 Mahamati, words are dif
ferent specific words consisting o f letters, [namely, the ones] 
from a to ha. Mahamati, the syllable-bodfm here refers to short, 
long, and extended syllables.1129 Mahamati, the phrase-body here 
is: regarding the phrase (pada)-\>ody, the idea o f it is obtained 
from the walkers on the trails (padavithi)— elephants, horses, 
humans, deer, cows,1130 buffalos, sheep,1131 cattle, and so forth. 
Moreover, Mahamati, words and syllables are the four formless 
skandhas. [The latter,] being expressed by [the term] word, are 
in fact word.1132 Insofar as they are manifest (vyajyate) by virtue 
of their specific defining characteristic, they are syllables (vyan- 
jana). Mahamati, these are the defining characteristics o f the 
expressions word and phrase with regard to the accumula- 
tions/bodies o f words, phrases, and syllables. You should famil
iarize yourself with this [topic].1133

[22.3-11] Any term for any thing—-the labeling [of the latter] as if  it were a 
reality— is a word. A  collection of many of these is called the “accumulation,” 
“body,” or “thing.” A  phrase is called true when it elucidates [something], 
not, [that is,] by scattering words in a general way, [but] by using different 
[grammatical] cases. Syllables are letters that form words and phrases. Syl
lable is vyanjana in Sanskrit, and means “letter,” “mark,” or “consonant.” 
[In the case of] these, the meaning o f the three accumulations is straight
forward. As to “definite [product1134 that constitutes] phrases,” when 
explaining it in terms o f the other synonyms, it is as explained before. The 
accumulation that goes to make up words (i.e., the word-body) is the cause 
of words. “From a to he? means the sixteen vowels and the thirty-three con
sonants. The accumulation that goes to make up syllables (i.e., the syllable- 
body) is also the cause o f syllables; [these are pronounced] in three ways, 
[namely with] a long, short, and average span o f breath. As to the other 
synonyms, the walkers on the footpaths (elephants and so forth),1135 they 
[refer] to the phrase-body, because phrase is in Sanskrit pada and means 
“foot.” The word-body consists of the four formless skandhas beginning 
with sensation, given that they make you comprehend the meaning. The 
specific defining characteristics necessarily involved in comprehending 
meaning, since they are unchangeable, are called syllables.
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[22.11-14] Jfianas'rlbhadra has stated [in his Larikdvatdravrtti)1136 that 
words are terms that express, and phrases are the subject matter [to be 
expressed]. Having explained these three bodies/accumulations together 
with their separate defining characteristics according to this same [Lanka- 
vatdra]siitra, the Abhidharma, and the treatises on grammar, I shall again 
explain the three together on the basis of one foundation.

[22.14] Furthermore, in the [Mahayana]sutralamkara [I-4cd] it is stated:

It should be known that the Dharma has two aspects as well: 
meaning and syllables.1137

[22.14-17] Therefore the entire treatise is explained as being [mere] sylla
bles. Here [in the Ratnagotravibhdga\ it is the same. The syllables that 
express the seven meanings,1138 [namely,] the underlying nature o f the terms 
of the entire treatise, are called the base o f the seven meanings, for they are 
the foundation o f these seven meanings. Moreover, the knowledge involv
ing thoroughly understanding the seven meanings is called meaning, 
because this knowledge arises on the basis of the terms and terms are its 
basis. This is the stage when understanding (rtogpa) arises in the listener.

[22.17-19] With regard to the one who is explaining [the Dharma], it is 
stated [in Mulamadhyamakakarika XXIV. 8 ab]:

The teaching o f the Dharma by the buddhas is based on the two 
truths.1139

[22.19-25] Accordingly, the meaning is posited as the support and the terms 
as the supported, since the terms used by the one who explains arise from a 
knowledge that thoroughly understands the meaning. To sum up, it is in view 
of them being difficult to grasp that the [seven] meanings should be under
stood to be vajra[~like]. It is in view of their being the support of the mean
ing that the syllables should be understood to be the “base” o f the meaning. 
“In view of” means “by reason of.” [This is] “the conventional meaning of 
explaining [the seven vajra points] as vajra and base.” As to the [question], 
“What is here the meaning and what are the syllables?” it is clarified by: “the 
sevenfold [meaning o f realization is called meaning].” The Sanskrit is here: 
tatra katamo rthah katamad vyanjanam. Since katama is [an interrogative 
particle calling for a relation expressed by] as [Tib. du\, we must translate 
here: “ [What is] meaning [and what are] syllables [taken] as here?” Therefore 
it is clear that a suitable translation o f the answer [must be]: “As to the mean
ing of realization, it must be expressed1140 as the sevenfold meaning.”
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[22.25-23.4] As to the meaning o f buddha, it is the meaning o f the term 
buddha. The rest follows accordingly. “The letters (aksara) by which the 
sevenfold meaning (i.e., object) o f realization is made known [or] eluci
dated are called syllables (vyanjana) ” Since there is a sevenfold meaning, 
the [expressive] words [lit. “syllables”] are [also] sevenfold. [Sanskrit] vyan
jana is “syllable” or “consonant,” because the essence o f the seven [fold] 
meaning is made known and, more particularly, elucidated.1141 Thus it is 
said. As to the presentation of canonical sources justifying the vajra mean- 
ing[s], this teaching o f the vajra bases has been expressed in a condensed 
form, but now it should be known in detail according to the sutras.

[The next passage in the Ratnagotravibhdgavyakhya is:]

[Ananda, the Tathagata is invisible. He cannot be seen with 
eyes. Ananda, the Dharma is ineffable. It cannot be heard 
with ears. Ananda, the Sangha1142 is not conditioned. It cannot 
be worshipped either by body or by mind.1143 Thus the [first] 
three vajra points should be understood according to the 
Drdhadhydsayaparivarta,1144]

[23.4-8] When in the sutra the illustrious one told Ananda to teach the 
Dharma with regard to the invisible Tathagata, the ineffable Dharma, and 
the Sangha that cannot be worshipped, Ananda replied the following to 
the illustrious one: “How is it, illustrious one, that the Tathagata is invis
ible, that the Dharma in ineffable, and that the Sangha cannot be wor
shipped?” [The Buddha answered] “Ananda, the Tathagata is invisible,” 
because he must be taken in terms o f [his] dharmata, as has been said in 
the Vajracchedika:

The buddhas are the dharmakaya; the leaders see the dharmata.

[23.8-12] [In the Drdhadhydsayaparivarta the Buddha said, speaking of 
himself in the third person:]1145 “He cannot be seen with the eyes as the 
marvelous marks [of a buddha]. The Dharma, too, Ananda, is ineffable, 
inasmuch as it must be taken in terms o f [its] dharmata. It cannot be heard 
with ears, that is, as the sixty[fold] melodious speech. The Sangha, too, 
Ananda, is not conditioned, inasmuch as it must be taken in terms o f [its] 
dharmata. It can neither be venerated by the body nor worshipped by a 
mind that longs [to do so] upon seeing [the Sangha].”

[23.12-16] Immediately after this teaching Ananda said: “Illustrious one, 
it is amazing [how] difficult it is to realize in such a way the dharmata of



2 0 1

the buddhas, the illustrious ones.” Since [the Buddha] gave his consent, it 
is obvious that the Three Jewels must be taken with reference to [their] 
dharmata [here]. Thus the first three vajra points under discussion here 
should be understood according to the Drdhadhydsayasutra, since [their 
explanation] was requested by the bodhisattva Drdhadhyas'aya.

[The next passage in the Ratnagotravibhdgavyakhyd is:]

[Sariputra, this [ultimate] meaning is the [cognitive] object o f 
the Tathagata; it comes under the range o f the Tathagata[ s 
awareness].1146 Sariputra, it cannot, to start with, be known, 
seen, or examined correctly even by sravakas or pratyeka- 
buddhas on the basis o f their own insight, much less by fools 
and ordinary people,1147 unless they [i.e., sravakas, pratyeka- 
buddhas, fools, and ordinary persons] realize it by faith in the 
Tathagata. Sariputra, that which must be realized by faith is 
the ultimate. Sariputra, ultimate is an expression for the 
[buddha] element in sentient beings. The [buddha] element in 
sentient beings, Sariputra, is an expression for buddha nature. 
Buddha nature, Sariputra, is an expression for the dharma- 
kaya.1148 Thus the fourth vajra point should be understood 
according to the Anunatvapurnatvanirdesa.1149]

[23.16-20] [It has been said:]1150 “Sariputra, this ultimate meaning is the 
[cognitive] object of omniscience whose nature is [that of] the Tathagata; 
it comes under the range o f the Tathagata’s wisdom, which apprehends all 
knowable objects. For these reasons it is called ultimate. Sariputra, it can
not, to start with, be correctly known (as the [buddha] element of sentient 
beings), seen (as buddha nature), or examined (as being the dharmakaya), 
even by sravakas or pratyekabuddhas on the basis of their own insight rather 
then on what others say; how much less can fools and ordinary people, who 
are prone to view the transitory collection [as a real / and mine], realize it 
by their own knowledge.”

[23.20-22] “They realize it by faith in the Tathagata” means by follow
ing his discourses and merely trusting [his words]. Since sravakas, pratyeka
buddhas, and ordinary persons [can have such a realization], they are not 
included among those who do not realize it [at all]. [The Buddha thus 
said:]1151 “Sariputra, even though the ultimate is difficult to realize, it must 
be realized by faith in the words o f the Buddha.”

[23.22-24.2] [It has been further said:]1152 “Sariputra, the name vase 
and the material o f [its] huge bulb are not identical by nature, and [their]
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relation is not such that they are inseparable in terms o f the four elements. 
Were that so, it would follow that even a cow would think o f the word vase 
upon seeing the huge bulb [of one]. Therefore, since all words are subse
quent labels (btagspa) for this and that meaning, they are called expressions 
(bla dvags).n55 In this sense, the word ultimate is an expression for the empti
ness [of] sentient beings that is, in a certain respect, synonymous with the 
phrase ‘ [buddha] element in sentient beings.’1154 Likewise, the phrase 
‘ [buddha] element in sentient beings’ is, in a certain respect, an expression 
for buddha nature. The term buddha nature, Sariputra, is synonymous with 
the term dharmakaya. It is an expression of a subsequent label.”

[24.2-5] Thus the fourth vajra point should be understood on the basis 
o f its five defining characteristics o f the ultimate in accordance with the 
Anunatvapurnatvanirdesasutra, implying that the element o f sentient 
beings is like a vajra. The explanation o f the three [reasons for the existence 
of buddha nature in sentient beings]— being embraced and pervaded 
(spharana) by the embodiment of the perfect Buddha and so forth— in the 
chapter on suchness mingled with stains, is also based on this treatise (i.e., 
sutra).

[The next passage in the Ratnagotravibhdgavydkhyd is:]

[Illustrious one, unsurpassable enlightenment is an expression 
for the sphere (Tib. dbyings) o f nirvana. Sphere o f  nirvana, 
illustrious one, is an expression for the Tathagatas dharma
kaya. Thus the fifth vajra point should be known according to 
the Aryasrimalafdevi]sutra.1155]

[24.5-14] Further down in [RGV I.89 (J I.87)] it is stated:

Perfect enlightenment/awakening to all aspects is the removal o f 
[all] stains together with the [corresponding] mental imprints. 

Moreover, it is buddhahood, nirvana, and nonduality on the ulti
mate [level].1156

Similarly,1157 unsurpassable enlightenment (Tib. byang chub) has the 
same meaning as buddha (Tib. sangsrgyas), inasmuch as cleansing (byang) 
and awakening (sangs) have the same meaning, as do blossoming (rgyas) 
and achieving (chub).1158 [Buddha in turn] has the same meaning as the 
sphere o f nirvana (Tib. mya ngan ’das), since stains together with the [cor
responding] mental imprints are misery (Tib. mya ngari), while their 
removal [is expressed by] “beyond” (Tib. ’das). Therefore, the name enlight-
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enmentis an expression for the sphere o f nirvana. Therefore, both enlight
enment [or] buddha and removal [or] nirvana are the same as nonduality 
and the ultimate [truth] of the transformation of the basis. As for the sphere 
of nirvana, it is an expression for a tathagatas dharmakaya, the way 
[nirvana] exists when it is the element o f sentient beings, thus it came1159 
(Tib. de bzhin gshegs, Skt. tathagata) and was attained, and a [tathagatas] 
body (kayo) is inseparable from the qualities o f the properties (dharma) o f 
the [ten] strengths and so forth. Thus the fifth vajra point should be known 
according to the Aryasrimaladevisimhanadasutra, drya being a general title 
for a sutra, while the particular sutra itself is called Srimaladevisimhanada.

[The next passage in the Ratnagotravibhagavydkhya is:]

[Sariputra, the dharmakaya taught by the Tathagata possesses 
inseparable properties and qualities, [impossible] to recognize 
as something disconnected,1160 actually in the form of properties 
o f the Tathagata, which surpass in number the grains o f sand o f 
the river Ganga. Thus the sixth vajra point should be under
stood according to the Anunatvdpurnatvanirdesa[sutra] .im]

[24.14-18] The dharmakaya1162 taught by [our] teacher the Tathagata has 
the following meaning. The [qualities], such as the [ten] strengths, which 
surpass in number the grains o f sand o f the river Ganga, are the proper
ties (dharma) o f a tathagata. Since the wisdom o f the Buddha is identi
cal with them, it [i.e., the wisdom or the dharmakaya] possesses 
inseparable properties. Even at a time when defilements prevail, it pos
sesses qualities that are [impossible] to recognize as something discon
nected.1163 In short, since the qualities and the element are connected in 
a relation o f identity, the term kdya must [refer] to [their] true nature.1164 
[Thus] the sixth vajra point should be understood according to the Anu- 
natvapurnatvanirdesasutra.

[The next passage in the Ratnagotravibhagavydkhya is:]

[Manjusri, the Tathagata does not engage in conceptualizing 
or imagining. Still, such effectiveness unfolds without effort 
in him who neither conceptualizes nor imagines. Thus the 
seventh vajra point should be understood according to the 
Tathdgatagunajndnacintyavisaydvatdranirdesa. Such are, to 
sum up, the seven vajra points. It should be understood that 
they are the body o f the entire treatise, in the form o f collected 
topics that are the [seven] doors to the [present] teaching.1165]
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[24.18-21] [The Buddha said in the Tathdgatagunajndndcintyavisaydvatdra- 
nirdesa]1166

Manjus'rl, the Tathagata does not engage in conceptualizing in 
general, when chastening disciples, or in imagining anything in 
particular, such as objects and time. Still, even without [these] 
concepts, such an effectiveness— [namely] the display o f the 
kayas of a tathagata, the sounding o f the melody o f [his] speech 
and so forth— does not depend on effort. Thus it unfolds [in 
him who] is neither conceptualizing nor imagining, without 
effort and uninterruptedly, as long as space exists.

[24.21-24] This [defines] the seventh vajra point or word, which refers 
to the ultimate [level] o f a buddha as an agent o f unfolding activity. It 
should be understood according to the Tathdgatagunajndndcintyavisayd- 
vatdranirdesasutra. [According to its title] the sutra teaches how you enter 
the inconceivable experiential sphere of the Tathagatas qualities and wis
dom by virtue o f the insight gained by hearing[, reflecting on, and medi
tating upon this sphere].

[24.24-26] Such are, to sum up, the seven vajra points. It should be under
stood that they are the body that summarizes and accumulates all branches 
of the treatise in the form o f collected topics, these collected topics being the 
seven doors through which you comprehend the [present] teaching in detail.

The Explanation o fR G V  1.2

[24.26-25.3] Now, in order to teach what connection this treatise (i.e., the 
Ratnagotravibhagd) has with a canonical source that states these seven top
ics uninterruptedly in one sutra, it is said [in RG V  I.2]:

These [seven vajra points] should be understood,1167 each together 
with its own defining characteristics, [as explained] in sequen
tial order in the Dharanisvarardjasutra—

The [first] three in the introductory chapter,
And the [remaining] four in the [chapters on] a “ Distinction o f 

the Qualities o f a Bodhisattva” and on a “ [Distinction o f the 
Qualities o f a] Buddha.” 1168

[25.3-7] [NgogLoden Sherabs] “together with” (rjes su ’brel ba) is anugata 
in Sanskrit. Since it can mean “to follow,” “to be similar” (rjessu gro ba),im
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“to abide together” (rjessu gnaspa), and “in accordance” (rjessu ’brangspa), 
it is [also] possible to translate it as “in accordance.” There are three [points] 
to explaining this stanza: a brief explanation, a detailed presentation, and 
a summarized meaning. With regard to the first it has been said [in the 
Ratnagotravibhagavydkhyd:]

The [first] three from among these seven vajra points together 
with the specification o f [their] own defining characteristics 
should be understood, in respective order, from the introduc
tory chapter o f the Aryadhdranis'vararajasutra.im

[25.7-10] “Together with” (rjessu brelba) [must] be deleted here [inNgog 
Loden Sherabs translation] and [the sentence corrected to:] “must be 
understood in accordance (rjessu ’brangs) with the [introductory] chapter.” 
I f  we delete “together with” and translate instead: “must be understood in 
accordance with the introductory chapter,” [the result] is in accordance 
with the Indian text. As to “the specification o f [their] own defining char
acteristics,” this sutra does not specify mere terms of the Three Jewels and 
so forth; specify, rather, is used because [the text] elucidates the defining 
characteristics o f the actual meaning [of the vajra points]. In this sutra, the 
seven meanings [of the vajra points] are taught under the aspect o f both 
truths.

[The next passage in the Ratnagotravibhagavydkhyd is:]

[After that, the remaining four [vajra points] are from the 
[chapters on] a “Distinction o f the Qualities o f a Bodhisattva” 
and on a “ [Distinction o f the Qualities o f a] Buddha.” ]1171

[25.10-11] After that, [as to] the remaining four, i.e., the [buddha] element, 
enlightenment, qualities, and activity, it should be understood that one is 
from the [chapter on] a “Distinction of the Qualities of a Bodhisattva” and 
that three are from a “Distinction o f the Qualities of a Buddha.”

The Three Jewels: Buddha, Dharma, and Sangha

[25.11—17] As to the detailed presentation, there are two [stages]: the pres
entation o f the words o f the sutra and an explanation o f their meaning. As 
to the first:1172

In this [Dharanisvarardjasutra] it has been said: “The illustri
ous one completely awakened to the sameness o f all phenomena
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and duly set the wheel o f teaching (dharmacakra) in motion. 
[Thus] he had a limitless, well-disciplined crowd o f disci
ples.” 1173 As for an explanation of this: from these three phrases 
o f the root [text] or treatise you should understand the presen
tation o f [how] you arrive at hill knowledge about the gradual 
arising o f the Three Jewels in successive order. This refers to 
when the teacher [himself] is on the path. From among the 
remaining four [vajra] points, one (i.e., the buddha element) is 
the substantial cause and three are the attending causes o f that 
which corresponds to the arising o f the Three Jewels.1174 It is in 
terms o f [these four] that you should understand the specifica
tion of [how] you arrive at a full knowledge [of the cause cor
responding to the arising o f the Three Jewels].1175

[25.17-19] In this respect, when abiding on the eighth bodhi- 
sattva level, he attained the tenfold power over all phenomena. 
Therefore he, the illustrious one, who went to the supreme seat 
of enlightenment, has been called “he who completely awak
ened to the sameness o f all phenomena.” 1176

[25.19-26.3] It is said that the illustrious one, having gone to the vajra seat 
[in Bodhgaya], completely awakened to the sameness o f all phenomena. 
This is said because earlier, [namely,] from the time he abided on the eighth 
level onward, he was [already] awake to the sameness o f all phenomena. 
This is like saying that he conquered Mara again at the time he abided on 
Vulture Peak (Grdhrakuta), having [already] conquered Mara before when 
abiding on the vajra seat. On the eighth [level] he attained the complete 
realization that phenomenal existence and quiescence are the same. [More
over, he attained on this level] the excellence o f pure [buddha] fields and 
activity. Thus gready resembling a buddha, he was called a buddha. “All 
phenomena” refers to samsara and nirvana, and he completely awakened 
toward [their] sameness in the form o f the one wisdom, which is able to 
endure that both (samsara and nirvana) lack an own-being. In feet, phe
nomenal existence is the [state in which] forms appear to the intellect of 
sentient beings and bodhisattvas up to the seventh level. A  mind that does 
not [experience] an arising in terms o f an own-being and [thus] lacks [men
tally created] characteristic signs is called natural luminosity. On the eighth 
level these two (i.e., the intellect o f phenomenal existence and luminosity) 
are realized as being o f one taste. As for the mastery o f all phenomena, it 
has been taught as the attainment of the ten powers in passages such as the 
following from the [chapter] on the eighth level in the Dasabhumikasutra:



RATN AGOTRAVIBH AGAVYAKH YA COMMENTARY 2 0  7

He who has perfected in such a way body and wisdom [has con
trol over all sentient beings. Moreover,]1177 he attains mastery 
over his life for having been blessed with a lifespan1178 that [lasts] 
for a truly inexpressible [number of] eons.1179

[26.3-6] There are two supreme “seats” (according to the Tib: essences) o f 
enlightenment: Akanistha and the vajra seat [in Bodhgaya]. Since the solid 
Akanistha is never destroyed, and since the vajra seat is not destroyed even 
by the three [elements of] fire, water, and earth at the end o f an eon, [these 
two] are very firm and thus called an essence. “Went” is gata in Sanskrit. 
Since [gata] can also mean “abided,” [the phrase “he went to the supreme 
seat o f enlightenment”] is also understood in the sense of “he abided in the 
supreme essence o f enlightenment.”

[26.6-9] A 11 illustrious one who has completely awakened is called “one 
who has set the wheel o f teaching in proper motion.” [In the Ratnagotra- 
vibhdgavyakhyd it is stated:]

When abiding on the ninth bodhisattva level, he knew well the 
mental dispositions o f all sentient beings, attained the highest 
perfection [in making use of] the faculties [of sentient beings], 
and was skilled in destroying in all sentient beings the series o f 
mental imprints o f defilements. [Therefore he who has com
pletely awakened is called “one who has set the wheel o f teach
ing (dharmacakra) well in motion” ].11801181

[26.9-16] Having attained discriminative awareness on the ninth level, he 
sets the vast dharmacakra in motion. Knowing well the many forms o f all 
sentient beings’ dispositions and devotion, he turns the [dharma]cakra in 
accordance with [these] dispositions. Given his highest perfection in mak
ing use o f sentient beings’ faculties— it being possible that some have 
strong devotion but inferior faculties, while others have little devotion but 
sharp faculties— he knows the [range of] objects [experienced by his] dis
ciples. [Thus] he knows now to turn the dharma[cakra] with discrimina
tive awareness. This is for the following reason. He destroys the series of 
three realms [caused] by karman and defilements, the series o f thoughts 
[occurring] on account o f the mental imprints o f designations, and the 
series o f mental bodies [brought forth] by the mental imprints o f igno
rance. Being expert [in employing to this end] these temporary remedies 
and even the final [one]— the vajra-like samadhi— he is an expert in the 
fruit o f the dharmacakra.
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[The next passage in the Ratnagotravibhdgavyakhyd is:]

[While abiding on the tenth bodhisattva level, he underwent 
the consecration o f a crown prince o f the unsurpassable teach
ing o f the Tathagata, and immediately after that he ceased to 
be hindered with regard to effortless buddha activity. There
fore, he who set the wheel o f teaching in proper motion is 
called “the one who had a limitless well-disciplined crowd o f 
disciples.”]1182

[26.16-21] The Buddha, the illustrious one, who set the wheel o f teaching 
in proper motion, is called “the one who had a limitless well-disciplined 
crowd o f disciples.” For when he was abiding on the tenth level, immedi
ately after he had reached this level [in fact], he underwent the consecra
tion o f a crown prince o f the unsurpassable teaching o f the Tathagata. 
[Moreover,] immediately after he obtained [this status], his [activity, which 
was then already] in accordance with buddha activity, became effortless and 
uninterrupted. How he was consecrated is not mentioned here, but this 
can be learned from the Das'abhumikasutra. For [there] it is said that dur
ing the consecration there were innumerable followers who sat on innu
merable lotuses, wherefore he led a limitless crowd of disciples on the tenth 
level.

[The next passage in the Ratnagotravibhdgavyakhyd is:]

[Again, [the author] teaches this leading a limitless well- 
disciplined crowd o f disciples in the portion o f the treatise 
that immediately follows, namely from “he was together with 
a great assembly o f monks” 1183 up to “he was together with an 
immeasurable assembly o f bodhisattvas” ;1184 and as to [the 
meaning of] “those [disciples] who possess such qualities,” 1185 
he perfectly led [them]1186 in successive order to the enlight
enment o f sravakas and buddhas, wherefore “ [the illustrious 
one] was together with those who possess such qualities.” ] 1187

[26.21—27.2] Now, the leading o f a limitless crowd o f disciples is taught in 
this treatise immediately after the teaching o f [how] you arrive at a full 
knowledge1188 o f the arising o f the Three Jewels, namely, from “he was 
together with a great assembly o f monks,” sixty thousand in number, up to 
“he was together with an immeasurable assembly o f bodhisattvas.” For 
those who have been led to the enlightenment of sravakas possess the qual
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ities [described in the passage] from “those who know all” up to “those 
who penetrate the words of the Tathagata,” 1189 and those who have been led 
to the enlightenment o f buddhas possess the qualities [described in the 
passage] from “renunciation for the sake1190 o f the experiential object of 
unobstructed omniscience” up to “the unlimited, uninterrupted activity1191 
of a bodhisattva.” 1192 He dwelt together with [disciples] who possessed 
such qualities. “Together with” means [their] activity was in accordance 
[with his].

[The next passage in the Ratnagotravibhdgavyakhyd is:]

[Then, immediately after the teaching o f the praiseworthy 
qualities o f s'ravakas and bodhisattvas, the proper analysis o f 
the qualities o f the Buddha Jewel should be understood: based 
on the excellence o f the Buddhas meditative stabilization,1193 
which is inconceivable, he manifested a spacious circular hall 
[adorned with] an array o f jewels and caused the circle o f the 
Tathagata to assemble1194 in it. They offered various divine sub
stances and poured down clouds o f praise.]1195

[27.2-10] Then, immediately after the teaching o f the praiseworthy quali
ties of sravakas and bodhisattvas, the illustrious one taught the pharma 
teaching called “the door to renunciation [and] being without hindrances 
[that opens up] by adopting a bodhisattvas conduct.” 1196 [The following 
passage from the Dhdranis'varardjasutra starting with:]

At this time the illustrious one entered into a meditative absorp
tion called the samddhi o f the Tathagata that illuminates the expe
riential objects o f a buddha just the way they are emanated. 
Thereupon, at this time, [he made manifest] through the power 
o f the Buddha—-in the upper intermediate space, [that is,] in the 
desire realm up to the form realm— a spacious circular hall that 
is the abode of the Buddha, made of the Tathagatas roots of 
virtue.1197

Up to

And in all world realms with their [respective] four continents, 
[namely,] all world realms o f [the universe called] Huge Thou
sand,1198 which consists of one thousand to the faculty o f three 
[worlds], huge staircases of this kind occur.1199
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[is summarized in the Ratnagotravibhdgavydkhyd in the sentence:] By the 
excellence of his inconceivable meditative stabilization, the Buddha mani
fested a spacious circular hall [adorned with] an array o f jewels.

[27.10-18] Then the six classes o f gods o f the desire realm made offer
ings to, praised, and served the illustrious one together with his retinue. 
[The illustrious one] then proceeded [together with his retinue] up the 
staircases to the spacious circular hall. He took his seat on the lion throne, 
and his retinue sat down on seats appropriate to them.1200 Then the illus
trious one entered into the meditative absorption o f a samadhi called play 
o f the Buddha in [a state of] liberation and unhinderedness. From him, that 
is, from all the pores o f [his] body, emanated light rays surpassing in num
ber the grains of sand o f the river Ganga, illuminating the world realms in 
the ten directions. This light pacified [the suffering of] the lower realms, 
and from this light the stanzas “ [The light o f Sakyamuni] by which the 
force of diligence has been firmly established— without limit and 
openly” 1201 up to “Look at those today who exert themselves in open faith 
and devotion” 1202 resounded in order to encourage the bodhisattvas. [This 
light and these stanzas] made [them] understand all buddhafields, and hav
ing [thus] encouraged all bodhisattvas, [the light] descended to the crown 
o f the head of the illustrious one.

[27.18-24] Then, from the world realms o f the ten directions, bodhi
sattvas such as *Kusumasrigarbha came to this spacious hall together with 
their retinues, which surpass in number the grains o f sand o f ten river 
Gangas. They poured down clouds o f offerings and praises, and sat down 
on seats that had emanated in their directions. Likewise, an immeasura
ble assembly o f bodhisattvas, which was encouraged by the light, and the 
four groups,1203 and [other] humans and nonhumans from the [universe 
called] Huge Thousand, [attracted] by the sounds of clear speech, came 
up the staircases to the spacious hall and sat down on seats appropriate to 
them. Even the gods up to Akanistha [Heaven] assembled, wherefore all 
this [has been summarized in the Ratnagotravibhdgavydkhyd by the fol
lowing passage:] “and had the circle o f the Tathagata to assemble in it. 
They offered various divine substances and poured down clouds o f praise. 
This is how the proper analysis o f the qualities o f the Buddha Jewel should 
be understood.”

[The next passage in the Ratnagotravibhdgavydkhyd is:]

After that, the proper analysis o f the qualities o f the Dharma 
Jewel should be understood as follows: He [manifested] the 
appearance o f an array o f high Dharma seats, emanated light,
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and announced the names and qualities o f [various] Dharma 
teachings.1204

[27.24-28.5] After that, the illustrious one became aware o f this huge 
assembly o f retinues, and from a circle o f hair between [his] eyebrows, 
light rays called demonstration o f the bodhisattva’s strength shone forth, cir
cled seven times around the assembly o f bodhisattvas, and descended onto 
the crowns o f their [heads]. Then, as soon as this light touched the bodhi- 
sattva *Kusumas'rIgarbha, he got absorbed into a samadhi [called] display 
o f a ll ornaments. By the power o f this [samadhi] the lion throne o f 
[Sakya]muni appeared in the middle o f this hall, many millions1205 o f 
palmyra [trees]1206 in height and adorned with jewels.. .and endowed with 
all manner o f ornaments.1207 In this [passage] “an array o f high Dharma 
seats” (Skt. udaradharmasanavyuhd) is taught. Then the bodhisattva 
*KusumasrIgarbha spoke the [following] stanza to the illustrious one:

Kindly fulfill the needs o f sentient beings with [your] sunlight!1208

[28.5-9] ln this and the passage up to “the light was praised, and [the illus
trious one was requested to explain the Dharma while still] seated on the 
lion throne”1209 “the praise o f light” 1210 is taught. It is taught [in the Dhdrani- 
svararajasutrd\ that the [illustrious one] remained on the lion throne in order 
to teach what is endowed with immeasurable qualities— starting with:

Having found [by himself] the liberation o f being without hin
drances, the illustrious one then focused on planning the bodhi
sattvas path, namely the Dharma teachings called the door to 
renunciation and being without hindrance [entered] by adopting a 
bodhisattva’s conduct,1211

[This has been summarized in the Ratnagotravibhdgavydkhydl\ “ [The illus
trious one] announced the names and qualities of [various] Dharma teach
ings, and thus the proper analysis o f the qualities of the Dharma Jewel 
should be understood.”

[28.9-13] By the power o f the Buddha, the ten bodhisattvas *Ratnayasti, 
etc., [entered their respective] samadhis,1212 and it is the power resulting 
from the experiential object [of these samadhis] that is taught next. In view 
o f this and the passage from “Then the bodhisattva *Dharmesvara” 1213 up 
to [the conclusion of] the chapter on the assembled “array o f orna
ments,” 1214 [it is stated in the Ratnagotravibhdgavydkhyd:]



After that the proper analysis o f the qualities of the Sangha 
Jewel should be understood as follows: [The Buddha] dis
played the mutual power that results from the experiential 
objects o f the samadhis o f bodhisattvas and taught a praise o f 
their manifold qualities. 1215

[The next passage in the Ratnagotravibhdgavydkhyd is:]

[After that, again, the proper analysis o f the qualities o f these 
Three Jewels should be seen in successive order, and this is 
included in the concluding portion o f the introductory chap
ter. The most excellent prince o f the Dharma, [Dharani
svararaja,] having been fitted out in a buddha-ray initiation 
with supreme fearlessness and quick-wittedness, taught a 
praise o f the ultimate, which is possessed o f the real qualities 
o f a tathagata, and announced the topics o f the supreme teach
ing o f the Mahayana. [The illustrious one then] showed how 
to attain perfect mastery o f the Dharma, namely the fruit 
resulting in [being able] to cause [the Sangha] to realize the 
[Mahayana].]1216

[28.13-20] After that, the illustrious one saw the assemblies o f the retinues 
of the [ten] bodhisattvas as large receptacles o f the Dharma, and since the 
most excellent prince [of the Dharma], Dharanisvararaja, was not afraid, 
a light ray called quick-wittedness emanated from the top o f the teachers 
head, circled seven times around the mandala o f retinues, then a hundred 
times around the body of Dharanisvararaja, and descended onto the crown 
of his [head]. This is [referred to in. the Ratna-gotravibhdgavydkhyd with 
the words] “he was initiated by a buddha ray.” Immediately after this light 
had touched the bodhisattva Dharanisvararaja, through [this] power of the 
Buddha, he outshone by a hundred times the bodies, light, and lion 
thrones of the retinues. [Having received this blessing] he rose,1217 put on 
his upper wear, made offerings in the form of an umbrella the size o f the 
three-thousand-world [universe] in width, flowers, cymbals, and so forth, 
praised the light ray, and pronounced [the following stanzas]:

[28.20-23] Being touched by the light of the leader o f men,
I remember any [virtue] attained before,
[And my] intellectual brilliance, quick-wittedness, and retentive 

power
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Exceeds [those o f others] by many thousands.
M y body is healthy and my mind pure,
My intellect happy and balanced.
On top o f that, a buddhas full omniscience 
And quick-wittedness have entered my body.1218

[28.23-24] Up to these stanzas [corresponds to] “the most excellent prince of 
the Dharma was fitted out with supreme fearlessness and quick-wittedness 
in a buddha-ray initiation” [in the Ratnagotravibhdgavydkhya\.

[28.24-29.1] From:

Since it is difficult to gain the great power o f a buddha,
Weak ones cannot take delight [in it].
The Buddha having granted it for the sake of all sentient beings,
I request it from the Buddha.1219

up to

Kindly explain the experiential objects o f the leaders.1220

[corresponds to] “Based on the attainment o f quick-wittedness, he taught 
a praise of the ultimate, which is possessed of the real qualities o f a 
tathagata” [in the Ratnagotravibhdgavyakhya\.

[29.1-3] From “After the bodhisattva Dharanlsvararaja had praised the 
illustrious one with these stanzas, he said the following to the illustrious 
one:” 1221 up to “ [It is the ornament of bodhisattvas that the] accomplish
ment o f work does not torment [them]” 1222 [corresponds to] “and he 
announced the topics of the supreme teaching of the Mahayana” [in the 
Ratnagotravibhdgavydkhyd\.

[29.3-7] In view ° f  [the passage] “illustrious one, why does a bodhisattva 
[first] conquer Mara and foes and rid himself o f doubt, and [only] then 
[enter into the sphere of a tathagata]?” 1223 up to “I will explain to you how 
one swiftly attains perfect mastery o f the Dharma” 1224 [the following is 
stated in the Ratnagotravibhdgavydkhydi\ “ [The illustrious one then] 
showed [him] how to attain perfect mastery of the Dharma, namely the 
fruit resulting in [being able] to cause [the Sangha] to realize the 
[Mahayana]. Thus the proper analysis of the unsurpassable qualities of 
these Three Jewels should be viewed in sequential order, and this is included 
in the concluding portion o f the introductory chapter.”
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[29.7-12] By the power o f the Buddha, Dharanlsvararaja surpassed his 
own kind and also others a hundred times over, and having attained the 
height of quick-wittedness, he taught a praise of the Buddha, teaching 
[therein] his unsurpassable qualities. He announced the topics, wherefore 
the unsurpassable qualities o f the Dharma were taught. He taught the fruit 
resulting in [being able] to cause [the Sangha] to realize the [Mahayana], 
wherefore the unsurpassable qualities o f the Sangha were taught. As to these 
three teachings o f qualities, since they are given immediately after the 
introductory chapter, titled “Array o f Ornaments,” it should be known 
that they are included in the concluding portion [of this chapter]. It goes 
up to “Then the bodhisattva Dharanlsvararaja said to the illustrious one: 
‘Well so.’” 1225

Buddha Nature and Its Purification through the Three Dharmacakras 

[29.12-14] [The Ratnagotravibhdgavyakhyd further says:]

Then, after the introductory chapter o f the [Dhdranisvara- 
rajajsutra, the buddha element is elucidated by way o f a 
description o f the application o f sixty purifying factors to this 
[element], the process o f purification making sense [only] i f  the 
object to be purified possesses [buddha] qualities. 1226

[29.15-18] Generally, the simple expression cleansing properties does not per
vade (i.e., coincide with the domain covered by) the expression properties 
to he cleansed, just as no [such pervasion] is ascertained when expressing 
gold by the term fibroferrite.1227 On the other hand, i f  a knowledgeable [per
son] looks closely, he is able to ascertain, “There is a fruit.” 1228 This is 
explained in [Pramdnavdrttika I.71229] :

The arising o f the fruit (i.e., effect), [a process] that is inferred 
From1230 the complete cause [as being a logical reason],
Is described as the nature (svabhdva) [of this cause],1231 
Since [this fruition] does not depend on other things.1232

[29.18-25] Given such [a relationship], as expressed in the example, [we 
must concede that] in general the object to be purified, or the fruit, is 
endowed with qualities[, which means] “ is connected with qualities.” In 
the same way, Vinayadeva explains connection ( ’brel pa) in [his] Hevajra 
commentary1233 as a synonym o f “being endowed” (Man pa), “contact” 
(phradpa), and “being linked” (sbyor ba). This needs to be understood, even
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though it is explained here, in the ten presentations [of the element], as 
“being endowed” (Idanpa). This is because it is proper to say that the cause 
that gives rise to a fruit that is pure for having been cleansed is a cleansing 
[factor], if  such an object or fruit is endowed and [thus] connected with 
qualities. It is like an expert prospector sifting the earth [for] gold, or an 
alchemist cleansing a precious vaidurya stone. The meaning is such. It has 
been said: “The buddhas, who think in terms o f many eons, see that when 
bodhisattvas, great beings, apply these sixty factors [of cleansing] for the 
sake o f all sentient beings, [the result] is beneficial.” And: “Whatever has 
been investigated with great insight, I, too, have investigated [it].”

[29.25-30.7] In this way, the learned masters, the buddhas, caused the 
learned students, the bodhisattvas, to exert themselves in [applying] the sixty 
factors and strung the precious threefold training on the thread o f remem
brance. [Thus] they put on the [four] ornaments o f the body of intellect, 
seized the eight great lamps o f recollection, and so forth, and produced the 
power of sixteenfold great compassion, and as they sift the great earth o f sen
tient beings and perform the thirty-two acts1234 o f cleansing some o f the 
stones [which stand for] sentient beings, it is certain that these sentient beings 
[will be found to] possess [such] a nature that special marvelous qualities are 
bound to come forth. Since that nature is the cause that brings forth the qual
ities, it is given the name element. Since this is for the sake o f all sentient 
beings, and not only for one type o f earth, ground, or [precious] stone— of 
sentient beings— there are no sentient beings with a definite cut-off poten
tial. This elucidates the meaning o f [the sentence]: “It is not the case that 
[arhats] fall [into the extreme of] peace and cannot rise [from it any more].” 

[30.7—9] [Now, as to the reason why] gold and the [buddha] element 
o f sentient beings [are taken to be] similar in the Dasabhumikasutra, [the 
Ratnagotravibhdgavydkhyd continues:]

This motive having been taken up [as the subject matter] , 1235 

again a particular example, namely the [purification] process1236 

o f gold, is used for the ten bodhisattva levels. 1237

[30.9-14] [In the Dasabhumikasutra:] it is stated:1238

For example, O sons o f the victorious ones, gold that is heated in 
fire by a skilled [gold] smith1239 to a certain extent becomes to that 
same extent thoroughly refined,1240 completely pure, and pliable 
[for the purpose o f decorations and ornaments].1241 Likewise, O 
sons o f the victorious ones, the extent to which a bodhisattva1242
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makes offerings to the buddhas and illustrious ones, makes efforts 
with regard to the development of sentient beings, and “is in a 
state of having absorbed” 1243 the purifying factors o f the [ten] 
levels,1244 to that same extent the roots of his virtues, which are 
dedicated to omniscience, will make [him]1245 [even more]1246 tho
roughly refined, completely pure, and pliable at will.1247

[30.14-15] Likewise in [the chapter on] the second level [in the Das'abhu- 
mikasiitrd\ it is stated:

O sons of the victorious ones, when this gold is put into fibro- 
ferrite, it will be even more freed from all impurities.1249

[30.15-1.6] Also on the third level and higher levels, it is said [to be cleaned] 
by other specific acts o f purification each in turn. [In the Ratnagotra- 
vibhdgavyakhyd it is further stated:]

[In this sutra, too, immediately after the presentation o f the 
activity o f a tathagata, the example o f an impure vaidurya 
stone is given. ] 1249

[30.16-22] It has been taught in this same Dhdranisvarardjasutra using the 
example o f the vaidurya gem.1250 The example o f an impure vaidurya gem 
is given immediately after the presentation o f the thirty-two-[fold] activity 
o f a tathagata, which is [related to] the thirty-two qualities o f dissociation, 
such as the [ten] strengths. It has been taught starting with “Son o f a noble 
family, it is like this.” With regard to the stages o f unfolding activity, every
thing— the [entire] activity o f speech, all turnings o f dharmacakras— have 
been summarized and taught as the threefold [dharma]cakra. Since it (i.e., 
the dharmacakra) is a great teaching, the foundation o f these [turnings] 
must be spread out. [The sentence:] “ [A tathagata] has completely awak
ened [to all phenomena]” 1251 in the commentary on the jewel o f the 
Buddha, [means:] “after he has come to know reality as it is with the non- 
conceptual wisdom o f a buddha.”

[30.22—23] The heap o f vaidurya gems [refers to] all the [buddha] ele
ments o f sentient beings, inasmuch as it is stated [in the Ratnagotra- 
vibhdgavydkhyd on 1 .8]:

“O f the sentient beings” means “ [sentient beings] who are 
among those who have committed themselves [to one o f the
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three ydnas], those have not committed themselves [to one o f the 
three ydnas], or those who have committed themselves to some
thing wrong.” 1252

[30.23-31.i] The stains of all the [buddha] elements o f sentient beings from 
among those not committed or those committed to the right [path] are 
cleansed by the [teachings of] the dharmacakra. The stains— the hin
drances of defilements among ordinary persons, the hindrances o f the 
knowable among the s'ravakas and pratyekabuddhas, both these hindrances 
that bodhisattvas as ordinary persons may [still] have, and the hindrances 
of any remaining [mental] imprints that noble ones still have after subdu
ing the rough form of both hindrances— [all these] hindrances are cleansed.

[31.1-5] The path, in as far as it is a remedy against the stains, has been 
taught in the [Abhidharma]samuccaya:

What is the truth of the path? The path by which you thor
oughly come to understand [the truth of] suffering, abandon 
origination, actualize cessation, and meditate on the path—  
these are, in short, the defining characteristics o f the path. The 
path is fivefold: the path o f accumulation, the path o f prepara
tion, the path o f seeing, the path o f meditation, and the path 
o f completion.1253

[31.5-7] In the Abhisamayalamkdra these have been taught as the paths con
ducing to liberation, to penetration, to seeing, to meditation, and to no 
more learning. The purifying paths [are reflected in] five divisions in each 
o f the three ydnas.

[31.7-19] As for the stages o f bodhisattvas established on the path, they 
have been taught in the presentation o f the ten bodhisattva levels1254 [in the 
twentieth chapter] o f the Avatamsaka,[siitra]:1255

O sons of the victorious one, since this bodhisattva potential, as 
it is called, extends as far as the dharmadhatu and reaches the 
limits o f space, it is vast. Bodhisattvas abiding in it are born into 
the [great] family (rigs)1256 o f the past, future, and present 
buddhas. O sons o f the victorious ones, if  you ask what things 
[the buddhas] thought bodhisattvas should strive for and [what 
they] proclaimed, these are, O sons o f the victorious ones, the 
ten bodhisattva levels. It is what past, present, and future 
buddhas taught, teach, and will teach. I f  you ask which ten,

R A T N A G O T R A V I B H A G A V Y A K H Y A  C O M M E N T A R Y



2 l8 A  D I R E C T  PATH  TO T H E  B U D D H A  W I T H I N

they are: the bodhisattva level o f generating [bodhi] citta for the 
first time, the bodhisattva level o f the beginner, the bodhisattva 
level of yoga conduct, the bodhisattva level o f growing up, the 
bodhisattva level o f sublime preparation, the bodhisattva level 
of sublime resolution, the irreversible bodhisattva level,1257 the 
bodhisattva level o f youthfulness,1258 the bodhisattva level o f the 
regent,1259 and the bodhisattva level o f consecration.1260

[31.19-20] [Thus] it is taught that the ten [types of] bodhisattvas abide in 
the potential (or belong to the [buddha] family). As for the potential in this 
[passage], it has been taught in the Lankdvatdrasutra;1261

[31.20-23] Furthermore, Mahamati, there are five potentials lead
ing1262 to [different] realizations. Which five? They are: the poten
tial leading to the realization of the Sravakayana, the potential 
leading to the realization o f the Pratyekabuddhayana, the poten
tial leading to the realization o f the Tathagatayana, the [uncer
tain] potential of not being committed to any one [of the three], 
and the fifth, the [potential of] being without a potential.1263

[31.23-32.5] Mahamati, how should you thoroughly come to 
understand the potential that leads to the realization o f the 
Sravakayana? Somebody whose body hairs stand on end when 
realization on the basis o f a thorough knowledge o f the skan- 
dhas, dhdtus, dyatanas, and specific and general characteristics is 
being taught, whose mind takes immediate interest in the 
knowledge [automatically obtained] by becoming familiar with 
defining characteristics, but is not [interested in] becoming 
familiar with the defining characteristic of being inseparable 
from dependent arising-—such a person, Mahamati, has the 
potential that leads to the realization o f the Sravakayana. Some
one who has, based on [his] view of the realization o f the 
Sravakayana, totally abandoned the rising (i.e., active) defile
ments on the sixth and fifth levels, [but] not the defilements of 
the mental imprints, [namely,] someone who is [still] subject to 
inconceivable transmigration1264 truly utters the lion roar: “My 
[future] rebirth is uprooted, [my] morality (brahmacarya) estab
lished. I have done what has to be done.” 1265 Having said this and 
the like, he becomes familiar with the fact that persons lack a 
[true] self, to the point where, as a consequence, he becomes 
someone whose mind [embraces] nirvana.1266
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[32.5-9] Others, Mahamati, thoroughly understand existence 
in terms o f a self, a sentient being, a vital life force, a nourisher, 
a noble being, and an individual, and thus seek nirvana [in 
them]. Others again, Mahamati, seeing that all phenomena 
depend on causes, are ones whose mind [may] take [that] to be 
nirvana. [But] since they do not see the selflessness of phenom
ena, they do not attain1267 liberation, Mahamati. Mahamati, such 
a mind, which takes1268 nonemancipation as emancipation, 
belongs to those who have the potential that leads to the real
ization o f the Sravakayana and [the potential of] tirthikas.1269 
Here, Mahamati, you1270 must make an effort in order to [help 
them] overcome [their] unsound views.1271

[32.9-14] Then, Mahamati, a person possessing the potential 
that leads to the realization o f the Pratyekabuddhayana is some
body whose body hairs stand on end, rejoicing1272 with tears [in 
his eyes], when realization only for oneself is being taught. When 
the obstinate clinging to entities owing to the causal condition 
o f not socializing, the being confounded by the manifold vari
ety o f his own body’s magical power and the display o f a magi
cal partition [of his body] into two [parts] are pointed out, [such 
a person] is pleased. Knowing that he has a potential that leads 
to the realization o f the Pratyekabuddhayana, he should engage 
in discourse that is in keeping with the realization of the Pratye
kabuddhayana. This, Mahamati, is the defining characteristic o f 
somebody with the potential that leads to the realization o f the 
Pratyekabuddhayana.1273

[32.14-21] Then, Mahamati, there is the threefold potential 
that leads to the realization o f the Tathagatayana. This is [1] the 
potential that leads to the realization of phenomena, which by 
their nature lack an own-being, [2] the potential that leads to 
the noble ones’ realization, which [is attained] by themselves 
individually in the form of thorough understanding, and [3] 
the potential that leads to the realization o f the vastness1274 o f 
outer buddhafields. Mahamati, if  somebody is not afraid, 
frightened, or terrified when any o f these three is being taught, 
when the inconceivable notion that [everything in the world 
merely consists] of the appearances of his own mind— body, 
dlaya[vijndna], property, and abode— is being taught, he should 
be known as one who possesses the potential that leads to the 
realization of the Tathagatayana. This, Mahamati, is the defin
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ing characteristic o f someone with the potential leading to the 
realization o f the Tathagatayana.1275

[32.21-25] Mahamati, when these three are being taught, 
somebody with the [uncertain] potential o f not being commit
ted should be engaged there, wherever his mind tends. Maha
mati, such1276 a tapping o f the potential is the level o f purification.
This tapping needs to be done in order to proceed to the level 
o f no more appearance. Having been cleansed o f the [mental] 
imprints o f his own defilements in his individual dlayavijndna, 
a sravaka will see the selflessness o f phenomena and obtain as a 
consequence the abode o f the bliss o f samadhi, and finally the 
embodiment o f a victorious one (i.e., the dharmakaya).1277

[32.25-33.2] Thus the sources o f the [description o f the] potential as taught 
in the Avatamsaka[sutra] and the explanation o f the subdivisions o f the 
potential in the Lankavatarasutra have been presented. Now they will be 
explained a little-[more]. As to [the expression] “this bodhisattva poten
tial,” 1278 it is a buddhapotential\ given that it is a cause similar [to the fruit]. 
For roughly speaking, a bodhisattva is the cause— the substantial [cause]—  
of a buddha, as has been said in the Madhyamakavatara [I.ib]:

Buddhas were born from bodhisattvas.1279

[33.2-6] Well then, even though the grain o f a lungtang (tree?) is [taken to 
be] the seed of a lungtang trunk, when carefully analyzed, you come to 
know that it is [only] the kernel inside of it that is the seed o f the trunk. 
Likewise, if carefully analyzed, it is the essence o f a bodhisattvas mind- 
stream that is the potential. I f  you ask how so, [the answer is that] this very 
essence functions as the seed of the buddha properties, wherefore it is called 
dharmadhatu (lit., source o f the [buddha] properties). As has been said in 
the Dharmadhatustotra [stanza 17]:

I maintain that, as a seed, this [buddha] element is itself the sup
port o f all [buddha] properties (dharmas,).mo

[33.6-8] As to “extends as far as the [dharmadhatu],” 1281 [it means that] the 
part that [consists of] seeds delimits the [buddha] potential from other 
knowable objects. I f  you wonder whether only bodhisattvas have [such 
seeds], this is explained [in RG V  I.i6b—d]:
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[The wisdom that knows] the extent [of the dharmadhatu] 
(ydvadbhavikata) results from the fact that they see [with their 
intelligence, which realizes the limits o f the knowable,]1282 that 
the true nature o f omniscience exists in all sentient beings.1283

[33.8-13] Since [this wisdom] accordingly exists in all sentient beings, it is 
vast and broad, reaching the limits o f space. It is the seed of the dharmakaya, 
in the same way as the sprout that emerges from the kernel becomes the 
potential [bringing forth] the trunk. In the Dharmadhatustotra [66-68] it 
is said:1284

The generosity [that involves] undergoing various hardships,
The discipline [of] gathering [wholesome karman\ for the sake o f 

sentient beings,
And the patience that benefits others—
I maintain that by these [three] the [buddha] element is fortified.1285

Diligence with regard to all [positive] properties,
Applying the mind to meditation,
And permanently relying on insight—
These, too, cause enlightenment to blossom.

Insight together with skillful means,
Very pure aspiration,
And wisdom well established in strength
Are four qualities (dharmas) that strengthen the [buddha] element.

[33.13-15] Similarly, since the root o f wholesome deeds that are in accor
dance with the ten perfections is fortified, that which has been fortified is 
called the fortified or appropriated potential.

[33.15-16] With regard to this, too, it has been stated in the Lankdvatara-
sutra:im
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Mahamati, the potential o f the noble ones is divided into three 
types, according to the distinction made among sravakas, 
pratyekabuddhas, and buddhas.1287

[33.16—21] Likewise, the three potentials, each of which are certain, and the 
uncertain potential, which changes depending on which conditions are 
met, are the four potentials o f the noble ones. To teach being without a



222 A D I R E C T  PATH  TO  T H E  B U D D H A  W I T H I N

potential [means to be] without a fortified potential. This was not made 
clear in the previous words [quoted from the Lankdvatdrasutrd\ . You may 
wonder why being without a fortified potential is [still] taken as a poten
tial. [The reason] is not that the absence of a fortified potential is itself 
called a potential. It is rather that not everyone possesses a fortified poten
tial [just] because everybody has a natural potential. Since [anyone] pos
sessing a mind has a natural potential, he is [also] spoken o f in these terms, 
in the same way as a noble being is meant by “tonsured” (i.e., a monk).1288 
Some Yogacaras take the expression “without a potential” literally.

[33.21—24] Here, in the teachings in the Dharmadhdtustotra on the 
strengthening of the potential, the similarity o f a persons1289 skandhas, sense 
faculties, and so forth— their being made similar1290 to the Buddha him
self—is the potential, and therefore they (i.e., the skandhas, etc.) are the 
cause of [such a] potential at that time. When, by this similarity, whole
some deeds are performed naturally or automatically, this is a sign o f the 
potential. The cause is illustrated by the fruit, as has been stated in, among 
other places, the Bodhisattvabhumi:

In this regard, the sign o f the potential of the bodhisattvas per
fection o f generosity is that the bodhisattva naturally rejoices in 
generosity.1291

[33.25-34.7] Passages such as “ [Somebody whose] body hair stands on end 
when the realization o f skandhas, dhatus, dyatanas, and specific and gen
eral characteristics is being taught” teach the sign o f a potential, as in the 
case of the potential o f generosity and so forth. As to “ internalization [based 
on] thorough knowledge,” it is a name for realization. Based on the poten
tial, “its mind takes immediate interest in the knowledge [automatically 
obtained] by becoming familiar with defining characteristics,” 1292 and this 
is the cause of realization. Since both types o f those with a Hlnayana poten
tial exhibit such a [cause], [but] since those whose minds take immediate 
interest in becoming familiar with the defining characteristic o f being 
inseparable from dependent arising are exclusively endowed with the 
pratyekabuddha [potential],1293 it has been said that [s'ravakas] are not [sim
ilarly interested] and are cut off from it. By [internalizing] the view of real
ization on the Sravakayana, they abandon the causes o f manifest 
defilements at the time of fruition [but] not [their] mental imprints. By 
abandoning the causes for manifest [defilements], they have abandoned 
transmigration and rebirth following [normal] death. Knowing this 
directly, they utter the lion roar, utilizing the strength that has come from
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the right knowledge that [their] existence and so forth are destroyed. The 
main point along the path on which you achieve this is the knowledge that 
a person lacks an own [independent] self.

[34.7-14] Not having abandoned mental imprints, they obtain a mental 
body at the time of “no remainder” but are [still] subject to inconceivable 
transmigration. As to the explanation of “on the sixth and fifth level,” 
bodhisattvas also have [recourse to] the path, [or] potential, o f the sravakas 
and pratyekabuddhas. On the fifth [level] they reverse [something that] is 
similar to the defilements to be abandoned by sravakas through their 
knowledge of truth. On the sixth [level] they reverse [something that] is 
similar to what must be abandoned by pratyekabuddhas through their 
knowledge of dependent arising. This is the reversal, in the [mind] stream 
of bodhisattvas, of thoughts that are metaphorically called defilements, but 
in reality there are no [more] real defilements from the first bodhisattva 
level onward. Arya Vimuktisena has said in this regard that [this level] is 
the sravakas’ and pratyekabuddhas’ perfection of abandonment and real
ization. From the seventh level onward, they outshine by the strength of 
[their] mind the s'ravakas and pratyekabuddhas.

[34.14-18] Although the teaching o f the Buddha has many [different] 
presentations o f nirvana, [and] even if  it is the lowest among these, the 
nirvana of the s'ravakas, [attained when] defilements and a rebirth follow
ing [normal] death are reversed by meditating on the lack o f an [indepen
dent] self in a person, it is [still] known by its main difference vis-a-vis 
outsiders, [such as the] Samkhya, who claim the existence o f a self, and 
therefore [can still] be taken to be liberation. As for the Vaisesikas,1294 they 
argue along the lines that liberation [is achieved] by eliminating the qual
ities o f the personal self—earth and the like— so they are not liberated. In 
our own judgment, however, this is but the extinction o f what is merely 
imputed.

[34.18-24] Again, others assert ([and this is reinforced] by their having 
attained the actual base o f meditation) that once attachment is abandoned, 
the actual base o f successively higher [states] is attained. In view o f that, 
outsiders (i.e., non-Buddhists) who [become] free from attachment to the 
corresponding lower [states] see that all entities [that cause] suffering on 
the lower levels depend on the causes o f attachment on these levels. Revers
ing this attachment through meditation, they enter a state o f mind in which 
they claim [to have attained] nirvana. Some in particular become proud, 
thinking that they are arhats for having reversed attachment with the help 
of the actual base of meditation. Seeing that they connect with another exis
tence at the moment o f death, they come to know that they are not arhats
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and give rise to the mistaken view that others are not arhats either. [Thus] 
it is explained in the Bsam gtan pa’i dpe mkhyud kyi mdo. Therefore it is said 
that sravakas, pratyekabuddhas, and outsiders have not [attained] supreme 
liberation since they do not see the selflessness of phenomena.

[34.24-35.1] The signs of the pratyekabuddha potential are that when the 
discourses of this vehicle are explained, [their body] hair stands on end and 
so forth. As for the path, it is taught [in the Abhisamaydlamkdmvrttih 
Sphutartha II.8] byAcarya Haribhadra:

On the path o f the pratyekabuddhas, there is simple meditation 
on the truth as it has been explained, and having meditated on 
entities as they really are, [that is,] arising in dependence....1295

[35-i~3] Not having completely realized the selflessness o f phenomena, they 
obstinately cling to entities. Therefore it is not the nirvana o f the supreme. 
It has been said in many sutras, however, that their magical clairvoyance 
and so forth is far superior to the clairvoyance of the s'ravakas.

[35.3-4] There is [a distinction] among three potentials o f the Tatha- 
gatayana in the larger [version] o f the [Larikdvatdra]sutra, but there is a dis
tinction among four potentials in the [version with] eight chapters:1296

The potential leading to the realization of naturally [estab
lished?] phenomena, [the potential leading to the realization o f 
phenomena that lack an own-being....]1297

[35.4-7] This is no doubt correct. We can postulate that the *Cittamatrikas, 
who say that [mind] is established in terms o f its nature or own-being—  
and, according to Maitripa, the Sautrantikas, too—-have a realization supe
rior to the sravakas. As to the realization that phenomena lack an 
own-being, it starts from the Mahayana path of seeing. Madhyamikas are 
the ones with a potential for this [realization].

[35.7-8] Here in [RGV II.7] it is stated:

[The cause o f the separation from the two hindrances is again 
the two types o f wisdom,] which are taken to be nonconceptual 
wisdom and the one obtained after that.1298

[35.8-10] With regard to this wisdom obtained after [meditation], it is 
stated [in RG V  II.i9a-2oa]:
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[Buddhahood is always1299 the cause]1300 of seeing visible objects 
not made from elements,1301 purely hearing the good discourses, 
smelling the pure scent o f the Tathagatas discipline, tasting the 
flavor of the right Dharma o f the great noble ones, and experi
encing the bliss o f touching meditative stabilization.1302

[35.10-16] Likewise, the five sense faculties, collected together within the 
mental faculty of a bodhisattva, exhibit appearances with particular forms. 
With the manifestation of a few, many, [or] limitless buddhafields, which 
are characterized by [such particular appearances], the two accumulations 
are brought to completion, and this is the realization of exalted outer bud
dhafields. Since [this] depends on that which precedes it, [namely,] the 
direct realization of buddha nature— which is the nonconceptual wisdom 
free from mental fabrication—-the thorough understanding [or] generation 
of [the bodhisattvas] own realization, it is expressed by the term attained 
after [meditation]. In the same way as the two stages of training (the per
fection of wisdom and skillful means) emerge during the middle [dharma] - 
cakra, the two stages o f nonconceptual [wisdom] and [wisdom] obtained 
after that have been explained in the last [dharmacakra] as well. These were 
the explanations of the certain potentials.

[35.16-17] As for the uncertain one, even though it is certain with regard 
to the potential of the noble ones in general, it is not certain with respect 
to any of the three ydnas. As is said in the [Mahayana]sutralamkara 
[XI.55ab]:

There are two kinds o f uncertain s'ravakas: those who have seen 
the meaning o f [their own] ydna and those who have not.1303

[35.17—19] In the same way, somebody with an uncertain potential does not 
generate the bodhicitta o f aspiration, and thus is said to be a sravaka who 
is uncertain, in that he acts like a sravaka, meditating on the noble truths 
and so forth, even though he is a bodhisattva.

[35.19-25] Next, the ten states, or conditions, o f bodhisattvas1304 from the 
Avatamsaka[sutra]  will be explained.

1. As to generating [bodhi]citta for the first time, it [involves] seeing the 
Tathagatas marvelous characteristics, seeing his miracles, seeing sentient 
beings’ suffering, and seeing (i.e., reading) the scriptures. The generation 
of bodhicitta for the first time is based on whatever is suitable. It is the gen
eration of [bodhi] citta that is full o f aspiration. As a result o f this genera
tion o f [bodhi]citta for the first time, the seed of the ten strengths is
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generated. You rejoice [in it] by expressing the benefit of, among other 
things, the superior generation o f [bodhi] citta by honoring the Buddha, 
and exert yourself with regard to the practice o f [bodhi] citta. As has been 
said in [Bodhicarydvatdra V.97]:

The deeds o f a bodhisattva may be vast,
But first you must purify your mind.1305

[35.25-36.3] 2. With regard to the bodhisattva [level] o f the beginner, Acarya 
Haribhadra has stated [in his Ahhisamaydlarhkdravrttih Sphutdrtha 1.22]:

Similarly, in order for a bodhisattva to generate bodhicitta for 
the first time and so forth, and in order for him to generate the 
bodhicitta o f exertion at the proper time and practice the 
Dharma implied by it ... ,1306

Accordingly, you learn the instructions when you are in a state o f generat
ing the bodhicitta of aspiration. The way to learn [them] is to listen when 
they are first read out. After that you learn to meditate in an isolated place, 
and having attained [a stable] meditation, [you learn how to become] 
expert in teaching the Dharma to others.

[36.3-6] 3. The bodhisattvas whose practice is yoga1307 abide on [the level 
of] the third generation o f [bodhi] citta. It has been said that they meditate 
[according to] many [practices], such as the presence o f mindfulness (Skt. 
smrtyupasthand). Accordingly, they exert themselves with regard to the yoga 
of the two types o f selflessness, from “impermanence” up to “without 
action.” By virtue o f this, eyes that do not depend on other [factors] arise, 
together with clairvoyance.

[36.6-9] 4. “ [The bodhisattva level of] growing up” is also called having 
been born in an existence with changed conditions. Ja td m in Sanskrit [means] 
having been born into a family [of good ancestry]. Thus, having attained 
a [new] birth in a form [that reflects your] fully matured knowledgeable 
faith in such things as the Three Jewels, deeds, and fruit, as [taught] in the 
discourses of the Buddha, you acquire [the ability] to listen to the Dharma 
from the buddhas of the three times. Abiding on the great path o f accu
mulation, you can listen to the Dharma directly from a tathagata.

[36.9-12] 5. [A bodhisattva on the level of] sublime preparation abides, 
during the fourth generation o f [bodhi] citta, on the part [of the path char
acterized by] penetration. In [the Abhisamaydlarhkdra IV.35ab] it has been 
stated:
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The observed object o f [different] types o f heat1309 
Are here praised as being all sentient beings.1310

Accordingly, whatever [practice] you begin upon attaining penetration, it 
is connected with the benefit o f sentient beings. You ascertain that sentient 
beings, buddhafields, and so forth are immeasurable.

[36.12-16] 6. The bodhisattva [on the level of] sublime resolution has 
[become] certain by virtue o f his very stable resolution with regard to the 
Three Jewels and so forth, and attains the state o f patience on the level of 
being in partial concordance with penetration.1311 For it has been said [in 
the Abhisamaydlamkdra V.3]:

Unsurpassably perfecting the properties o f threefold omniscience 
Without ever abandoning the benefit o f sentient beings is called

stability:1312

This is the state of the fourth generation o f [bodhi]citta. Since it has [also] 
been expressed as “comprehending the ten aspects, [namely,] signlessness 
and so forth,” it should be referred to as generating perseverance in not being 
afraid o f emptiness.

[36.16-18] 7. The bodhisattva on the irreversible [level] has attained the 
first [bodhisattva] level, [on which] he does not retreat from knowledge
able [faith] in the Three Jewels and his own level, as has been stated in the 
[Prajndpdramitdratnaguna]samcaya[gdthd] [XVII.yb]:

.. .always free from doubts about their own level, like Mount 
Meru__1313

This [accounts for] the first level up to the seventh.
[36.18-20] 8. The bodhisattva [on the level of] the youthfulness abides 

on the eighth level. Being faultless, he is called youthful. As to fault, it [has 
the meaning of] defect, and [the bodhisattva on this level is called youth
ful] because he does not have any [faults] or [their] roots. The buddhas and 
illustrious ones instruct them by means o f sublime [buddha] fields.

[36.20-22] 9. The bodhisattva [on the level of] a regent abides on the 
ninth level, since in the same way as a regent knows the activities o f a king, 
[the bodhisattva on this level] is an expert with regard to the activities o f a 
buddha, [such as] the preaching o f the Dharma.

[36.22-24] 10. The bodhisattva [on the level of] consecration abides on 
the tenth level and has attained [the ability to perform] the innumerable
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deeds of a buddha. On the basis o f these [points], the ten bodhisattva lev
els [of the Avatamsakasutra\ have been explained.

[36.24-37.1] Now the way the buddha potential is purified by the three 
[dharma]cakras will be explained. Among the three yanas, even those who 
have obtained the four fruits on the Sravakayana differ considerably in 
terms of qualities. Although they have [all] attained arhat[ship], there are 
many differences [among them]: [one] is with ornaments1314 and [another] 
without,1315 the body [of one] is frail and [that o f another] is not. The sit
uation is similar with regard to the pratyekabuddhas.

[37.1-6] Since bodhisattvas below the seventh level have many different 
faculties, there are many potentials functioning as their causes, and this is 
what is called the fortified potential. Although the natural potential has, 
among others, fortified and nonfortified [and] pure and impure [forms], 
these are, in terms of their nature, not very different, inasmuch as [the nat
ural potential] has been taught as being of the nature o f suchness, which is 
not different in buddhas and any sentient being. Therefore it has been said 
in the $rimdld[devi]sutra [221b]1316 that whoever has no doubts [that what 
is covered by the extremity o f the sheath of all defilements is] buddha nature 
also has no doubts about the dharmakaya o f the buddhas. Thus they are 
not different, and since the fundamental substantial cause o f a buddha is 
[buddha] nature alone, this latter must be purified. Toward that end the 
limitless activity of the light and emanations o f the buddhas purifies the 
[buddha] element of sentient beings.

[37.6-8] All o f these three stages, which have been taught by way o f the 
example of refining a vaidiirya gem in the Dhdranisvarardjasiitra, are the 
purification by means o f the teaching [wheels] (dharmacakra) o f the noble 
one, which have not been set in motion before by humans or gods. With 
regard to the example, [the Dhdranisvarardjasutra (as quoted in the Ratna- 
gotravibhdgavydkhya) ] states:

[37.8-13] Son o f noble family, take an expert jeweler who knows 
how to refine jewels well. He extracts impure jewels from a 
mine, washes them in salty acidic water, and polishes them 
with a black haircloth. But he does not cease his efforts there.
After that he washes them in a sharp gravy and polishes them 
with a woplen blanket. But he does not cease his efforts there.
After that he washes them in a medicinal liquid and polishes 
them with a finely woven cotton cloth. [Thus] polished and rid 
o f impure substances, [such a gem] is called a precious vaidurya 
stone.1317



[37.13-16] The three stages o f purifying the coarse, middle, and subtle 
stains is an example o f the purification by way o f the three turnings [of 
the dharmacakra]. When a specialist in the worldly sense analyzes an 
impure precious gem, he [finds that] it is worth purifying. The meaning 
[illustrated] is the fortified potential. [But] a specialist in the worldly sense 
does not know their [i.e., sentient beings’] potential, and it is [rather] the 
ability to purify by the power o f meditative concentration that [serves as] 
an example for the naturally present potential.1318 In [Bhavya’s] 
Prajndpradipa it is stated:

[37.16-20] Moreover, some think the following: “Since it has 
been said in the scriptures: ’In a tree or a trunk o f a tree there are 
various elements,’ [you are also entitled to say that] hotness exists 
in water. Therefore this is not a [proper] example.” [Answer:]
With regard to this, [a magician] who possesses magical powers 
or has gained control over sentient beings [may say:] “May there 
be riches, gold, silver, and so forth wherever there is grass, chaff, 
cow dung, and so forth.” Magically empowered by this [declara
tion], [the grass and the rest] are [all transformed] in a like man
ner. [This also] permitted with regard to a tree, it has been said: 
“There are various elements in a tree and in the trunk o f a tree.” 1319

[37.20-24] Such an ability to transform chaff into gold by the power o f 
meditation is not a generally accepted way that causal relation works. 
Rather, when the power of meditation is involved, it is only the spatial ele
ment of the chaff that can be transformed into gold by this power, so that 
it is not a mutual transformation o f an own-being o f the two elements. The 
spatial element was used by the illustrious one as a simile o f the naturally 
present [buddha] potential. Since it is obvious that in a generally accepted 
valid cognition, absolute darkness does not arise from a flame, it is not pos
sible to claim [such and incur the undesired consequence in Madhya- 
makdvatdra V I. 14b]:

Then absolute darkness arises even from a flame.1320

[37.24-38.1] Likewise, you can certainly distinguish between objects that 
can be [produced by] the magical power o f meditation and not, for if  it 
were not so, the power o f the buddhas’ meditation would transform all sen
tient beings into buddhas in one moment, as is said in the Tarkajvdld (that 
is, Madhyamakahrdaya X.3ab):
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I f  it could by achieved by the power o f [Sakyajmuni, all sentient 
beings would have passed into nirvana.1321

[38.1-5] When an individual person has accepted the moral precepts and 
[first] established himself as a lay practitioner, [then] as a novice monk, and 
[then as] a [fully ordained] monk, it is not certain that this monk has 
obtained the fruit o f a stream-enterer and so forth, even though it is said 
that entering into the teaching is completed when the upasampadana vows 
o f a monk1322 have been taken. Likewise, even though the three dharma- 
cakras are set in motion, the three stages, namely, the nirvana o f the 
Hinayana, the attainment o f the Mahayana levels o f the nobles ones, and 
the attainment of the eighth [bodhisattva] level, have set temporary limits. 
In this regard, [the following is the presentation of] the first stage o f purifi
cation [in the Ratnagotravibhagavydkhyd\ :

[38.5-8] Son o f a noble family, a tathagata, too, knows the 
unpurified element o f sentient beings and creates disgust in 
those who rejoice in samsara with the alarming teaching o f 
impermanence, suffering, no-self, and impurity. [In such a 
way] he causes them to enter the noble discipline o f the 
Dharma.1323

[38.8-11] Thus it is stated [in the Dharanisvarardjasutra (as quoted in the 
Ratnago travibhagavydkhya)]. A  tathagata is like a jeweler because he knows 
the [buddha] element o f sentient beings precisely and completely. This is 
in accordance with:

Then, as to the sravakas, he wishes to know all [of them]—  
because o f his continuous engagement— as though he wanted, 
for example, to burn everything with fire, but it is not that he 
knows them instantaneously.1324

So, it is claimed that he comes to know the [buddha] elements o f sentient 
beings gradually, not instantaneously.

[38.11-12] You may ask what is [meant] by the following statement:

In the Mahayana it is said that he is someone whose pervasion 
of the entire mandala o f knowable objects [occurs] in a single 
moment o f knowledge (mkhyen pa)}™
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[38.12-16] The jeweler, who [in this example] is the Tathagata, is uninter
ruptedly engaged in his activity [of looking for the jewels o f sentient beings] 
in the innumerable world systems. This is shown [in the text], for it is said 
further down1326 in this teaching [of the Dhdmnisvarardjasutra?]:

The doubt as to whether the dharmacakras were turned all at 
once or sequentially is removed. In the limitless world systems, 
they were turned all at once, and with regard to the individual 
persons, they were turned sequentially.1327

[38.16-19] Well then, for those who possess more roots of virtue at the stage 
of being in partial concordance with liberation (moksabhdgiya), the second 
[dharma] cakra is first set in motion. For those who possess many more [roots 
of virtue], the first to be set in motion is the third [dharma] cakra. This should 
be understood in accordance with the Ajdtasatrukaukrtyavinodana[sutra], the 
Suramgamasamddhi[sutra], the Angulimdliya [sutra], and others.

[38.19-26] Likewise, if  you take the Saddharmapundarika [sutra] as a 
measure, at the time when many arhats, such as Sariputra, were on the 
s'ravaka path, they were made to mature with the roots of virtue that per
tain to the Mahayana and were granted a prophecy through the third 
[dharma] cakra. Thus whoever abides on the sravaka path is also prompted 
to embrace the third [dharma] cakra, so that somebody with such a poten
tial becomes a disciple o f the first and third [dharma] cakras. You may ask, 
is it not taught in the Saddharmapundarika[sutra] that it [itself] is the sec
ond [dharma] cakra? How can it then be the third [dharma] cakra? This 
[results] from a different way o f counting. When presenting [the turnings] 
as two, the [dharma] cakra o f the Hinayana and the Mahayana, the Sad- 
dharmapundarlka[sutra] is the second [dharmacakra]. In the Samdhinir- 
mocana[sutra] it is described as the third, in accordance with the 
classification o f the teachings for those who have entered the Sravakayana, 
the Mahayana, and all yanas.

[38.26-39.4] This [particular] description as three stages1328 is found in 
the present treatise (RGV II.4ia-c), too:

The nirmanakaya, which is the [primary] cause o f [people] in the 
worlds entering

The path o f peace, bringing [them] to maturity, and granting 
[them] prophecies,1329 

Always abides in it,1330
[Like the form elements in the spatial element.]1331
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and in the detailed explanation [of this stanza] as the last stage o f the pres
entation as three stages, it is stated [in RG V  II.58C—59d] that [the Sad- 
dharmapundarikd\ is the third stage:

Through the teachings o f the reality o f the Dharma 
In the Saddharmapundarika and other [sutras],
He diverts [the s'ravakas] from their former conviction,
And by using insight and skillful means,
Makes them mature on the ultimate yarn  
And utters a prophecy with regard to [their] supreme 

enlightenment.1332

[39.4-11] When you first enter the Sravakayana, aspects o f the truth o f suf
fering arise, and because o f frightening impermanence [you realize] the suf
fering o f being overpowered like chaff blown around by the wind. Because 
you have clung to the existence o f a creator such as Isvara and a substantial 
self that is different from the mere accumulation o f skandhas even though 
they do not exist, [your life] has become pure suffering. Having seen that 
the stainlessness o f what is in reality bliss has become immersed in impure 
mud, he creates— through his teaching that makes you weary o f samsara—  
disgust in sentient beings who are attached to samsara, rejoicing in it, see
ing it as something possessing good qualities. At the stage o f being in partial 
concordance with liberation and the stage o f being in partial concordance 
with penetration, he creates disgust in a general way. [For] when you 
directly come to know the aspects of the truth of suffering mentioned above 
and the twelve aspects o f the remaining three truths on the path o f seeing, 
you attain a state of great weariness [— in this way] he creates disgust [on 
this level]. Having [thus] made it a direct remedy for defilements, [the 
Buddha] causes you to embrace the disciplinary doctrine o f the noble ones, 
the truth o f the path.

[39.12-15] From that weariness he causes you [to go on to] attain [the 
level of] no more learning that is free from attachment, and from the lat
ter to become established in the nirvana without remainder, which is also 
the cessation o f the polluted skandhas. The first [dharma] cakra has thereby 
partially reached fruition. That this is not entirely so is because the Buddhas 
activities are for the sake o f establishing [everybody] in omniscience; the 
first [dharma]cakra was set in motion for this purpose.

[39.15-17] With regard to the second [dharma] cakra it is stated [in the 
Dhdramsvarardjasutra (as quoted in the Ratnagotravibhagavydkhyd)]:
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But a tathagata does not cease his efforts there. After that he 
makes them realize his guiding principle (netri) through his 
teaching of emptiness, signlessness, and wishlessness. 1333,1334

[39.17-21] The sentence “But a tathagata does not cease his efforts there” 
excludes the possibility that the Sravakayana has reached the end with a 
defining characteristic o f not [being able to] proceed to other [yanas] . You 
may ask, “Well then, for what reason does he make again effort?” A  
tathagata is endowed with the realization of omniscience for [the sake, too, 
of] those who, after that [practice o f the first dharmacakra], have entered 
the Mahayana, having generated bodhicitta together with the [corre
sponding] conduct. As for his guiding principle, it is the path.

[39.21] [As] is stated [in Abhisamayalamkara 1.2a:]

The path [leading to] omniscience,
[Is what has been taught here (i.e., in the prajndpdramita sutras) by 

the teacher.]1335

[39.21-22] The essence o f this path is the three doors to liberation, and so 
he makes them realize the guiding principle through his teaching o f empti
ness, signlessness, and wishlessness.

[39.22-40.4] In the prajnapdmmitd, too, also these three [doors] have 
been taught:1336

Moreover, Subhuti, the Mahayana o f the bodhisattvas, the great 
beings, is the three samadhis. I f  you ask what these three are, they 
are the samadhi o f emptiness, the samadhi o f signlessness, and 
the samadhi of wishlessness. I f  you ask what the samadhi of 
emptiness is, it is that which abides in a mind fully realizing that 
all phenomena are empty o f their own defining characteristics,
[and that which is] emptiness as a door to liberation. This is 
the samadhi o f emptiness. I f  you ask what the samadhi o f sign
lessness is, it is that which abides in a mind fully realizing that 
all phenomena are without [characteristic] signs, [and that 
which is] signlessness as a door to liberation. This is the 
samadhi o f signlessness. I f  you ask what the samadhi o f wish
lessness is, it is that which abides in the mind fully realizing 
that all phenomena are not to be “mentally elaborated,” 1337 [and 
that which is] wishlessness as a door to liberation. This is the 
samadhi of wishlessness.



[40.4-5] This defines it— the entire path taught in the prajndparamitd. But 
the “highest fruit” 1338 o f the levels proper to this [second] dharmacakra is 
obtained [only] by [a bodhisattva] on the seventh level.

[40.5-8] With regard to the third [dharma]cakra it is stated [in the 
Dhdranisvarardjasutra (as quoted in the Ratnagotravibhdgavyakhya) ]:

But a tathagata does not cease his efforts there. Thereafter he 
causes sentient beings, who have by origin various natures, to 
enter the sphere o f a tathagata through the teaching o f the irre
versible [turning of] the dharmacakra, the teaching o f the 
threefold purity. Those who have entered1339 [the sphere] real
ize the true nature o f a tathagata and are called the unsurpass
able venerable ones.1340

[40.8-10] “But a tathagata does not cease his efforts there” is explained in 
the Ratnavali [V.40]:

In the same way as eight sravaka levels are explained according 
to the Sravakayana,1341 there are ten bodhisattva levels according 
to the Mahayana.1342

[40.10-15] The sixth sravaka level in the Lankavatdra[sutra] passage 
(“Mahamati, from the sixth level onward, the bodhisattvas, grieat beings, 
sravakas, and pratyekabuddhas enter cessation.” 1343) is the level o f the fruit 
o f a “never returner.” Even though it is not at all the same as the sixth 
bodhisattva level in terms o f qualities, etc., it has been subsumed under 
the same name, sixth level. The s'ravakas’ and bodhisattvas’ respective 
enterings into cessation are explained in this way as being the same in 
name [only].

[40.15-18] If, however, based on the commentary o f the Astasdhasrikd 
Prajndparamitd (which says that since on the bodhisattva path o f seeing 
the abandonment and realization o f sravakas and pratyekabuddhas are 
perfect), they are enemy destroyers (arhats), because they have destroyed 
the enemies on the path o f seeing, and [practitioners] in whom the out
flows are exhausted, because they have exhausted the outflows on the path 
o f seeing— [if] you think [on this basis] that you do not have to learn any 
more after having attained arhatship, [you should consider that it was 
said:] “But a tathagata does not cease his efforts with that.” Thereafter, 
those bodhisattvas are introduced into the sphere o f a tathagata.
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[40.18—19] I f  you ask what the sphere o f a tathagata is like, it is engaged 
within itself in working for the sake o f sentient beings, with neither effort 
nor concepts, because it has been said in this [RGV I.77]:

[40.19-21] As to the way o f the bodhisattva, in the state obtained 
after meditation1344

He becomes equal to the Tathagata on account of having liberated 
sentient beings in [various] worlds.1345

[40.21—23] Since this [ability] is obtained from the eighth level onward, that 
bodhisattva is also called a tathagata. In the [Prajndpdramitdratnaguna]- 
samcaya[gdthd] [XII.4cd], too, it has been said:

Bodhisattva [s] thoroughly realize this [dharmata]1346 as suchness 
And are therefore called buddha by the tathagatas.1347

[40.23-24] Not having attained the sphere o f such a tathagata, [a bodhi
sattva] on the seventh level should not to be said to be without defilements. 
With regard to the notion that there is [still] attachment to the wisdom of 
a tathagata and that [his] intentions have not been completely perfected, it 
is stated in Dasabhumikasutra:

[40.24-41.3] O son o f the victorious one, a bodhisattva on the 
seventh level has left for the most part all the accumulations o f 
defilements— attachment and the rest1348—-behind him. A  
bodhisattva practicing on the [seventh] level, “having gone 
far,” should to be said to be someone neither with defilements 
nor without defilements. I f  you ask why that is, [it is for the 
following reason:] as no defilements occur, he should not be said 
to be with defilements. But since [he still] longs for the wisdom 
o f a tathagata, and since [his] intentions are not completely 
perfected, he should not be said to be without defilements 
either.1349

[41.3-7] It is said that because of this, the conduct arisen from practice, and 
attachment to the wisdom of a tathagata, are from the first to the seventh 
level given the name defilement, and it is the purification o f this a tathagata 
puts his effort into. As for the skillful means by which he does this, it is by 
the teaching of the irreversible [dharma] cakra. Because this teaching is one 
of threefold purity,1350 it is, firstly, a perfect teaching.
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[41.7-10] As for this threefold purity, it has been said in the Maha- 
ydnasutrdlamkara [and the corresponding bhdsyaXll.n):

This teaching o f the buddhas is pure in terms o f the three 
circles.

It should also be known to be free from the eight faults.

“Pure in terms o f the three circles” means [the purity o f that] by 
which he teaches, [that is, in] speech and words; [the purity of] 
how [it is taught]— the kind o f statements and so forth— and 
[the purity o f the disciples] to whom [it is taught], who know 
the condensed statements and detailed explanations.1351

[41.10-11] Therefore, it is threefold— the purity o f the speech o f teachers, 
famous among [the monks of] Nalanda; o f the teachings to be explained; 
and o f the [mind] streams o f the disciples.

[41.11-19] Since wisdom on the eighth level is irreversible, it is called the 
irreversible level. The meaning o f this teaching is that some people get tired 
of the [meditation] cushion and are not able to sit for a long time [on it], 
and in the same way as they [can] not endure the cushion, they rise again 
from meditative equipoise, and this means not being able to endure med
itative equipoise. Since, on the eighth level, you do not rise [any longer] 
from meditative equipoise, [which is focused] on nonorigination, it is 
called the endurance o f nonorigination. Nor do you turn away from the wis
dom of nonorigination. From this [eighth] level onward, the teaching in 
its main part is therefore said to be irreversible. Since it is transmitted into 
the [mind] stream of the disciple, it is called a [dharma]cakra, namely the 
Dharanisvararajasutra itself and the other sutras o f the irreversible 
[dharma]cakra. Moreover, the actual students of this [dharma]cakra are 
sentient beings who by origin have various natures. Since the term nature 
is a synonym of the term potential, you need [to understand] potential. 
“Various” [means] “different.” As [sentient beings] are the fruit arisen from 
different potentials, they have [these] as [their] origin. The explanation in 
the Samdhinirmocanasutra (VII.30) “those who have entered all vehi
cles” 1352 [refers] precisely to this.

[41.19-21] The fruit o f this [dharma]cakra is [the state of] having entered 
the sphere of a tathagata. As for the true nature of a tathagata, it is said [in 
Abhisamaydlamkdra IV.ihcd]:



And that which is different from that ([knowledge of minds] 
called active and so forth1353)

Is the knowledge o f these [forms o f mind] in [their] aspect of 
suchness.1354

And it is [further] said [in Abhisamayalamkdra IV. 17a]:

The sage[s] realize suchness [and teach it to others].1355

[41.21—24] In this manner you realize the true nature o f a tathagata, which 
[means that] you know the mind o f sentient beings in terms o f its true 
nature and so forth, become enlightened, attain the arhat[ship] o f the 
unsurpassable yana, and you are thus said to be an unsurpassable object of 
veneration. In this regard, it has been said in [the chapter on] the eighth 
level in the Dasabhumika[sutra] that [a bodhisattva on the eighth level] is 
honored by all worldly protectors.1356

[41.24—42.10] As for how stains are thereby cleared away, it is stated in 
the Lankavatarasutra:

“Illustrious one, how is the stream o f appearances, which are 
your own mind, purified-—instantaneously or gradually?” The 
illustrious one replied: “The stream o f appearances, which are 
your own mind, is purified gradually and not instantaneously. 
“Mahamati, it is like the mango fruit, which ripens gradually and 
not instantaneously. It is in this way, Mahamati, that sentient 
beings’ streams o f appearances, which are their own mind, are 
purified. Mahamati, it is like a potter, who makes pots gradually 
and not instantaneously; in the same way, Mahamati, a tathagata 
cause§ sentient beings’ streams o f appearances...to be purified 
gradually and not instantaneously. Mahamati, it is like grass, a 
thicket, medicinal herbs, and forest trees, which grow up grad
ually from the earth1357 and not instantaneously; in the same way, 
Mahamati, a tathagata causes sentient beings’ streams o f appear
ances... to be purified gradually and not instantaneously. 
Mahamati, it is like someone who becomes a master o f comedy, 
dancing, music, singing, lute,1358 cymbals,1359 and painting grad
ually and not instantaneously; in the same way, Mahamati, a 
tathagata causes all sentient beings’ streams of appearances.. .to 
be purified gradually and not instantaneously.” 1360
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[42.10-15] Mahamati, it is like all manifestations o f forms in a 
mirror, which appear instantaneously without concepts;1361 in the 
same way, Mahamati, a tathagata causes all sentient beings’ 
streams o f appearances.. .to be purified instantaneously, [namely 
in a stream] free from concepts and [in] a [tathagata’s] experi
ential object that lacks appearances. Mahamati, it is like the 
disks o f the moon and the sun, which illuminate with [their] 
rays all manifestations o f forms instantaneously; in the same 
way, Mahamati, a tathagata instantaneously shows the experi
ential object o f the victorious one, [that is, of] his inconceiv
able wisdom, to those sentient beings1362 who are free from the 
mental imprints o f bad states, [namely,] their own minds’ 
appearances.1363

[42.15-19] Here, the stream o f appearances that are your own mind is the 
basic consciousness, which is comparable with the stone o f the vaidurya 
family. It is similar to the water o f the ocean. From it arise the forms o f 
active consciousness, which are similar to waves. When the active con
sciousness becomes pure, it does so gradually. The gradual ripening o f fruit 
o f the mango tree is an example o f gradually increasing [the dosage] o f a 
remedy to purify the mind. The potter stands for the tathagata. By his fash
ioning, that is, by his teaching o f the Dharma, the path gradually arises. 
[This is what the Lankdvatarasutra\ is saying [here].1364

[42.19-21] As to the example o f the great earth, in the same way as every
thing arises in dependence on the earth, which is by nature void o f concepts, 
so too the qualities arise gradually from the nonconceptual dharmakaya of 
the tathagata and the nonconceptual meditative concentration o f the bodhi- 
sattvas. [This is what the Lankdvatdrasutra\ is saying [here].

[42.21-22] In the same way as vocal music, comedy, and instrumental 
music are mastered gradually, so too the qualities arise gradually even 
from the conceptual state together with performance that is attained after 
[meditative concentration]. [This is what the Lankdvatarasutrd\ is saying 
[here].

[42.22-23] The example o f the mirror stands for the instantaneous 
appearance o f all objects o f knowledge in your mindstream after it is liber
ated from base states on the pure [bodhisattva] levels. [This is what the
Lankdvatdrasutra\ is saying [here].

[42.23-24] The example o f the sun and moon stands for the instanta
neous diffusion of brilliance o f teaching the Dharma to other disciples. 
[This is what the Lankdvatdrasutra\ is saying [here].
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[42.24-25] Therefore the gradual purification o f stains by way o f the 
three [dharma]cakras goes up to the seventh level. [This is what the 
Lankavatdrasutra\ is saying [here].

[42.25-43.2] The first turning washes away defilements that have arisen 
through the [wrong] view o f a self. The middle turning purifies [both] 
coarse and subtle concepts that come from clinging to things. The last turn
ing purifies the so-called object appearances that appear to the mind, for 
they are a hindrance to seeing [your own] buddha nature properly.

[43.2-4] Furthermore, [it is stated] in the Lankdvatdmsutra [II.99-100]:

Like the waves o f the ocean, set in motion under windy conditions, 
Arising like a dance— and there is no interruption—
The stream of the basic [consciousness] is in a similar manner set 

constantly in motion by the wind o f [cognitive] objects,
And the varied waves1365 o f consciousness arise as in a dance.1366

[43.4-7] The continuum is the basic consciousness, which is without 
interruption. In the same way as dance-like waves arise when a flow o f 
water has been stirred by winds, so too the waves o f the eye conscious
ness and so forth arise under the conditions o f [cognitive] objects, which 
[in this] resemble the wind. Assuming the forms o f a dancer, deities, and 
the like, [the waves] dance. Likewise, the basic consciousness assumes the 
forms o f [cognitive] objects and arises as the consciousness o f the eyes 
and so forth. This is like a dancer. [This is what these stanzas] are saying 
[here].

[43.7-10 In the Lankdvatdmsutra (II.101-2) it is further said:]

Blue,1367 red, salt, conch shells, milk, sugar,
Astringent fruits, and flowers,
These are known to be neither identical nor different,1368 
Like rays of the sun and the moon,
And waves of the ocean.1369
Likewise the seven types o f consciousness, too,
Are connected with the mind.1370

[43.10-16] I f  you consider what the forms o f an object are like when they 
appear to consciousness, they appear as blue and so forth. As to blue and 
red, they appear to the eye consciousness. [Here] it is being said that they 
appear as the aspects o f conch shells, milk, flowers, sun rays, and so forth. 
As to salt, sugar, and the astringent myrobalan fruit, these characterize



what appears in the form o f taste. Furthermore, when a pot appears in the 
sunlight,1371 the manifested pot is not substantially different from the 
[actual] pot. [But] if  it were substantially identical with the [material] con
tinuum [of the pot], a pot would appear also in the darkness. Therefore, it 
is free from identity and difference. Likewise, when blue appears to the eye 
consciousness, it is the eye consciousness itself that takes on the appearance 
o f blue. Therefore, this appearance o f blue is not substantially different 
from consciousness (shespa). The fact that the stream of this consciousness 
appears also as yellow [shows that] this appearance as blue does not [totally] 
conform with the continuum o f consciousness. [This is what these stan
zas] are saying [here].

[43.16-17] Likewise, since the seven types o f consciousness occur as these 
very seven types of consciousness themselves in a stream o f the type that 
basic [consciousness] is, they are not different from the basic [conscious
ness] in terms of substance [or] type. [But] it is not the case that they per
manently abide as a [continuous] stream.

[43.17-18] Thus, the master Vasubandhu said [in his Trimsikdkdrikd, 
stanza 16]:

The manifestation o f mental consciousness takes place at all times,
Except in an unconscious state, in a state without mind (citia), 

sleep, or fainting.1372

[43.18-22] ...and thus explained three states without [active conscious
ness] . As for the defiled mind, it does not exist during absorption on the 
supramundane path and cessation. Thus the defiled mind and the con
sciousness o f the five doors1373 are completely tainted, but since the mental 
consciousness has both a tainted and untainted [part], it can abandon the 
tainted [part]. [This is what the stanza] is saying [here].1374

[43.22-24] [It is further said in the Lankdvatdrasutra (II. 103-4):]

The change o f the ocean [produces] the variety o f waves.
Likewise, the basic [consciousness] moves on as the variety o f what 

are called [active forms of] consciousness.
Mind, [defiled] mind, and [active] consciousness are [convention

ally] determined for the sake o f defining characteristics,
[But in reality] the eight [types o f consciousness], whose [only] 

defining characteristic is not to be separate, can neither be the 
basis for definition nor possess defining characteristics [as distinct 
types].1375
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[43.24-44.2] In the same way as the flat expanse o f the ocean [may] turn 
about, change, and appear as waves, so too the basic consciousness becomes 
a sevenfold variety of consciousnesses. Thus the mind (as a consequence of 
having accumulated mental imprints in the basic [consciousness]), the 
defiled mind (as a consequence o f egocentricity), and the active mind (as a 
consequence o f the mental faculty and its corresponding cognition o f 
objects) are [all] labeled “consciousnesses,” having acquired their names 
and meaning by virtue o f their distinct defining characteristics. In reality, 
all o f these are types o f the same basic [consciousness], and as types, they 
should therefore not be associated with defining characteristics or a basis 
for definition. The eight have the defining characteristic or nature o f not 
being different types.

[44.2-3] [It is further said in the Lankdvatarasiitra (II. 105):]

In the same way as there is no difference between waves and the 
ocean,

A  development (i.e., in the sense o f a real distinction)1376 from the 
mind o f the types o f consciousness is not found.1377

[44.3-5] When waves have “returned to” and “developed” into the ocean, 
they are [indeed still] waves. [But] in the same way as you do not appre
hend [them as distinct entities, thinking rather that] they are the ocean, so 
too the eight types o f consciousness are not apprehended [as something 
separate] when mind has “developed” into the eighth [bodhisattva] level. 
[This is what this stanza] is saying [here].

[44.5-7] Likewise, with regard to these [eight forms of consciousness], 
Saraha said [in his Dohakosagiti, stanza 74]:1378

Whatever emanates from the mind, [and however long such 
thoughts do so,]

So long will their nature be that of the protector [of all beings].1379
Are water and waves different or not?
[His] equality with worldly existence is by nature [that of] space.1380 

[44.7-9] Zhang [Tsalpa Tsondru] (Zhang [Tshal pa Brtson grus]) said:

Do not think that these thoughts— suddenly arisen
From within the state o f thus positing [your] mind—
Are themselves different
From luminosity and the dharmakaya.
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In the same way, waves stirred up with a crashing sound
From the unmoved clear ocean
Are nothing different [from the ocean].1381

[44.9-13] Chegom (Lee sgom) (ca. 1140/50- 1220)1437 said:

Even though a variety o f dual appearances appear to the mind,
With regard to their abiding nature they have never been different 

and are of one taste.
It is like water and ice: even though they appear to be two,
They have the same taste, for the nature of ice is water.
Therefore, the nature of water and ice is not different.
You should know that all phenomena that appear as [subject-object] 

duality are like that.1382
It is like the ocean and the waves: even though they appear as two, 
They have the same taste, in that by their nature waves are the 

ocean.
Therefore, the nature o f the ocean and the waves is not different, 
And you should know that [all] phenomena that appear as [subject- 

object] duality are like that.1383

[Thus] the discourse of the victorious one (i.e., the Lankdvatarasutra) is a 
basis for such [mahamudra teachings].

[44.13-16] [Next, the Ratnagotravibhagavyakhyd says:]

With regard to the example o f gold, it too refers to [the poten
tial] : “Thinking o f this potential, which is purity by nature, 
even though it has been hindered by the adventitious stains— ”
If you ask, the potential o f what? [the answer] is the element, 
the potential, and the cause o f a tathagata.1384 The proof in the 
scripture for this [is:] Just as gold is not seen in crumbled 
stone but [first] becomes visible through a process o f purifi
cation, similarly tathagatas [become visible by purification] 
in the world o f living beings. Thus it has been stated in the 
Ghanavyuha [sutra].1385

[44.17-20] A  variant reading [?]1386 o f this sutra [passage] is: “The presence 
o f gold does not become apparent by pulverizing stones to dust; the gold 
appears by a particular process o f purification.” The example o f gold 
teaches that the naturally present potential, [namely] suchness, is purified.



Here [in the Ratnagotravibhdga I.151 (J I.148)] it is said:

Since it is unchanging by nature, [full of] virtue, and perfectly pure, 
Suchness is [well] illustrated by the analogy of a piece o f gold.1387

[44.20-45.5] Somebody may remark that if  you explain the gradual purifi
cation of stains by means of the three [dharma]cakras together with the 
examples, [and] if it is easy to understand the differences between the first 
and the second [dharma]cakras, in that they [respectively] teach the [four] 
noble truths and emptiness, what is then the difference between the sec
ond and the third [dharma]cakras? In the Samdhinirmocanasutm, the last 
two [dharma]cakras are both taught in terms o f the lack o f own-being, 
absence o f production, absence o f cessation, quiescence from the start, and 
being naturally in a state o f nirvana. Therefore, they appear not to be dif
ferent in reality. If, on the other hand, a difference is evident, inasmuch as 
the second [dharmacakra] has been taught as being provisional and the 
third as being definitive, is it the case that, in terms of compassion, the 
extent of a bodhisattvas conduct is greater or smaller in [either o f the] two? 
Or is there a difference o f a higher and lower view in terms o f insight? Or 
a difference in being expert or not in cultivating [the view] in meditation? 
Or a difference in having completed the [bodhisattva] levels or not? I f  there 
is no difference, how are you to understand that the purity in terms o f the 
three circles1388 o f the discourses in the third [dharmacakra] are mentioned 
in particular, and that theTathagata’s effort [in the third dharmacakra] sur
passes the previous ones? I f  there are differences, say them!

[45.5-7] I f  this is a worthwhile question, those disciplined according to 
the works o f the Sravakayana and those exclusively disciplined according 
to the Madhyamaka treatises o f Nagarjuna and his disciples will become 
terrified. Nevertheless, since obviously many, even persons with marvelous 
devotion, have had [this question], an answer must be given.

[45.7-21] In the Sarhdhinirmocanasutra (VII.31-32) it is stated:

[Paramarthasamudgata] asked: “Illustrious one, how much 
merit do those sons or daughters o f good origin generate who 
hear this illustrious ones teaching o f the definitive meaning—  
beginning with phenomena lacking an own-being up to being 
naturally in a state o f nirvana— and then develop devotion, write 
it down, memorize it, read it, venerate it, propagate it, receive 
an oral transmission o f it, recite it to others, reflect on it, and 
unite with it in the form o f meditation?” The illustrious one

R A T N A G O T R A V I B H A G A V Y A K H Y A  C O M M E N T A R Y  2 4 3



244 A DIRECT PATH TO THE BUDDHA WITHIN

replied to the bodhisattva Paramarthasamudgata: “Paramartha- 
samudgata, those sons or daughters o f good origin will gener
ate immeasurable, incalculable merit. It is not easy to give an 
example o f this, but I will explain it to you briefly. Paramartha
samudgata, it is like this: I f  you compare, for example, the par
ticles o f earth on the tip o f a fingernail to all the particles o f earth 
in the earth, they do not approach even a hundredth part, they 
do not approach even a thousandth part [or] even a hundred- 
thousandth part— any part, any approximation, any compari
son. I f  you compare the water in a cows hoof print to the water 
in the four great oceans, it does not approach even a hundredth 
part, and so on. Paramarthasamudgata, I have explained the 
merit o f those who are devoted to the sutras o f provisional 
meaning up to being united [with them] in the form o f medi
tation. I f  you compare it to the merit o f having completely real
ized the [bodhisattva] levels by devotion,1389 to the teaching o f 
definitive meaning up to complete realization from being 
united [with it] in the form o f meditation, it does not even 
approach a hundredth part (and so on) up to ‘it does not bear 
any comparison.’” 1390

[45.21-22] Given that the difference in benefit from [only] hearing these 
provisional and definitive meanings is already so great, you may conceive 
that the difference [between them and] the profound and vast meaning o f 
the last [dharma]cakra is also on the same order.

[45.22-46.5] There is a distinction [among the three dharmacakras] 
resulting from a difference in compassion. With regard to the second 
[dharma]cakra, you are focused— according to the three aspects o f com
passion, which is [either directed] toward sentient beings [or] phenomena, 
[or] is without any objective support— on [either] sentient beings with 
their suffering o f suffering, [or] on their being encumbered with the suf
fering o f impermanence, [or] on the nature o f emptiness. Here in the third 
[dharmacakra] the nature o f mind is [taken to be] the nature o f bliss, per
manence, the true self, and essential purity. Outside o f this [nature, how
ever], it has been temporarily1391 hindered by ignorance, and as a result 
appears to be encumbered with suffering. Thinking that this is amazing, 
you develop compassion in order to remove this confusion. Likewise, 
knowing that you are yourself o f the same kind as [this buddha] potential, 
you develop friendliness and love, and seeing the nature o f sentient beings, 
you rejoice and respect them as if  they were teachers. [Finally,] you gener



ate the equanimity1392 in which you see the sameness of all sentient beings. 
You work, as a result o f this, much more expeditiously for the benefit of 
others, and this is considered to be the attainment of the four special 
immeasurable [qualities]. This is taught from “So it was presented before” 
(RGV 1.163a (J I.i6oa)) up to “you obtain buddhahood quickly” (RGV 
l.iyod (J 1.16yd)).1393

[46.5-11] With regard to generating bodhicitta, which arises from the 
[four] immeasurable [qualities], it has been said in the Bodhicitta- 
vivarana:im It has been stated [in the Guhyasamdjatantra\ :1395

[Your own mind]1396 is free from all entities.
It is exempt from the skandhas, dhatus, and dyatanas,mi 
The perceived object and the perceiving subject.
Being equanimous [in keeping with] the selflessness of 

phenomena,
Your own mind has never arisen since the beginning 
And has emptiness as its nature.1398

In the same way as the illustrious buddhas and the great bodhi- 
sattvas generated a mind [committed] to great enlightenment, I 
too shall generate such a mind from now on until I am [in the 
heart of] enlightenment, so that sentient beings who are unsaved 
may be saved, those who are not liberated may be liberated, those 
who are not consoled may be consoled, and those who have not 
completely passed into nirvana may completely pass into 
nirvana.

[46.11-12] It has been [further] said in the [Bodhicittavivarana]-}m

Having thus generated the bodhicitta that in terms o f apparent 
[truth] has the nature of aspiration, [bodhisattvas] must gener
ate ultimate bodhicitta by the power o f meditation.1400

[46.12-14] [This power o f meditation is] the supreme generation o f bodhi
citta, since it arises through the power o f seeing the similarity between the 
enlightenment to be attained, and the [cognitive] object, [namely,] sentient 
beings’ luminosity o f mind.

[46.14-16] This ultimate [bodhi]citta is also called emptiness, for it is 
stated in the Bodhicittavivarana [71]:
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[A blissful mind] has been also explained as suchness, the limit o f 
reality,

Signlessness, and the ultimate, the very supreme bodhicitta, and 
emptiness.1401

[46.16—17] It is even more exalted when you train yourself, based on this 
generation o f [bodhi]citta, to observe the conduct o f a bodhisattva. When 
you familiarize yourself with the [bodhi]citta o f focusing on the nature o f 
mind, you realize that the nature o f the six active forms o f consciousness is 
luminosity.

[46.17-24] In the Dharmadhatustotra [38-43] it is stated:1402

Based on eyes and forms,
Stainless appearances occur.
Since these neither arise nor cease,
They are rightly known as the dharmadhatu.1403

Based on sound and ears,
[The corresponding] consciousness [occurs]; the mind o f these 

three1404
Is the dharmadhatu without defining characteristics,
Obtained without any concepts at all.1405

Based on the nose and odor,
An olfactory consciousness [occurs]; [all three are] suchness.
This makes you realize that [they are] the dharmadhatu 
That is without forms and unteachable.1406

The nature o f the tongue is emptiness.
The tasted object, too, is an “isolated [phenomenon].” 1407 
And given their dharmadhatu nature,
Their [corresponding] consciousness is without abiding.1408

Pure tangible objects with the defining characteristic o f being 
a condition,

[That which] by [its] nature [is] the pure body,
[And the corresponding consciousness that is] free from conditions—  
[These are what] I call the dharmadhatu.xm

Having completely abandoned thoughts and imagined [objects]1410



With regard to phenomena that appear to the mental 
[consciousness] ,14u

You should meditate on phenomena being the dharmadhatu,
Given1412 that they lack an own-being.

[46.24-47.2] Accordingly, the six collections o f consciousness, their sup
port (the six faculties), and the six objects [constitute] the eighteen dhatus. 
When the eighteen [types of] mental movement1413 occur in them, you 
[may] meditate on these [mental] movements as luminosity, and once you 
are used [to doing so], the eighteen dhatus themselves appear as luminos
ity. When they do appear [as luminosity], you are said to be accomplished.

[47.2-10] Based on this, you obtain the qualities of the pure sense fields 
(ayatana) as taught in the Saddharmapundarika[sutra]. It has been said that 
112 or 108 qualities arise with regard to each ayatana. There are twenty 
“world realms”1414 of the desire [realm], sixteen o f the form [realm], and 
four o f the formless [realm]— altogether forty. [Forty] each in the ten direc
tions makes four hundred, and this in each of the three times makes 1,200. 
When you see the forms1415 that abide in the four hundred worlds in the 
ten directions of the present, they are seen as if  assembled at the gate o f the 
eyes. In a like manner are seen the forms o f the past and the fixture o f these 
world realms. For a bodhisattva, they are first seen with the eyes o f flesh, 
not with clairvoyance. Thus it has been explained in the sutra, which 
repeats [this description] with regard to the other [sense] faculties as well. 
When he sees such a variety o f objects, the conduct o f a bodhisattva 
becomes very exalted. Extensive clairvoyance is also quickly achieved by 
accomplishing eyes1416 o f flesh [that see that]. Thus a vast amount o f merit 
can be created.

[47.10-12] [In the same way] as the venerable Dipamkarasrljnana (i.e., 
Atisa) said [in his Bodhipathapradipa 37]:

The merit of [only] one day and night accruing to those possessing 
clairvoyance

Somebody devoid o f clairvoyance does not have even in 
a hundred lives.1417

[47.12-13] [The third dharmacakra] is more distinguished also by reason 
o f [its] view. There it is asserted, among other things, that all phenomena, 
subject as they are to worldly existence and nirvana, lack an own-being 
from the very beginning and are free from the eight extremes o f mental 
fabrication.
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[47.13-17] In the Dharmadhatustotra [30-33] it is said:1418

Just as a horn on the head o f a rabbit 
Is only imagined1419 and does not exist,
So all phenomena, too,
Are only imagined and do not exist.

I f  you analyze down to minute atoms,1420 
Even the horn o f an ox does not exist.
As it was before, so it will be later;
So why imagine here [that anything exists]?1421

If  [things] arise in dependence 
And cease in dependence—
If a single [independent thing] does not arise1422—
How do fools conceive o f one?

The defining characteristics o f imagined origination1423 
Must be understood as [conforming to] the middle [way],
In accordance with the examples o f the horn of a rabbit and 

an ox—
Just like the properties o f the Sugata himself.1424

[47.17-19] In this way it is taught that phenomena lack a single own-being, 
[and] with recourse to [the arguments of] neither one nor many, interde
pendence, and the interdependence o f impermanence. Just as in the cor
pus o f analytical works, so it is here [in the third dharmacakra], too.

[47.19-25] Nevertheless, in whatever way they are [determined through] 
investigation as being emptiness, [it is stated in Dharmadhatustotra 
18-22:]1425

Even the stainless sun and moon 
Become obstructed by the five hindrances:
Clouds, mist, smoke,
Eclipses, 1426 and dust. 1427

Similarly, the luminous mind
Becomes obstructed by the five hindrances:
Attachment, malignancy, laziness,
Dissipation, and doubt.1428
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Like cloth purified by fire,
[That is,] when one puts [a cloth]
Sullied with various stains over a fire,
The stains are burnt but not the cloth,1429

Similarly, with the luminous mind,
Sullied with stains arisen from desire,
The stains are burnt by wisdom 
But not the luminous [mind].1430

Those sutras taught by the victorious ones 
In order to reveal emptiness—
All eliminate defilements
But do not diminish the [buddha] element.1431

[47.25—26] This means that luminosity that is not annihilated, even though 
it is accompanied by defilements throughout beginningless time, cannot 
be rejected even by the sutras that reveal emptiness or [by] the numerous 
analytical [works].

[47.26-48.4] Therefore, the view here [in the third dharmacakra] is that 
if  you take the way things appear as the measure, without considering the 
essential mode of phenomena, they exist in the modes o f samsara and 
nirvana, material things and consciousness, the material world and beings. 
If, on the other hand, the essential mode serves as the measure, nothing 
whatsoever exists as something different from the mind, and it (i.e., the 
view) is the insight (prajna)— the knowledge— that even the true nature o f 
mind (sems nyid) is the natural mind,1432 which in no way exists as a phe
nomenon that possesses [characteristic] signs. The emptiness that is exam
ined by reasoning and that which is grounded in luminosity— [neither] can 
be destroyed by anything; [both] are buddha nature.

[48.4-10] Reasoning that establishes that no own-being exists at all and 
a [treatment of] the mind abiding as luminosity occur in many scrip
tures, but they are explained particularly extensively in the Ghanavyuha 
and the Lankavatdra. In these it is [explained] in the same way as the 
emptiness o f an own-being is taught in the Madhyamaka treatises. On 
the other hand, i f  you persistently investigate in a direct manner, with
out depending on logical reason, the mind and the mental factors that are 
included in defilements and thoughts, [you again find that] nothing exists 
at all, in the same way as when you approach a cloud that looks like a 
mountain and [find out that] it is not like one, or a moving fata morgana,
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which is not perceived when you go up close, or a heap o f stones that is 
not a man. Therefore it is difficult to distinguish [on such a level] even 
the difference between an apparent [truth] that is correct and one that is 
false. I f  this-worldly [criteria] serve as the measure, [however,] they can 
be distinguished.

[48.10] These points were taught by former lamas as well. Zhang [Tsalpa 
Tsondrii] stated:1433

[48.11-13] O Mother who gives birth to all the victorious ones and 
their sons!

[You] who need to be realized by fortunate practitioners!
Heart treasure o f those descending from [you,] venerable [Mother]! 
Elixir o f the vehicles, [namely] all scriptures, logical works, and pith 

instructions!
Dharmakaya, essence o f the final definitive meaning!
Sphere o f naturally pure luminosity!

[48.13-15] In the three times, whether buddhas come or not, 
Whether the noble community realizes [the ultimate] or not, 
Whether the wise ones preach or not,
Whether those learned in commenting on intention are to explain 

[these discourses] or not—
This true nature, [this] luminosity, free from mental fabrications 

and pure,
Has ever been spontaneously present and abides without increase or 

diminution.

[48.15-17] Even though harm has been wrought over immeasurably 
many eons on pure space,

By the burning o f the fire [element] and the blowing o f the wind 
[element],

[And] by the generation and destruction o f worlds, for example,
This has not harmed space— it was neither increased nor diminished.

[48.17-18] [Sometimes] clear sunlight is completely obstructed 
by clouds;

It may thus appear to increase, becoming more clear, or to diminish 
When the clouds dissolve or when it is overcast,
But the essence o f the sun can neither increase nor diminish.
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[48.18-21] The unchangeable dharmakaya, which abides like that,
Is nothing other than your own mind.
The whole o f samsara and nirvana appears in all its variety in the mind.
When this is not realized, your own mind is disturbed
By the power o f mistaken delusion, and [the mind] therefore 

appears as the suffering [of the] material world and the beings 
o f samsara.

When it is realized with certainty, your own mind appears as
The limitless wisdom of nirvana and great bliss.

[48.21-22] Therefore, since everything emanates from your own 
mind,

You know the true nature o f all sentient beings
I f 1434 you recognize the true nature of your own mind;
Knowing that, you know all1435 phenomena, such as nirvana.

[48.22-24] By knowing all phenomena completely, you transcend 
all three realms;

By knowing one (i.e., the nature o f your own mind), you become 
versed in all.

The leaves and petals o f [a plant whose] roots are cut fall by
themselves;

Therefore, your own mind will ascertain [all] alone.1436

[48.24-25] The true nature o f your own mind, which is the seed 
o f everything,

Has never been different from the mind o f all victorious ones and 
[their] sons.

It appears as the unborn dharmakaya;
It is not something material, but self-awareness, [that is,] natural 

clarity.

[48.25-49.1] It is not established as an entity and is devoid of color, 
shape, and measure;

It is not a nonentity [either] but [can] manifest as anything accord
ing to conditions;

It is not something eternal [but rather is] empty of an own-being;
It is not something completely nonexistent [either], being 

self [-revelatory] clarity that is empty by nature.
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[49.1-2] It is not established as a self; when investigated, it is with
out essence;

It is not a “no-self” [either], being the great self free from mental 
fabrications;

It is not established as [any] extreme and is without any perceiving 
subject.

It is not established as a middle and is beyond all points o f reference.

[49.2-3] It cannot be illustrated by an example, nor can it even go 
by the name [of its possible] parts;s 

But neither does it lack exemplification, being like space.
It is not established as [something that can be called by] words, and 

it cannot be denoted by an expression;
But neither is it free of words, being the cause of all expressions.

[49.3-7] Existent and nonexistent, true and false,
Empty and nonempty, quiescent and not quiescent,
Mentally fabricated and not,
Imaginable and not,
Bliss and suffering, existing as a cognitive object and not,
Duality and nonduality, beyond the intellect and not,
Isolated and not, established and not,
Pure and impure, spontaneously present and not—
Uttering clusters o f words like these does not get at it.
Even though it is expressed in the form of many synonyms,
No matter how profound and acute the clusters o f words,
These cannot bring you any closer to the true nature o f mind.

[49.7-9] Though you may investigate and examine for eons,
No matter how skilled and profound your investigations and 

examinations,
That which is original by nature cannot be an object o f 

investigation,
And therefore you cannot realize the true nature o f mind [by such 

means].

[49.9-10] For example, the planets and stars that appear [as a reflec
tion] in the ocean:

Even if  you thoroughly sift with a sieve made of silk,
In the end you will not be able to get hold o f a single star,
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Because the planets and stars [in the ocean] are not cognitive objects 
[corresponding directly to] entities.

[49.10-12] As long as [something] can be expressed in words, for 
that long

It may be [supplied] with names, but no matter how well supplied 
it is, these are not the nature [of the mind];

As long as there is a grasping o f the duality “to be seen” and “seer,”
The nondual nature [of the mind] cannot be realized.

[49.12] Chegom Sherab Dorje (Lee sgom Shes rab rdo rje) said:

[49.12-14] The root o f all phenomena is the mind of enlightenment 
(bodhicitta),

And since clarity, which is the minds nature (rang bzhin), is not 
obstructed,

The magical display o f the mind is unimaginable;
Nevertheless, the true nature (ngo bo) o f the mind is not established 

as anything.

[49.14-15] It has ever been empty, without a self, and free from 
mental fabrications;

Being coemergent great bliss free from mental fabrication,
It is free from the thorns and dust o f [characteristic] signs, is 

stainless,
Has never arisen, and is naturally pure.

[49.15-16] It is the perfection o f wisdom, inexpressible in word or 
thought;

Not being an object [that can be] recollected by the consciousness, 
mind, mental faculty, or intellect,

It lacks, like the true nature o f phenomena, an example illustrative 
o f it.

A  metaphor that fits [only] partially is that it resembles space.

[49.16-19] Lacking the shapes and colors that are the [characteristic] 
signs of things,

It has neither limits nor a middle and transcends all [possible] sides 
and parts.
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It has neither beginning nor end, and it does not become used up 
or increase.

It knows no going or coming, [and yet it is] all-pervading— the 
expanse over which it is spread out;

Devoid o f change in the three times: it neither increases nor decreases.
Outside the three times o f past, future, and present,
It goes beyond the extremes o f existence and nonexistence, eternal- 

ism and nihilism, true and false.
It has ever been separated from good and bad, being and not being, 

[wrong] assertion and denial.

[49.19-21] It is beyond causes and conditions o f origination, 
destruction, and change.

It may be disturbed and affected by conditions,
But it does not deviate from [its] nature o f emptiness;
However great the variety [of its appearances], in its aspect pf 

empti[ness] it is one.

[49.21-22] It is empty o f self [and] empty o f other— and within the 
equality o f being empty,

The surface is empty and the deep [inside] as well; in the sphere of 
profound empti[ness],

The outside is empty, the inside is empty, and empty is the huge 
expanse.

Therefore the true nature o f mind is like space.

[49.22-24] It pervades everything but cannot be defined as such.
If  the mind has not been seen, will not be seen, and is not being 

seen
Even by all the buddhas o f the three times,
This is all the more true o f bodhisattvas, pratyekabuddhas, and 

sravakas.
How much more, therefore, o f ordinary beings?

[49.24-25] The mind is without duality, and neither is it established 
as unitary;

Thus it is empty. How, then, can this empti[ness] be seen?
If the mind were seen or realized,
It would be a thought and therefore not the real mind.
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[49.25-50.1] However much you investigate, the real mind cannot 
be known.

I f  it ever were known (rig), this would be ignorance (ma rig).
Therefore, the true nature o f mind (sems nyid) has always been 

empty,
And so, certainly, the mental factors as well.
Thus the intellect, clinging to things and adhering to illusions,
Should be known as primordial emptiness.

[50.1—3] In emptiness nothing exists as duality,
And even emptiness has always been empty.
“Empty” and “not empty”— this knowledge is a thought,
And the nature of this very thought is primordial empti[ness].
The nature of primordial empti[ness] is beyond the intellect, free of 

thought and expression.

[50.3-4] The innermost part o f knowledge is empti[ness], and i f  you 
realize deeply—

[And] not only verbally— that in which the limits of the mind (yid) 
are exhausted,

You see the true nature (dharmata) o f mind (sems), the ultimate 
truth.

You realize the essence o f all buddha words and pith instructions,
And you fathom the [underlying] intention o f the victorious ones 

o f the three times.

[50.5-7] This must be seen as the dharmakaya and [its] being 
pointed out.

The experience and realization [that comes from] seeing the nature 
o f mind

Are not within the grasp o f those [only] learned in the words o f the 
scriptures and the Dharma.

It is not understood as a result o f sharp logical reasoning
Or realized within the higher [state of] concentration [called] calm

It does not appear because of a greater activation of body and speech.

[50.7—8] The fortunate consequence o f strength from your own for
mer practice,

The blessing o f a right wise lama,



And great devotion and respect— [realization] is within the grasp o f 
these three

[Special forms of] interdependence coming together at one time.

[50.9] Pagmo Drupa said in the Rin chen rgyan ’dra zhes bya bdi bstan 
bcos:im

[50.9-10] With regard to the mind there are two [points]: [it is] not 
established and not obstructed;

“Not established” [refers to] the pure luminosity 
And “not obstructed” [to] the spontaneously present united into a 

pair [with luminosity].

[50.10-11] [This] union into a pair is taught as a view 
[That acts] as a remedy for clinging to an individual self.
As for the way to enter1439 pure luminosity,
[Which is a remedy] for the clinging to the self o f phenomena:

[50.11-12] The root o f both samsara and nirvana is the mind;
And the mind is primordially pure, suchness.
Since1440 it is primordially quiescent and has not arisen,
The mind has been ever free from the extremes of mental fabrication.

[50.12-13] Primordially pure and pure by nature,
Gradually [becoming] pure and spontaneously present,
It is free from the extremes of thought, expression, and difference, 
Uninterrupted and not conditioned.

[50.13-15] Free from the three [stages] o f origination, destruction, 
and abiding,

It is all-pervading but not established as a thing.
Not going and coming, and uninterrupted,
It is self-arisen great bliss without outflows;
It is coemergent wisdom.
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[50.15-23] The [expression] “not established” [in the line] “With regard to 
the mind there are two [points], not established and not obstructed” is not 
a nonaffirming negation, but [refers] rather to the true nature of mind (sems 
nyid)x44x which is not established as [something with] characteristic signs. 
The [expression] “not obstructed” [refers to] forms that appear among the 
objects o f the sense faculties. “The clinging to an individual self” is 
explained in the great treatises as clinging to the mind as a self. Further
more, you cling to the mind, which appears in [multiform] variety, as to a 
self, and since it (i.e., the self) is then nothing other than that variety with
out characteristic signs, the basis for a self is undermined. If clinging to the 
self of phenomena is the clinging to the existence of an own-being of the 
mind, its basis is withdrawn in view o f the mind being luminosity. “Unin
terrupted” means the “continuation in a continuum [of moments]” from 
beginningless time till buddhahood. A  continuation in a continuum it is, 
but this does not mean that it arises as forms with characteristic signs. The 
characteristic signs having disappeared, [its] flowing (lit. “going”) is not 
obstructed, and neither does it abide as phenomena with characteristic 
signs. “Self-arisen” means that it arises from within itself, without the neces
sity of various conditions. Not being a mental faculty (yid) or a body either, 
it is bliss. Since both the mind without characteristic signs and the unob
structed appearances arise simultaneously, it is also called “coemergent.” 

[50.23] [Pagmo Drupa] further [said in the Rin chen rgyan dra]:1442

[50.23-25] As for how the cause [of the ordinary mind]— the two 
aspects o f ignorance—

Arose from the original mind, [that is,] self-arisen wisdom:
The true nature o f mind (sems nyid), mixed with the true nature o f 

phenomena,
Is coemergently arisen wisdom;
It appears as this latter, [but cannot itself] be ascertained.1443

[50.25-26] [Mind] that does not recognize itself by itself
Is coemergent ignorance.
Through the knowledge that perceives clarity to be your own [self],
Knowledge [in the form of] self-awareness will be perceived as I.
That which appears to you as objects will be perceived as other.1444

[50.26—51.1] Without the insight that realizes [this],
The true nature o f phenomena is not realized—
Which results in the ignorance o f the imagined.
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Under whatever conditions it (i.e., the imagined) was produced, it 
is [still] the mental faculty (yid) o f the original [mind].

[51.1-3] The outward-looking [mind] is the mental consciousness 
(manovijndnam),

And the inward-looking mind is the defiled mind (klistam 
manah).iu5

The wisdom o f the natural [or uncontrived] ground1446

And the wisdom [of] the consciousness of the five doors (i.e., the 
eyes, etc.) are caused by these two “minds” (manovijndnam and 
klistam manah) being in discord

And [the resulting inner and outer] are kept from meeting or [com
ing] very close.

[51.3-4] The defiled mind looks inside
And perceives the original [mind], which is without an I as an I.
[The consciousness of] the five doors is nonconceptual;
[Still,] the mental consciousness perceives it as [endowed with] 

characteristic signs.

[51.4-5] Perceiving object and consciousness as two,
You accumulate defilements and karman o f attachment and hate.
Just as in the examples o f the threads o f the silkworm
Or the objects in a dream,
You become entangled in yourself.

[51.5-10] Original mind, [that is,] self-arisen wisdom, is only the way mind 
is in [terms of] its own nature. It is not the case that first wisdom free of 
ignorance arose, and later ignorance arose from it, since if  you reacquire 
stains from a stainless mind, it would follow that even a buddha [would 
return] to samsara. The former mind, too, was mingled with ignorance; 
but [since its] true nature is not enveloped in ignorance, [it makes sense 
to say that] a twofold ignorance has arisen from this [original mind].1447 
The first [appearance of] ignorance is when the [primordial] ground (or 
basic [consciousness] ?) simply does not recognize itself. This is what the 
Srimaladevisutra calls the “level o f mental imprints of ignorance.”

[51.10-13] “It appears [as this, but] cannot be ascertained” means that 
even though it appears as something without established nature at all, it 
cannot be ascertained [as being such]. “The imagined” means a thought 
within the mental [consciousness]. It is attachment to a perceived object
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and a perceiving subject and so forth. “Defiled mind” is a very subde form 
o f knowledge, being the mere appearance of the [primordial] ground (or 
basic [consciousness]?) as the [personal] self. Therefore, the worldly shrewd 
are not aware o f it. The direct substantial cause of the entire mental con
sciousness and the consciousness o f the five doors is the basic [conscious
ness] that has become the defiled mind.1448 The defiled mind causes dualistic 
appearances in the form of the six accumulations [of consciousness], 

[51.13-16] To sum up, the abiding nature o f the phenomena o f samsara 
and nirvana is the true nature o f mind (sems nyid), which has no charac
teristic signs. It is the svabhavikakaya, because even when you become a 
buddha, it is precisely that mind, [and that mind] alone, whose nature it 
is to have no characteristic signs. It is also called the dharmakaya, because 
in essence it is the [ten] strengths and so forth [of a buddha]. The two form 
kayas shine forth as a reflection o f the svabhavikakaya for disciples.

[51.16-18] This same meaning is taught by Saraha [in his Dohakosagiti ]:1449

[They are like] two trunks from one seed;
For this reason there is only one fruit.
And whoever thinks o f them as being undivided
Is liberated from samsara and nirvana.1450

[51.18-19] [Saraha further said in his Dohakosagiti, stanza 74] :1451

The true nature o f mind (sems nyid) alone is the seed of 
everything;

I prostrate to [this] mind,
In which worldly existence and nirvana spreads,
And that is like a wish-fulfilling jewel in bestowing desired fruit.1452

[51.19-22] Also [with regard to] meditation, there are both— a root and 
branches. The root in turn has two aspects: meditation on the lama and 
meditation on the mind. As to meditation on the lama, it is mainly found 
in the traditions of Dampa Sangye and Je Gampopa. It is not that it does 
not exist in other [traditions as well]. In the “ instructions encompassing 
the path and the fruit,” 1453 for example, the extensive yogas such as “inner 
heat” (gtum mo) have been explained as inferior, the samayas and vows as 
middle, and the profound path as superior (bla ma).xm

[51.23-25] Dependence on a right person as the root of the path is gen
erally even found in the Sravakayana, but much more so in the Mahayana. 
But not only mere respectful reliance on a lama— meditation on the lama
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[may] be [also] made the [essential] nature o f the path. Both traditions 
expressing [this]1455 are very clear [on the matter].

[51.25-52.3] In the Tathdgatagunajndndcintyavisaydvatdra[nirdesa]sutra it 
has been said:

Manjusri, a bodhisattva who is supported by a spiritual friend 
outshines in one morning the roots o f virtue that have arisen 
from ten million, one hundred thousand million, immeasurable 
hundreds o f thousands o f buddhas. [He outshines] what has 
arisen from giving, from making offerings, and from upholding 
the training relating to them. Thus [a bodhisattva] who vener
ates [his] spiritual friend possesses inconceivable qualities.1456

[52.3—6] Even though theTathagata is not surpassed [by] the lama in terms 
o f [actual] qualities, [the roots o f virtue from] one morning o f being sup
ported by the lama outshines the roots o f virtue that have arisen from 
[being supported by] innumerable [buddhas]— ten million, one hundred 
thousand million, immeasurable hundreds of thousands— from giving 
material offerings to them, and from upholding the training [relating to 
them]. It is clear that this [results] from having taken as [your] path med
itation on [your] lama.

[52.6] Jigten [Sum]gon said in [his] Cintdmani:

[52.6-13] In general terms, Pagmo Drupa [has said]: “As for the 
instruction on how to practice in accordance with the sutras 
and tantras, with devotion to, and respect for, the lamas o f the 
profound path, the previous lineage [holders, such as] the mas
ter ofyogins Virupa,1457 the protector o f beings Nagarjuna, the 
venerable [pair] Tilofpa] and Narofpa], the supreme accom
plishment [can be realized] in this life, and also great bliss 
appears in an instant by their kindness. [Thus] it has been 
taught by Vajradhara in the secret mantra [tradition] o f the 
Mahayana. Jinas [in the form of] space vajras1458 fill, as if  an, 
agglomeration o f sesame seeds, [the space in front of] all 
buddhas o f the past, present, and future. [All] the time they 
practice austere asceticism and they teach the Dharma o f 
attaining enlightenment: ‘ [Your] meditation is not pure; you 
have not attained the ultimate with it. Focus on luminosity, 
which is pure like the face o f space. I f  you focus on luminosity,
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it will reveal itself in the form of its own [inherent] bliss.’ Thus 
they tame demons and [become] perfect buddhas under the tree 
o f supreme enlightenment.”

[52.13-15] [My] lama [who is like a] jewel (i.e., Pagmo 
Drupa)1459 repeatedly said: “All the buddhas of the three times 
even have their individual principal deity1460 as an ornament at 
the top of the head. [Thus] I have been paying respect to the 
right lama who shows [me] that my own mind is a buddha.”

[52.15-24] The qualities o f both samsara and nirvana-—this 
[fruit] arising from that [cause]— are immeasurable, [and their 
causal relation is only known by the lama].1461 Everything, the 
accumulations of merit and wisdom, the [bodhisattva] levels, the 
[five] paths, and buddha[hood], can only be obtained from the 
lama and from no one else. Having ascertained that the only 
life [-blood] of benefit and happiness is [your] lama, you do not 
succumb to the first root infraction [of despising your lama, but 
rather] venerate him as the crown o f [your] head, as [you] do the 
“king of wish-fulfilling jewels” (rin chen dbang gi rgyalpo)}m 
Having made offerings [to him] with a mind bent on enlight
enment, I will pray for all desired [qualities]. [From him,] too, 
now that he resides in the middle o f [my] heart, I will seek advice 
with regard to both samsara and nirvana. On the throne o f a fear
less lion, a red lotus, and a sun and moon [seat] in the joyous 
[throat] cakra sits the precious protective lama, [who is in 
essence] Amitayus, in great meditative equipoise. He teaches the 
Dharma under the aspect o f [the letters] a and nga.xm I will lis
ten to him, and also others ought to be satisfied with this pro
found Dharma. A  right lama shows the cakras o f body, speech, 
and mind, and the cakra o f jewel [-like] wisdom, and also, like 
Sri Krsnacarya, the twenty-four sacred places.1464 The lord o f the 
Dharma, the protector, (i.e., Pagmo Drupa)1465 teaches the 
tripitaka and the four tantra classes, [that is,] the entire scrip
tures o f the victorious one.1466

[52.24-53.1] Zhang [TsalpaTsondrii], too, frequently said:

The state o f nonduality arising from within [your mind] 
[depends] only [on] the blessing o f [your] lama. The wisdom of 
realization arises among those with faith and respect for the
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lama. Those expert in investigation and examination [, however,] 
“grope in the dark” (chi chayod).

[53.1-4] Also the great master o f siddhas Dampa Sangye said:

The path that is in essence prajnapdramitd has the name maha- 
mudrd and is completely in accordance with the Mantra [yana].
This teaching, called the “calming o f suffering,” was taught to 
many fortunate ones here in the country o f Tibet.

[53.4-8] In the Avatamsaka [sutra]  [it is explained that] the bodhisattva as 
a beginner first applies himself to studying, then remains in a solitary 
place, and [finally] becomes a spiritual friend. Similar to these stages, three 
stages corresponding to when he is a studying sravaka, a practicing 
pratyekabuddha, and a helping bodhisattva are explained [in the sutra]. 
The first stage is to listen to instructions from the lama, [the second] to 
meditate on the lama, while by reciting the lama’s mantra on top o f that, 
he completes [the third stage] o f the lama. This is called m ind training. 
Therefore, meditation on the lama is the root or essence o f the path in the 
tradition of instructions.

[53.8-9] You may ask, in what sense is it the root? Dampa [Sangye] said:

If you commend yourself to the lama, you reach wherever you like. 
People of Dingri, show devotion and respect to the lama[, who is 

like your] feet.

[53.9-11] Accordingly he is the guiding [condition] or root cause that makes 
you traverse the path. In the Ratndvali [II.98] it is stated:1467

The major and minor marks
O f a universal monarch, however good [they may be],
Are said to arise [only] from a single act1468—
Faith1469 in the king of subduers (i.e., Sakyamuni).1470

[53.11-13] This means that with faith in the major and minor marks of the 
king of subduers as cause, you will obtain the major and minor marks of a 
universal monarch. When you have faith in the king o f subduers, reflec
tions o f the major and minor marks o f [Sakya]muni shine forth. These are 
stored as imprints in the mind, and from their maturation they develop 
into the major and minor marks o f a universal monarch.
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[53.13-16] Likewise, if  the lama on whom you are here meditating in 
order to realize emptiness directly has had no such direct realization of 
emptiness himself, it will not appear in his disciples either. Therefore 
Dampa [Sangye] said:

I f  a mold has no carvings, [the molded figure] will be blank1471 
[and] not a [proper] tsha tsha.un

[53.16-17] The venerable Gampopa said many times:

It is necessary that the lama himself have a direct realization of 
emptiness.

[53.17-19] Likewise, if  [a disciples] attention is frequently focused on the 
body, speech, and mind of a lama who sees the truth, his mind will be really 
the lama, in the sense that the mental faculty (yid) of the disciple will become 
very similar to [that of] the lama. This is what the above [-mentioned 
teacher] (i.e., Gampopa) thinks in the main. This meaning is [expressed in 
the following line] taught in the Samputi[tantra]:

The [vajra] master is the king o f the mind. 1473

[53.19-20] In this regard Jigten Gonpo said:

As long as they have not become Vajradharas themselves, nobody 
should meditate on my disciples but only on the root lama. 
[Otherwise] great confusion is added to confusion.

[53.20-22] Also Gotsangpa said:

Often it is seen that the mind1474 of the disciple is wasted by pray
ing to a lama who has not the [proper] defining characteristics.
I f  a lama has attachments, it will increase those of a disciple.

[53.22-24] In the same way as the sense faculty o f the eye is the guiding 
condition of eye consciousness, so too a lama, who is the king o f the mind, 
functions as the guiding condition for directly realizing emptiness. The 
meaning o f the excellent [beings] who take [their] lama to be like the [wis
dom] eye of the forehead is precisely this.

RATNAGOTRAVIBHAGAVYAKHYA COMMENTARY
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[53.24-54.2] The scriptures depict some who killed [their] parents and 
then took up a life o f homelessness, studied the tripitaka, but because they 
were still engulfed in samsara, did not even attain the mere path o f the noble 
ones. Their disciples, however, attained the fruit of arhatship. The faculty that 
gave rise to their flawless wisdom resulted from faith in the scriptures. Among 
the followers of pith instructions it is known as the lama of scriptures.

[54.2-4] Also in this [Ratnagotravibhaga (IV. 54 (J IV. 51))] we find:

Realizing that there is the suffering1475 o f death and transmigration 
in the gods’ [realm] and the suffering of constant striving in the 
human [realm],

Those with insight do not desire the greatest glory among gods or 
humans.

This is because o f their insight and their persistent faith in the 
words o f the Tathagata,

And [consequently], because o f their seeing on the basis o f their 
knowledge that “this is suffering, this is its cause, and this is [its] 
cessation.” 1470

[54.4-7] “They see on the basis o f their knowledge” means directly seeing 
on the basis o f their insight, while on the other hand, the guiding condi
tion o f this insight o f directly seeing, [namely,] what is brought about by 
the power o f faith is called persistent faith. That which is brought about by 
the guiding condition o f insight is called persisting in the Dharma.

[54.7-13] The second stage is the stage o f meditating on the mind. In the 
[Aryaddkinivajra]pahjard[tantra] it is stated:

In this birth you will become a buddha
By meditating on the mind as the supreme buddha.
Apart from [this] jewel mind
There are neither buddhas nor sentient beings.
Apart from that which is the basis1477 and the different forms of 

consciousness,
There is nothing whatsoever.
The mightiest beings in the three realms,
All the buddhas, are brought about by the mental faculty.
The greatest king in the three realms
Is the true nature o f mind (sems nyid); by it alone [kingship] is 

obtained.
Entities arisen as form, sound,
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And smell alike, taste, and tangible object, are here called the 
jewel mind.

They are quiescent in the supreme dharmadhatu.
[Sakyajmuni said that 
Form, feeling, discrimination,
Formative forces, and consciousness—
None of them is different from the entity o f mind.1478

[54.13-16] The meditation on the precious mind is as stated. Moreover, 
there is [the meditation of] special insight, which is called analytical med
itation by many scholars, including Kamalasila, wherein, based on reason
ing such as being beyond one and many, you cultivate a continuum o f 
inferential knowledge. This is preceded by the attainment o f calm abiding, 
[a meditation wherein] you focus on a statue o f the Buddha[, for instance]. 
This is not rejected here, but more profound than that is meditation on the 
path without conceptual examination.

[54.16-23] That has been also stated in Sahajavajra’s commentary on 
[stanza no. 6 of] Maitripas Tattvadasaka:

Being accordingly firmly anchored in the accumulations o f 
calm abiding, [namely,] discipline and the like, you straighten 
your body upright in an agreeable place,1479 and having taken a 
seat on the cushion o f wished-for bliss, you actualize great 
compassion. Then you need to generate a one-pointed mind.
In order to do this, the yogin first o f all focuses, as well as he 
can, on all phenomena [that appear in his mind] just exactly 
as they are, that is, in any o f their possible differentiations, such 
as skandhas, dhatus,, ayatanas, or as having form or not. Then 
he ascertains that they are empty o f the own-being o f one and 
many, whereupon he needs to imbue [his] mind1480 by contin
uously [ascertaining that they are] that way again and again.
He must [so] direct [his] mind until body and mind have 
become very pure. Once they have become very pure, calm 
abiding is achieved, [as] has been stated [in the following 
stanza]:

By distinguishing skandhas, etc., you correctly perceive all 
phenomena,

And analyze [and conclude them] to be empty.
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[54.23-55.5] As long as you are in meditative stabilization 
(samadhi), the mental faculty apprehends them as they really are. 
Then, coming out o f meditative stabilization, you analyze again 
all phenomena with the eye o f insight. Having analyzed [them], 
you need to meditate again.1481 Thanks to this [practice], you rid 
yourself o f the seeds o f doubt. When the mind has become 
steady by focusing in calm abiding, then, if  you analyze with 
insight (shes mb), the right appearance o f wisdom arises, for it is 
said: “ [In] meditative equipoise you know [reality] as it is.” 1482 
Insight and calm abiding are continually concordant. In this 
regard, the path of calm abiding and deep insight united into a 
pair properly endowed with such skillful means as generosity and 
discipline is widely known as engaged [bodhijcitta in the tradi
tion of pdramitd. This is the state of preparation, inasmuch as 
you attain through the [progressive] stages o f meditative stabi
lization— such as the appearance of the marvelous— [the levels] 
o f heat and the like [on the path of] “connecting with definite 
differentiation” (nirvedhabhagiya).

[55.5-8] Once you have next attained the path o f seeing, you 
are in the causal state, and afterward, through the [progressive] 
stages o f meditation, in the state o f fruition. Here, in this regard, 
the distinctions made with respect to engaged [bodhi]citta 
within the tradition ofpdramitd are presented both concisely and 
at length in the Bhdvanakrama and other works o f Kamalas'ila. 
You should look them up there; they are not written here for rea
sons o f space.

[55.8-12] No such engaged [bodhi]citta is intended here [in the 
Tattvadasaka, however,] since in the [Bhdvanakrama] it is [only] 
pure by having been produced on the basis o f analysis, whereas 
here [in the Tattvadasaka\ meditation is [performed] with a non- 
analytical mind right from the beginning.1483 When somebody 
who possesses pdramitd pith instructions, which are adorned 
with the words of the guru, internalizes the *Yuganaddha- 
Madhyamaka, then [his] very insight into the ultimate, [namely,] 
the emptiness endowed with all excellent forms, [spontaneously] 
continues in a continuum [of moments].1484This is calm abiding 
and nothing else, for it has been said [in Hevajratantra I.8.44cd]:

When you thoroughly know all phenomena,
[Your] meditation is actually nonmeditation.1485
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[55.12-15] For this reason, such a calm abiding and special insight 
united into a pair are the path; and to be sure, an engaged 
[bodhijcitta together with devotion toward a goal different 
[from this path] is not being asserted here. This is [also] taught 
in [Maitripas Mahaydnavimsika, stanza 12]:

[The quintessence] to be realized in the thousands o f collections 
o f teachings is emptiness.

[Emptiness] is not realized through analysis. The meaning o f de
struction (i.e., emptiness) [is rather attained] from the guru.1486

[55.15-16] It is further stated [in Mahaydnavimsika, stanza 18]:

Whose practice o f continuous meditation [remains undisturbed, 
even] when apprehending [forms] such as a vase,1487

Will become a great buddha whose single body [of compassion 
and emptiness pervades] all forms.1488

[55.16-17] In order to elucidate these two [stanzas], [it should be 
remembered that Maitripa] said [in Tattvadasaka, stanza 6cd]:

[The samadhi of realizing reality as it is (yathabhutasamadhi) 
occurs through engaged [bodhi]citta,]1489

Because reality arises without interruption for those acquainted 
with its abode.1490

[55.17-20] For those who, thanks to the pith instructions o f the 
right guru, are aware o f the basis o f this engaged [bodhi]citta, 
whose^nature is the suchness of [the two truths] united into a 
pair, there arise uninterruptedly, that is, in every moment, 
emptiness and compassion inseparable, [these being] the defin
ing characteristics o f ultimate bodhicitta. They are called yogins, 
because they are o f this very nature.

[55.20-22] Thus it is said, and this is therefore what the venerable Maitripa 
thought. The way the Ratnagotravibhdga [explains it] here is similar. 
Among the four principles, namely those o f dependence (apeksdyukti), 
cause and effect (karyakdranayukti'), proving on the basis of feasibility (upa- 
pattisadhanayukti), and true nature (dharmatayukti),im it is the last, the 
principle o f true nature, by which [the Ratnagotravibhagd\ thoroughly
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examines reality. As for the principle o f true nature in this regard, in the 
SamdhinirmocanasutM (X.7) we find:

[55.22-24] Whether tathagatas appear [in this world] or not, there 
is, to support the Dharma, the dharmadhatu [as] a support, 
and this is the principle o f true nature.1492

[55.24-56.5] In line with this, it has been said in the present commentary 
(i.e., the Ratnagotravibhdgavydkhya):

Now, this buddha nature, whose reach is as great as the dharma- 
kayas, whose defining characteristics are not different from 
[those of] suchness, and that has the nature of a definite poten
tial, exists always and everywhere without any difference. This 
needs to be seen against the backdrop of [our] taking true nature 
as the measure. As has been stated [in the Tathdgatagarbha- 
sutrd\:im “Son o f a noble family, the true nature o f phenomena 
is this: whether tathagatas appear [in this world] or not, these 
sentient beings always possess buddha nature.” This true nature 
of phenomena is here principle, argument, and method.1494 By 
virtue of which (i.e., true nature o f phenomena) this (i.e., con
tents o f perception) is this way (i.e., an accurate realization of 
mind)1495 and not otherwise. Everywhere it is precisely the true 
nature o f phenomena that is relied upon1496— the principle 
underlying an accurate realization [and] a correct knowledge of 
mind. The true nature o f phenomena is inconceivable and 
unthinkable; it must rather be simply believed in.1497

[56.5-12] As for the reality o f the mind, when generated under the guiding 
condition of respectful faith in, and devotion to, the lama, the noncon- 
ceptual mind grows in its clarity. As a result o f this you accurately realize 
the mind s quality o f nonorigination and come to know [its] unobstruct
edness or [its] luminosity completely. When the eyes [cannot see clearly] 
or a lamp is not bright [enough], you do not see even the gross outlines of 
a form. If both are clear [and bright], even the minute details o f a form can 
become clear. Similarly, when the concepts of internalized words and 
meanings are not clear, you will never be able to actualize the reality of 
mind. As for the realization, owing to the true nature o f pure mind’s clar
ity, that mind is without origination: given that they are the true nature of 
dependent arising, the phenomena (i.e., dharmas, namely the contents of
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perception, etc.) of [minds] clarity simply are like the accurate realization 
of mind based on it (i.e., true nature). Not being [further] modified, how
ever, by wrong assertions and denials, they are what is accurately deter
mined by [what is designated by the affixed suffix] ta. Therefore they 
become “true nature” (dharmata).

[56.12-16] This is not like expectations based on a proof that establishes 
the apprehension o f fire from [a direct perception of] smoke by means o f 
inferential cognition. Therefore, the true nature (dharmata) is taken as the 
measure when meditating on the mind. Since measure (i.e., valid cogni
tion) has the connotation o f “not perverting,” the phenomena o f mind s 
clarity are not perverted by it (i.e., dharmata as measure). The learned need 
to ascertain this. Even in the matter o f inferential cognition, the force o f 
the inference is exactly as great as the [power of] recalling the three modes 
o f proof. Moreover, the power o f recalling is altered by [your] very clear 
statement of proof for the other party. Therefore Dignaga said: “I make it 
clear!”

[56.16-18] As for cultivating a direct [cognition] that sees reality, a lama 
who directly sees the true nature [of the mind] is needed, and as for cul
tivating inferential [cognitions], you need to see what a disputant must 
[still] establish on his own. The two are obviously similar. Also, Can- 
dragomin said:

[56.18-19] Reasoning itself is to extract the essence, to extract 
what is supreme. I f  there is no [proper] reliance, it is not [prop
erly done].1498

[56.19-21] Accordingly, the reliance on a disputant is needed. Especially in 
order to realize the emp tiness of all phenomena on the basis o f proofs, such 
as being beyond one and many or [that of] dependent [arising], a strength 
of conviction must certainly be generated. [Thus] it is stated in the com
mentary on the [Madhyamaka-Javatara (XI.55):

[56.21-23] Likewise it is obvious that even nowadays some who 
in former lives formed the mental imprint o f a strong conviction 
regarding emptiness realize the depth o f emptiness on the 
strength o f [this] cause alone. [Moreover,] it is seen that even 
those who have failed— in that they regard as true that [which is 
taught] according to the textual traditions of the “non- 
Buddhists” (tirthikas)— fathom the depth of emptiness on the 
strength of [that] cause alone.1499
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[56.23-25] Thus, wishing [your practice] to be preceded by the force o f con
viction and merit, you by all means need to accumulate merit through 
dependence on a lama in order to realize the properties o f natural lumi
nosity. As it has been said [in Hevajratantra I.8.36cd]:

[The coemergent is neither taught by anyone else nor found any
where (i.e., in scriptures)]. It must be known by yourself, from 
[having accumulated] merit by taking recourse to the skillful 
means of [pith instructions obtained] while passing time with 
the master.1500

[56.25-57.1] Well then, somebody may ask in what way emptiness is real
ized by way of direct [cognition] only, unpreceded by inferential [reason
ing] . This has to be [further] explained. In the Madhyamakalamkara (stanza 
73) [it is stated]:

[57.1-2] Now, since the nature o f it (i.e., a vase, etc.) is directly 
manifest

By having realized it,
Why is it that unwise people
Do not realize in this way the nature (dngos po)im o f entities?1502

[57.2-5] You may object: when these [things] are realized, it does not make 
sense that their own-being is not realized. It is as if  you look at a piece o f 
land devoid o f vases and realize that its essence is to be devoid o f vases. I f  
ordinary beings, even the worst [of them], whose view is not good (lit., 
“white”), perceive things that are merely free from all possible [wrong] 
superimpositions [baselessly arrived at] from the formlessness o f entities 
and the like, why do they not realize them as they are?

[57.5-6] [The Madhyamakalamkara (stanza 74) answers]:

[In fact] they do not. Having a burdensome [mind] stream without 
beginning,

They are overpowered by [their habit of] o f imagining entities as real;
Therefore no living beings
Directly realize it (i.e., the nature o f entities).1503

[57.6-14] Those entering into worldly existence without beginning, whose 
intellect is disturbed by the poison o f an obstinate adherence to entities, are 
not able to thoroughly understand [their] form, in the sense o f perceiving
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[reality] in a simple direct way. This is like people with an impaired intellect 
who do not realize momentariness because they focus on a continuum of sim
ilar events. Moreover, [ordinary direct perception] is not very amazing. Even 
though the shapes o f a vase, an ox, and so forth, which are devoid [of the uni
versal properties] o f an ox and so forth, are clearly seen, those who have a 
mistaken understanding, [viewing as they do things] according to the tradi
tions of Kapila, Kanada, and the like, do not perceive [them] in this way (i.e., 
as being empty o f universal properties). Thus all sentient beings possess a 
knowledge o f [direct] appearances [even] on the basis of not having ascer
tained natural emptiness. Nevertheless, owing to the confusion that has 
arisen throughout beginningless time, ascertainment is lacking. It is like the 
Samkhyas and others, who possess a knowledge [of things] that clearly appear 
to be devoid o f real universal properties, and still a [corresponding) ascer
tainment does not arise [in them]. Thus it has been said. Master Haribhadra, 
too, [said,] when explaining the defining characteristics of an own-being in 
[his] commentary on the Astasahasrikd Prajndparamitd, that all sentient 
beings possess a knowledge that [is capable of] direcdy seeing emptiness.

[57.14-15] Gotsangpa said:

The [latent] knowledge at the time [you are an ordinary] being 
Exists in the form o f the dharmakaya;
Even though it is taught by the lama, this is not [really] necessary—  
It is suitable for being realized by yourself.

[57.15-17] With that in mind, venerable Kotali, too, said:

Eye consciousness, without the duality [imagined] by thought,
Is wisdom— fantastic!

[57.17-20] The Ven. Dharmakirti said [in his Pramdnavdrttikakdrikd 
I.68-701504]:

The other form (pararupa) is concealed
By [thoughts] own form (svarupa), [imputed] by the intellect,
Which, [while] basing itself on different entities,
Reflects a single object.

Through [such] a concealing1505 [thought]
The concealed manifold objects appear— even though discrete 

in themselves—
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As if  they were not different entities,
In some form [suggestive o f a universal property].1506

Under the constraint o f [such] thinking on the part o f it [i.e., the 
intellect],

[This] universal is [then] declared to be [something] existent.
Ultimately, [however,] it does not exist
The way it is imagined by that [intellect].1507

[57.20-26] The meaning o f this quote [is]: To a conceptual knowledge con
trolled by direct cognitions that take in different entities, such as sandal
wood and nyagrodha [trees], there appears the form of a single universal 
called tree, into which all distinctive features o f a tree are gathered. When 
it appears, you think that that form is external, and cling to the existence 
o f a single object universal. Even though such objects do not relate to a sin
gle universal, these objects’ nonexistence becomes obscured by the 
thought’s own form, and the [concrete] entities of trees are seen as some
thing not different from the single entity o f the universal tree. Since a great 
number of sentient beings possess such thoughts, the existence o f univer
sa l is proclaimed in accordance with the ideas o f the many. The intellect 
that contains the form of the universal tree thus corresponds to the appar
ent (lit., “concealing”) [truth], concealing as it does the ultimate. Such a 
universal o f a tree is a mere convention, but apart from that it does not exist 
in any ultimate sense. To sum up, it may be said that the universal [called] 
tree is imputed to the set o f trees taken as the basis o f imputation.

[58.1-5] Sentient beings face two [types of] confusion: perceptual con
fusion, such as the yellow appearance o f a [white] conch shell, and the con
fusion o f adherence, such as adhering to the universal tree as an entity. 
Inferential knowledge removes the confusion o f adherence but not per
ceptual confusion. Inferences are thoughts, and it is obvious that thoughts 
are like the conception o f entities,1508 which naturally is confusion. This is 
what Dharmakirti said, and Kamalaslla asserted [this] as well:

Naturally these thoughts
Are in the end the nature o f ignorance.1509

Therefore, with respect to the ultimate, appearances are only confusion.
[58.5—6] Likewise, all apprehensions involving obstinately adhering to 

entities, which must be refuted by the Madhyamikas, are simply like these 
universals grasped at by thought. In the Hastavdlavrtti it is stated:1510
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[58.6-12] You regard and perceive a rope as a snake. To see it as 
a rope would be meaningless. Here, in a not so fortunate land, 
you apprehend at dusk the form o f a rope simply as the prop
erty o f a universal and thus become confused. Because you do 
not thoroughly grasp the nature o f [its] distinctive features, a 
[false] knowledge arises that certifies: “This [can be] only a 
snake!” [Even] i f  you perceive its distinctive features, this 
knowledge too is confused knowledge, and in the end mean
ingless, given the tedious mental fabrication caused by imag
ining it not the way it really is. The knowledge with regard to 
that [rope] is also confused, as [in the case o f seeing] a snake, 
when you see its parts [and still cling to the rope as a single 
entity]. Also with regard to that rope, i f  you divide it into its 
parts and examine it, an own-being o f a rope is not appre
hended. This being the case, the apprehension o f a rope is 
nothing but mere confusion, like the intellect thinking that it 
is a snake.

[58.12-13] Thus it is said that the seeing o f different parts while clinging to 
the existence of a single phenomenon is the systematized confusion o f all con
fusions. Likewise it is stated in the [Bodhisattvayogdcara]catuhsataka[tika]:

[58.13-20] Just as you say that something permanent exists1511 
when looking at a continuum wrongly, you [also] say that an 
entity exists when looking at an accumulation wrongly. The 
flame o f a butter lamp passes out of existence every single 
moment; [still,] the earlier and later moments are based on an 
uninterrupted connection o f cause and effect. When there is 
an accumulation o f causes and conditions, an existing contin
uum comes forth. Similarly, if  everything conditioned that 
passes out o f existence as soon as it has arisen has an accumu
lation o f causes and conditions o f such a nature, then existent 
continua, which are based on the uninterrupted connection o f 
cause and effect, have been coming forth throughout begin
ningless time. Therefore you can infer1512 with certainty how 
the own-being o f these continua abides. As for the non- 
Buddhist ms, who ascertain [their existence] in a mistaken 
way, they remember a former basis; since they do not directly 
[perceive] the momentary destruction within it, they see the 
continua, which pass from one skandha to the next, in a wrong



way, and accept both a self and an other. [Thus] they think that 
entities exist as something permanent. 1513

[58.20-23] It is further stated:

Specifically and generally characterized phenomena are [here] 
merely being imputed. But when these [phenomena] arise, it is 
only an accumulation that arises and only an accumulation that 
passes out o f existence. Since opponents do not know the accu
mulation the way it really is and see [it] wrongly, they consider 
that discrete [entities], such as earth, are established in terms o f 
an own-being and realize only an entity that, besides being sim
ply mistaken, is also unjustified logically.1514

[58.23-26] Likewise, all imputations that a nature o f entities exists are made 
on the basis o f different parts. All perceptions o f permanence, such as the 
thought that “the man o f last year is this one [here]” are merely imputa
tions to different earlier and later parts. Therefore, [whereas] Dharmakirti 
[applies this critique] only to how universals are [wrongly] imputed to be 
real, it is applied in the Madhyamaka treatises to assertions concerning par
ticulars1515 as well, and [then] it is determined that all entities are without 
an own-being.1516

[58.26-59.5] Such being the case, when you come close to something 
that appears from [afar, as from] the other side [of a valley], to be a single 
small [entity], you see different [things], such as grass, trees, and stones, 
and not a single [entity]. Looking at a stream of water from a long dis
tance, you see it as [something] immovable as if  it were a stick. Coming 
close to it, you see only a series o f former and later waves, and not that it 
is immovable. Likewise, when the direct [perception] arisen from the yoga 
o f one-pointedness thoroughly investigates the mind and outer [objects] 
in any o f their temporal differences, it realizes that no own-being what
soever can be apprehended in any entity. This is the way to directly real
ize nonorigination.

[59.5-6] The continuum of direct [perceptions] repudiates concepts, 
which involve words and meanings. When these are overcome, [the result 
is] the entire overcoming o f appearances. With regard to this, the Ven. 
[Maitripa?] said:

You realize that they (i.e., appearances) came forth through the 
cause of expressing forms o f objects.
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[59.6-10] Therefore the fruit, [namely,] all mistaken appearances, have 
ceased. With regard to this, former [masters] explained: “Appearances have 
dissolved in the mind.” When you perform an analytical meditation based 
on inferential [cognitions], it is not the case that a direct [cognition] that 
realizes reality arises immediately after these same [inferential] thoughts 
have ceased, but rather [only] when [all] thoughts disappear. Only then 
does a mere nonconceptual direct [cognition] arise, and from this arises a 
direct [cognition] that realizes reality. These two differ only in being far and 
close.

[59.10-n] These stages were taught by the Ven. [Maitripa?], who said:

Constantly search and thoroughly investigate 
With the help o f mental expressions (manojalpa)lm7 
There is nothing to be internalized or expressed.
Analyze with the yoga o f one taste as well!

[59.11-12] Kamalasila, too, explained in the [three] Bhavanakramas and the 
commentary on the Nirvikalpapravesadharani that at the end o f analysis 
you rest in nonconceptuality only.

[59.12-22] Atis'a said in the Madhyamakopadesa?518

Likewise, the mind o f the past has ceased and passed out o f 
existence. The future mind has not yet arisen and come forth.
It is very difficult to investigate the present mind under such 
[circumstances]. It has no color and lacks shape. Being like 
space it is not established [as anything]. In other words, i f  you 
analyze and break it down with the weapons o f reasoning, such 
as that it is beyond one and many, or has not arisen, or natu
ral luminosity, you realize that it is not established [as any
thing]. Likewise, i f  neither [color nor shape] are established as 
entities in terms o f any own-being whatsoever, and [both are] 
nonexistent only, the thoroughly cognitive insight itself is not 
established either. For example, being subject to the condition 
o f a fire kindled by rubbing two pieces o f wood, these two 
pieces, too, are burned, and afterward there is nothing left; 
even the very fire that burnt [them] goes out. Similarly, when 
all phenomena, inasmuch as they are specifically and generally 
characterized, are simply established as nonexistent, even that 
insight does not appear, and since this is luminosity that is not 
established in terms o f any own-being whatsoever, all mistakes,
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such as laxity and excitement, are removed. During this time 
no knowledge whatsoever is conceptualized, nothing whatso
ever is perceived, and all mindfulness (dran pa) and attention 
(yid la byedpa) have been given up. The knowledge (namely, 
consciousness) should remain in such a mode until the enemies 
and thieves, namely, [characteristic] signs and thoughts, come 
up [again].

[59.22-24] In this respect, Gotsangpa said:

As for the analytical meditation o f the scholars and the kusulu 
meditation o f resting— if  the two are taken by themselves, the 
path in the kusulu tradition is faster.

[59.24-60.5] I f  you [intend to use] such a yoga in meditation, then in the 
Lankdvatarasutra it has been explained as meditation in five stages. It has 
been said:

Moreover, Mahamati, I will explain the turning back o f the con
ditions o f ignorance, thirst, and karman; the turning back o f 
thoughts, [namely,] the suffering o f the three worlds;1519 and the 
view1520 that objects as appearances o f your own mind are an illu
sion. Mahamati, there are some Sramanas or Brahmanas who 
assert that something exists without having existed before, 
[namely,] the manifest fruit o f a cause and an entity abiding in 
time;1521 [further] that, depending on conditions, skandhas, ele
ments, and sense spheres arise, remain, and, also after coming 
into existence, cease.1522 Mahamati, they uphold a destructive 
and nihilist [view] with regard to [things like a mental] contin
uum, action, origination [and destruction],1523 worldly existence, 
nirvana, the path, karman, effects, and truth. Why is that? It is 
because they do not apprehend directly and thus lack funda
mental insight.1524

[60.5-7] From that [passage] up to

Mahamati, the bodhisattvas, the great beings, will attain before 
long the sameness o f samsara and nirvana,1525
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it states that having turned away from a nihilist view, you meditate on the 
sameness of samsara and nirvana, on the strength of minutely analyzing the 
causal and resultant phenomena o f samsara.

[60.7-9] Immediately after that, the “physical isolation” 1526 is taught in 
[the passage]:

Mahamati, through [their] right practice, which is connected 
with the effortless [accomplishment] of great compassion and 
skillful means, through [their practice o f seeing] that all sentient 
beings1527 are the same as an illusion and a reflection.. . .1528

[60.9-10] The “mental isolation” is taught in [the passage] :

Through [their practice of seeing1529 that the original state] has 
not started from [causes and] conditions1530 and is beyond [the 
duality of] an internal and external object.1531

[60.10-13] Immediately after that, the blessing by themselves, [namely,] the 
meditative stabilization [of experiencing phenomena to be] illusion-like, is 
taught in [the passage]:

[Bodhisattvas] who, through [their practice of] not seeing 
[objects] outside o f the mind, become endowed with the bless
ing of being without characteristic signs, who deeply meditate 
as part of [their practice of] gradually pursuing [their chosen] 
objectfs] o f meditative stabilization along the stages represented 
by the [bodhisattva] levels, and who are convinced that the 
threefold world is an illusion [produced by] their own mind, 
they attain the meditative stabilization [of experiencing phe
nomena to be] illusion-like.1532

[60.13-14] After that, “luminosity without appearance” is taught in [the 
passage]:

By entering [a state that consists of] only their own mind with
out appearance, they attain the abode o f prajndpdramita.1533

[60.14-18] “Union into a pair” is taught in [the passage]:
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Mahamati, the bodhisattvas who are free from origination and 
action1534 fully attain what conforms to the body of a tathagata, 
which is like the form of a vajra in meditative stabilization. [This 
body] is endowed with the emanation [body] o f suchness [and 
thus] 1535 adorned with power, clairvoyance, control, love, com
passion, and skillful means, a body o f a tathagata, which has 
arrived at the place that offers passage to all the buddhafields, is 
beyond the mind, mental faculty, and mental consciousness, and 
whose basis has been gradually transformed.1536,1537

[60.18-20] Also, the three meditative stabilizations (samadhi) that are 
taught in [the stanza:] “May the perfection o f meditation be completed by 
the samadhi [of experiencing phenomena to be] illusion-like, the samadhi 
o f becoming a hero, and the vajra-like samadhi,” 1538 are united into a pair 
with the prajndparamita [of experiencing phenomena to be] illusion-like 
and [the experience] without appearance.

[60.20-25] With respect to this, the utmost among purposeful objects 
o f bodhisattvas is the activity o f a tathagata. This activity must be per
formed with compassion in accordance with the way it is taught [in the 
Ratnagotravibhdga) as “ [pouring down] from the clouds of compassion.” 1539 
Therefore, it is said here [in the Lankdvatdrasutra, quoted above]:1540 “great 
compassion.” [The pdda R G V  IV.4b]: “By which, [that is,] by [which of] 
the numerous means for those to be guided” 1541 is taught [in the 
Lankdvatdrasutra:] by way o f “skillful means.” [Thepdda RG V IV.3d]: “The 
wise one[s] are always without effort” is taught by way o f the “effortless 
[accomplishment].” [The Lankavatarapassage] “The right practice, which 
is connected [with*..]” 1542 [means] the right practice o f meditation on the 
activity that possesses [these] three particular [qualities]. It is said to pos
sess five stages.

[60.25-61.7] Even though the body o f all the [buddha] elements o f sen
tient beings has no [independent] self, it has nevertheless arisen, by the spell 
and medicine o f mere ignorance, and is thus illusory. Since it is only an 
appearance in the mind, the isolation o f the body from a [wrong] view is 
taught. I f  analyzed, it has arisen from the pure mind, and did not start from 
causes and conditions that consist of elements or anything formed from 
elements.1543 This is the isolation [of the mind] from the ordinary. The 
essential mind is isolated from an outer perceived object and an inner per
ceiving, and this is the isolation o f the mind. No characteristic signs or 
forms o f an outward looking mind exist, and being blessed by [such] non
conceptuality, the bodhisattvas who are endowed with it go with [their]



body o f meditative stabilization to the pure abode,1544 etc., until they grad
ually go to the tenth level. They pursue, [that is, they become] concordant 
with, the objects of meditative stabilization [on various levels] and are con
vinced that the entire mind o f the three worlds1545 is their own mind, [the 
three worlds being] an illusion. In view of that, they deeply meditate and 
attain a meditative stabilization where one of the defining characteristics is 
the perception that all the buddha realms are like an illusion.

[61.7-13] Having entered suchness, which means that forms or appear
ances of characteristic signs simply do not exist in their mind, they attain 
the abode of prajnapdramita, which embodies the eighteen types of empti
ness. This amounts to full enlightenment. Having attained enlightenment, 
the bodhisattvas, who are free from the activity o f striving to be born with 
a pure body, do not conceptually differentiate between the two “doors” of 
enlightenment and appearance when, from the state o f full enlightenment, 
the door to the appearance of the limitless objects of knowledge opens. This 
[state] is therefore said to be like the form of a vajra [in] meditative stabi
lization. It is [also] called the vajra-like meditative stabilization or the 
“union into a pair.” Its qualities conform with [those of] a tathagatas dhar- 
makaya. The suchness is endowed with such emanations1546 that appear in 
[different] forms to sentient beings. This demonstrates [the matter] in 
short.

[61.13-18] When explained in detail, [the word] dharrna in dharmakaya 
[stands for] strength, clairvoyance, ten types o f control, love toward con
crete [beings], and compassion in general. The own-being o f these is 
[expressed by] kdya. They are adorned with [skillful] means for the sake of 
others, and have arrived at the place that offers a passage to all the bud- 
dhafields. A  characteristic o f them is that they teach to some as to disciples 
and to others as to teachers.1547 An emanation is the assuming o f forms for 
the sake oflimitless sentient beings. Not depending on another path, they 
have reversed the mind, [that is,] the basic consciousness, the defiled [con
sciousness] , and the mental consciousness. Free from these three, they grad
ually— [that is, by] progressing ( ’pho ba) from one [bodhisattva] level to 
the next— [but] fully attain the three kayas o f a tathagata o f a transformed 
Cphos pa) basis.

[61.18-22] It was the master Aryadeva who said that this text teaches the 
five stages. Therefore I have followed the words o f this master and explained 
matters accordingly. Lamas who practice the pith instructions o f this text 
[i.e., the Ratnagotravibhdga:] explain [these instructions in terms of] stages 
o f meditation on [buddha] nature called the four yogas. I cannot say with 
certainty that their literal expressions are nowhere [found] in the scriptures,
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only that I did not see them. [Their] meaning^ however,] is explained in 
the Lankdvatdrasutra.

[61.22-26] Even though there are many [explanations on] the stages o f 
the four yogas composed by lamas, [I quote here] Zhang [Tsalpa Tsondrii 
Drag (grags)], [who] said:1548

The meditative equipoise o f realizing your mind is known in the 
stages of the four yogas. When the yoga o f one-pointedness has 
arisen, you realize the nature (rang bzhin) o f your own mind. 
Clarity and emptiness are not obstructed, and are without mid
dle and extreme, like the vault o f pure space. To remain in a 
vibrant (sing ge}™  and crisp (ye re}™  state is the meditative 
equipoise o f the first yoga. The spreading o f thoughts from it is 
[already] the [state] attained after [meditation] , even though you 
may have meditated seated. When you remain in [this] vibrant 
and crisp state o f clarity and emptiness, there may be internal 
chatter [and] movement, but you remain within the meditative 
equipoise.

[61.26-62.3] When the yoga o f freedom from mental fabri
cation has arisen, you realize the true nature (ngo bo) o f your , 
own mind. It is uninterrupted awareness, free from mental fab
rication. Your own mind, which is without origination and 
cessation, adopting and discarding, is grounded in the dharma
kaya, and this is the meditative equipoise o f the second yoga. 
When you remain in this, there may be mental movement, chat
ter, and talk, but you are still in meditative equipoise. When dis
tracted by the characteristic signs o f mental fabrication, you may 
meditate seated, but this is [already the state] attained after 
[meditation].

[62.3-9] When the yoga o f one taste has arisen, you realize the 
defining characteristics o f your own mind. You realize that man
ifold samsara and nirvana arise from your own mind, which is 
the dharmakaya [and] free from mental fabrication. The entire 
multiplicity, [including] thoughts and the nonconceptual, 
appearances and nonappearance, abiding and not, being empty 
and not, being clear and not, has, as luminosity and dharmakaya, 
one taste. Therefore, you see the appearance o f the great dharma
kaya but not the conceptual, which is not luminosity. The real
ization o f a sameness o f taste in this way, [that is,] the moment 
o f capturing it with the mental faculty (yid), is the meditative
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equipoise o f the third yoga. When it is captured by the uncon
trived mental faculty, there may be mental jumping, running, 
chatter, and talk, but you still remain within the meditative 
equipoise. When separated from the uncontrived mental faculty, 
you may meditate seated, but this is [already the state] attained 
after [meditation].

[62.9-17] When the yoga o f nonmeditation has arisen, the 
yogin does not need to meditate, the true nature o f awareness 
[now] being free o f [the need for any] support. There is no med
itator; he has disappeared. It is said that the Buddha with his 
three kayas and five types o f wisdom has become fully complete 
in yourself. Now [you realize your] primordial knowledge that 
this [Buddha] is yourself. This is the accomplishment o f 
mahamudra. You are certain that this [Buddha] is yourself. The 
thought that you have attained [this] primordially present 
accomplishment is not [the product of] a conceited mind. There 
is neither retaining nor not retaining by mindfulness, neither 
mental engagement nor lack thereof, neither one taste nor not 
[one taste]. There is no duality. When [you let] consciousness 
[rest] in its own place, there are neither stages o f meditative 
equipoise nor [the state] obtained afterward. In uninterrupted 
awareness and emptiness there is no dying and no being born.
The strength o f a garuda comes to completion within the 
eggshell. When it leaves the eggshell it [immediately] flies off 
into space. [Likewise,] the qualities o f the three kayas are 
[already] complete within [your] mind. [The powers o f work
ing] for the benefit o f others arise after the [constraining] “seal” 
o f the body’551 has been destroyed [at death].1552 [When they] 
arise in such a way without meditation, there are no [separate] 
stages of meditative equipoise and a [state] attained afterward.
As long as there is something to become familiar with, [such as] 
how elevated a realization may be, there is a duality o f medita
tive equipoise and a [state] attained afterward, there is a retain
ing and not retaining by mindfulness, and there is the duality of 
being distracted and not. When there is nothing to become 
familiar with, [and this is] the only [thing that] arises, this should 
be called nothing to meditate on.

[62.17-23] Also in the Lankdvatdrasutra, in the answer to Manjughosa’s
(i.e., Mahamati’s) question on the great yoga (mahayoga), it has been said:
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The Buddha replied: “Mahamati, the great bodhisattvas, great 
beings who are in possession o f the four dharmas,1553 are yogins 
of the great yoga. What are their four [dharmas]? They are: the 
ascertainment1554 that appearances are your own mind; aban
doning the view o f origination, abiding, and destruction; the 
realization1555 that external entities do not exist; and the strong 
wish1556 to internalize the wisdom of the noble ones by your
self.1557 Mahamati, bodhisattvas, great beings who possess these 
four dharmas, are yogins o f the great yoga.

[62.23-63.2] I f  somebody asks, Mahamati, how a bodhi- 
sattva, a great being, then becomes expert in ascertaining that 
appearances are his own mind, [the answer] is: he looks1558 at it 
in the following way: this threefold world is only your own 
mind. The mind is devoid o f an I  and a mine, [subsists] with
out motion, and without adopting or discarding. Throughout 
beginningless time it is permeated by [the inclination to] adhere 
to imprints o f baseness left by mental fabrications.1559 It is 
[closely]1560 connected with indulging in the variegated forms o f 
the triple world. It appears1561 to be in concordance with the con
cepts (i.e., the mental fabrications) o f body, property, dwelling 
place, and existence.1562 In this way, Mahamati, a bodhisattva, a 
great being, is expert in ascertaining that appearances are his own 
mind.” 1563

[63.2-7] Thereby is the yoga o f one-pointedness taught. It has five distinc
tive features: the meditation [that everything is] mind only; neither adopt
ing nor discarding; being permeated by the imprints o f mental fabrication; 
connection; and concordance. The first is the meditative stabilization o f 
realizing that clarity and emptiness are like space. As for the appearances 
o f the threefold world, everything appears as the nature o f this clarity and 
emptiness itself. You realize that only this much is wandering about in 
samsara. The /o r its mine o f a goer from here to the other side is not dif
ferent from this [clarity and emptiness]. Therefore, even when you pass into 
the next world, it is only the mind that is passing [away]; there is nothing 
else apart from it that wanders to the other world.

[63.7-9] Second, you think that the abiding in clarity and emptiness and 
the wandering o f thoughts— these two:—are not different categories in 
terms o f their substance. Since precisely clarity and emptiness move about 
as thoughts, nothing whatsoever must be adopted or discarded with regard 
to thought and clarity.
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[63.9-10] Third, you know that the imprints of mental fabrication have 
not been given up when many thoughts occur again, even though you have 
seen [mind] as clarity and emptiness.

[63.10-11] Fourth, you know that even the indulging subject, [that is,] 
the various forms o f intellect, which indulge in the [world] o f objects when 
it is not resting in meditative equipoise, is the mind of clarity and empti
ness itself.

[63.11-13] Fifth, you know that all the appearances of a body, property, 
a dwelling place, and the realms of the six types [of beings] are bound up 
with this same mind, in that they share the same identity.

Thus, it has been said in many ways that all thoughts [arising by way] 
o f the doors o f appearance are known to have the nature o f nonthought. 
One [stanza] in accordance with this has been taught in Pramanavarttika 
[III.2871564]:

[63.13-14] That which clings to word and meaning with regard to
any [object]—

This very knowledge is a mental construct with regard to [this object]. 
[Its] nature is not word or meaning;
Therefore, in this respect all types [of knowledge] are direct.1565

[63.14-17] In the sutras and sastras it is explained that you understand mind 
only because it has been ascertained that the connection between a noun 
and its referent is imagined. This [fifth point] is nothing more than this. 
Gotsangpa takes this yoga o f one-pointedness to be the essence o f [the path 
of] accumulation and the four branches [of the path] o f penetration, 
namely heat and the rest.

[63.17-24] [The Lankavatdrasutra further says:]

I f  somebody asks, Mahamati, how a bodhisattva, a great being, 
abandons1566 the view o f origination, abiding, and destruction,
[the answer] is: as [in the case of] the [apparent] arising o f forms 
in an illusion or a dream, no entities arise, since [their true 
nature] does not exist in terms o f either self, other, or [a combi
nation of] both. Bodhisattvas follow [the fact that entities] are 
only appearances o f their own mind, and see the nonexistence 
o f external entities.1567 Having seen this, they see that the forms 
o f consciousness are not active, and that the conditions [for these 
forms] are not heaped up, wherefore they see that the triple 
world has arisen from conditions o f thought; and because o f not
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apprehending any inner or outer phenomena, they truly see that 
[the triple world] lacks an own-being, and the view o f origina
tion is discarded. They realize that the own-being of phenom
ena is an illusion or the like, and thereby fully attain [the ability] 
to endure that phenomena do not arise. Mahamati,1568 in this 
way a bodhisattva, a great being, abandons the view o f origina
tion, abiding, and destruction.1569

[63.24-26] This is the yoga o f freedom from mental fabrication:

When the yoga o f freedom from mental fabrication has arisen, 
you realize the true nature (ngo bo) o f your own mind. It is unin
terrupted awareness, free from mental fabrication. Your own 
mind, which is without origination and cessation, adopting and 
discarding, is grounded in the dharmakaya, and this is the med
itative equipoise o f the second yoga.1570

[63.26-64.2] It is as explained in these [stanzas]. All entities are like the 
forms in an illusion or a dream. Even though they appear to arise, they do 
not do so [in reality]. I f  no true nature can be established [for them] as a 
self, other, or [a combination of] both, they simply do not arise. You real
ize that they are altogether baseless and without root.

[64.2-9] [The yoga] increases to [encompass] five distinctive features 
o f that realization. First, seeing that the appearances are in accordance 
with the mind, you realize that the totality o f all appearances are mind, 
in that when the mind is happy or suffering, [its] appearances are simi
lar. Second, seeing that the mind lacks an own-being, you see that appear
ances are the mind s “doors o f appearance” and you realize [, in addition,] 
that appearances lack an own-being. Third, because this realization has 
arisen, the sense faculties turn inward, and the five [forms of] con
sciousness no longer engage with objects. Fourth, the conditions for con
sciousness to arise are the five sense faculties, [their] objects, and 
nonperception (avijnapti). These eleven piled-up heaps are mere imag
ining1571 and, moreover, lack an own-being. You see, further, that these 
eleven, [that is,] any heaps to be piled up, are without an own-being or 
basis. Fifth, the yogin increasingly sees that the outer and inner heaps 
(skandhas) lack an own-being and realizes that the entire threefold world 
has also arisen from what is made under the conditions o f inner thought. 
It is said:
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[64.9-10] The three forms o f existence are simply imagined and 
do not exist as entities with an own-being.1572

[64.10-15] This path o f realization has two fruits. As to the first, the uncon
ditioned fruit [or] cessation, because [the bodhisattvas] do not apprehend 
any outer and inner phenomena and truly see that [phenomena] lack an 
own-being, the view or notion that entities arise in terms o f [an] own-being 
is contradicted. Therefore, [this view] is discarded, and so everything to be 
abandoned on [the path of] seeing, such as the sixty-two base views, is 
abandoned. As to the conditioned [fruit], they realize that it [has] the 
nature o f things like illusions, and thereby fully attain the essence o f the 
path o f liberation, [that is, the ability] to endure that phenomena do not 
arise [, which in turn is the ability to endure] that which follows the procla
mation [of emptiness].1573 The way it has been explained [here] is: 
“Mahamati, in this way a bodhisattva, a great being, abandons the view of 
origination, abiding, and destruction.” 1574 Gotsangpa thinks that this real
ization [amounts to the same] as attaining the first [bodhisattva] level.1575

[64.15-21 In the Lankdvatdrasutra it is further said:]

I f  somebody asks, Mahamati, how then a bodhisattva, a great 
being, becomes expert in realizing that external entities do not 
exist, [the answer] is: Mahamati, all entities1576 are like a fata mor
gana, a dream, and the apparitions o f falling hairs.1577 All entities 
lack an own-being1578 and are caused by adhering to [what arises 
from] the imprints1579 o f thoughts— [from] the ripening,1580 in 
various forms,1581 o f the baseness o f mental fabrication, [and such 
ripening occurs] throughout beginningless time. Bodhisattvas1582 
and great beings who correctly see this realize that external enti
ties do not exist in such a way. This is [the meaning o f the sen
tence]: “A bodhisattva, a great being, is expert in realizing that 
external entities do not exist.” 1583

[64.21-65.4] In this [passage from the Lankdvatdrasutra:] the yoga o f one 
taste is taught. In the same way as [Zhang] explained [the yoga o f one 
taste],1584 all entities that are subsumed under [the categories] object and 
mind are only false appearances, since they resemble a fata morgana, a 
dream, and the apparitions of falling hairs. A  dam is not needed for the 
water of a fata morgana, and it is not necessary to take care o f a son from 
a dream, nor is it necessary to tie apparitions of falling hairs into a knot.
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Likewise, when you see the essential nature o f mind, not the slightest 
endeavor o f view is needed to repel appearances. Therefore, you realize that 
all appearances in the form o f entities are this very true nature o f mind (sems 
nyid) that lacks an own-being. Because you realize, as a consequence o f this, 
that ^-appearances and dharmata are of one taste, you do not abandon or 
adopt anything.

[65.4-7] You may wonder, if  that is the way it is, what is it, then, that 
appears in different forms, without having an own-being? It [is what] 
appears owing to the power o f the baseness o f mental fabrications [that 
occur] throughout beginningless time. “Baseness o f mental fabrications” in 
turn [means:] Thoughts are mental fabrications, and their imprints are 
baseness. Also the appearances in various forms, such as mountains and 
houses, that [arise] from these [imprints] are called— using the name o f the 
cause for the fruit— imprints. It is like saying “This is poison” when seeing 
the [already manifest] disease [caused by it].

[65.7-9] Thoughts o f adhering to manifold [appearances and the like] 
arise, and from the imprints left by them, similar [appearances] arise in 
turn. Such a mechanism of alternating imprints and thoughts has no begin
ning in time. [As] has been said [in the Mahayanabhidharmasutra]:1585

The beginningless sphere (i.e., the buddha element) is the basis 
of all phenomena.1586

[65.9-13] Thus the support o f imprints is the true nature o f mind (sems 
nyid) in its natural luminosity. It is because you thus realize that mind and 
appearances are o f one taste that this is called the yoga o f one taste. Got- 
sangpa thinks that this [ranges] from the second to the seventh [bodhi- 
sattva] level. Accordingly, bodhisattvas and great beings realize that external 
entities do not exist. [And this is the meaning of the sentence]: “A  bodhi- 
sattva, a great being, is expert in realizing that external entities do not exist.”

[65.13-16] [The Lankdvatarasutra further says]:

Somebody might ask: How does a bodhisattva, a great being,
[get] the strong wish to internalize the wisdom o f the noble ones 
himself? [The answer] is: having fully attained [the ability to] 
endure that phenomena do not arise, [bodhisattvas] dwelling on 
the eighth level obtain the mental body owing to their thorough 
understanding o f final perfection,1587 which is the realization1588 o f 
the mind, the mental faculty, the mental consciousness, the five 
categories, the [three] natures, and the two types of selflessness.1589
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[65.16-25] In this [passage,] the yoga o f nonmeditation is taught... .159° The 
“wisdom [of the noble ones, understood] by yourself” is precisely this [same 
yoga o f nonmeditation] as explained [by Zhang],

[65.25-66.2] With regard to [this wisdom], it is stated in this [Larikd- 
vatarasiitra II.202]:

[Mahamati, a bodhisattva or great being] who has withdrawn 
alone to a solitary place analyzes1591 himself with his own intellect, 
because he does not consider valid and reliable words of the 
Buddha [any more]. Not relying on anybody else, he has aban
doned [wrong] views and concepts, and exerts himself to gradu
ally advance [through the bodhisattva levels] and [finally] reach 
the level of a tathagata. Mahamati, this is the defining character
istic of having realized the wisdom of the noble ones by himself.1592

[66.2-5] Therefore, because the yogin becomes aware on his own, [and] not 
by way o f direct and inferential valid cognitions or the reliable words o f the 
Buddha— since there is no relying on the valid cognitions o f any person 
whatsoever— this is called “having internalized by yourself.” This [fact] is 
called nonmeditation, because what is called meditation is the force o f the 
desire to meditate and the cognition of the characteristic signs o f medita
tion, and these do not exist here [from this level on].

[66.5-12] [The expression] “being resolved” in [the sentence] “being 
resolved to [attain your experiential] object o f realizing the wisdom o f the 
noble ones by yourself” 1593 denotes [a kind of] provisional self-realization in 
which you internalize conviction, even though this conviction is not man
ifest from the eighth level onward. Also [the expression] “endurance o f the 
fact that phenomena do not arise” occurs many times in the scriptures. Hav
ing thoroughly investigated with the insight o f reflection, you [learn to] 
endure that there is no origination in terms o f an own-being. This is called 
the first endurance. On the first level it is called the endurance that follows 
the proclamation [of emptiness]. On the sixth level, it is called the concor
dant endurance. As to the eighth level attainment o f the [ability] to endure 
that phenomena do not arise, on former levels [bodhisattvas] realize in med
itative equipoise that phenomena do not arise, and [the endurance o f this 
fact] started from that [realization]. [Though] you realize on the eighth level 
that phenomena do not arise, [the endurance of this fact] did not start [only] 
from that [level]1594 and is thus [already] a great endurance [by the eighth 
level]. Therefore, supreme endurance is given the name of endurance, in the 
same way as a person capable o f good deeds is [only] called a person.
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[66.12-19] Some [yogins] may be able to sit on one cushion for up to 
one month, but when the second month starts, they have to get up, and in 
this case do not have the slightest endurance any more. It is like that also 
on the former [bodhisattva] levels. Because o f that endurance, the mind, 
[that is,] the five types o f consciousness together with the basic conscious
ness, the defiled mind, and the mental faculty with thoughts, is trans
formed on the eighth level. Among the five dharmas, it is names, 
characteristic signs, and thoughts that are transformed, and even the three 
natures and the two types o f selflessness are fully realized here. On the sev
enth level and below, the appearances o f the mental consciousness— and 
therefore the imagined [nature]— are not reversed. Since the thoughts o f 
the mental faculty are not reversed, the dependent [nature] is not reversed. 
Although the imprints o f imagining the two types of self have not been 
abandoned up to the seventh level, they are reversed here on the eighth 
level. Because o f the perfect realization following from that, the [three] 
natures and the two types o f selflessness are realized, [which is] the thor
ough understanding [characteristic of] final perfection.1595

[66.19-21] [As for] the attaining o f the mental body: you attain on this 
level the mental body, which [amounts to] the realization o f the 
svabhavikakaya, and [this] distinctive [goal] is named [accordingly] and 
explained in these terms. As to the mental body in detail, when this text 
explains the mental body, it does so by taking its lead from this sutra.1596

[66.21-26] With regard to the Lankdvatarasutm, there are two [transla
tions], a shorter one, the so-called essence of the discourse, and one longer 
than it— longer in that it contains in the first part the teachings to the lord 
of Lanka and more than nine hundred stanzas in the final part.1597 It is obvi
ous that in [their presentation of] the great yoga, both are in some disor
der. In the shorter [translation, from the Chinese,] the realization that 
external entities do not exist is taken as the second yoga,1598 whereas in the 
longer [version] it is taken to be the third. It is better to take it as the third, 
in accordance with the commentary o f Jnanas'ribhadra.1599 It is [further] 
obvious that the detailed explanation o f the individual [yogas] is mixed up 
in the longer text, but not in the shorter one. A  simple attainment o f the 
mental body is [achieved] from the lower [levels] onward.

[66.26-67.3] I f  you ask why, among the three mental bodies o f arhats, 
pratyekabuddhas, and powerful bodhisattvas, as taught in the Srimala- 
[devisiitra], the mental bodies o f an arhat and pratyekabuddha are 
obtained when no skandhas are left over, Acarya Buddhaguhya explained 
that when these two, who are endowed with mental bodies, enter the 
Mahayana, it is at the stage o f engagement based on conviction. Thus it
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has been said that a mental body is obtained even at the stage o f engage
ment based on conviction.

[67.3-10] Now, the [following] explanations will be taken from the 
teachings in the Vairocanabhisambodhitantra and [its] commentary [called 
the] [Vairocandbhisambodhitantra]pindartha:T\ie extent to which s'ravakas 
and pratyekabuddhas obtain the fruit; the difference between their mis
taken and unmistaken path; how they gradually realize selflessness; the 
point in time when they and the bodhisattvas who have entered the 
Mahayana right from the beginning transcend the one hundred sixty 
worldly [forms of] mind; how there is a vision o f the truth at the stage of 
engagement based on conviction; [how] this stage is in accordance with the 
ten levels of the fruit; and how [these] ten levels, which are their bran
ches,1600 exist— [these points are explained] so that those who possess the 
faith that arises from having obtained the eyes of seeing the vastness o f the 
Dharma will not deprecate the Dharma.

[67.10-18] In [Buddhaguhyas] commentary Vairocanabhisambodhi- 
tantrapindartba it is stated:1601

As to this, the understanding1602 has accordingly been taught as 
being twofold— realizing the selflessness o f a person and realiz
ing the selflessness o f a person and phenomena— in line with the 
difference between sentient beings with dull and sharp faculties.
In this regard, those with dull faculties first enter the path o f real
izing the selflessness o f a person after abandoning a path that is 
solely a worldly path.1603 After that they grow weary o f things 
such as the manifestation of the hundred sixty [kinds] o f worldly 
mind, which have the defining characteristics o f a mind o f 
attachment and so forth, and realize the selflessness o f a person.
[This sentence] must be extended to “mind o f attachment, mind 
o f hatred, mind o f love, mind o f delusion, and so forth.” After 
the one hundred sixty [kinds of] worldly mind have been left 
behind for three eons, a supramimdane mind is generated. It is 
like this: it (i.e., the person) [consists] o f skandhas only, and a 
self never exists; [it is like] the thought that the world is mean
ingless given [the existence of] the city o f Indra [together with 
its] realms and so on. Up to here [the first type of understand
ing] has been taught.

[67.18-25] The yogins with sharp faculties first remove con
cepts of a self and so forth: skandhas, dhatm, ayatanas, and [any 
duality of] a perceived and perceiver. Having left the one hundred



sixty [kinds of] woddly mind behind, they enter [the realization 
of] the selflessness o f persons and phenomena. It is stated [in the 
root tantra]: “Moreover, Guhyakadhipati, in those who have no 
regard for other modes o f progress than the Mahayana, a mind 
[that realizes] the selflessness o f phenomena arises. I f  you ask, 
why it is, [the answer is:] a form o f discrimination1604 arises that 
[sees that everything is] like an illusion, a fata morgana, a reflec
tion, an echo, a fire-wheel,1605 or the city o f Gandharvas since 
their nature is thoroughly known once your former mode o f 
conduct and the abode o f the skandhas are completely abolished. 
Therefore, Guhyakadhipati, even the selflessness o f phenomena 
in terms of a mind1606 must be abandoned.”

[67.25-68.10] Therefore, when those with dull faculties and 
those with other-than-sharp faculties cultivate in such a way the 
path o f the selflessness o f a person, and while those with sharp 
faculties cultivate the path o f realizing the selflessness o f a per
son and phenomena, yogins with dull faculties gradually attain 
eight fruits, such as entering the fruit o f the “stream-enterer,” 
which is preceded by the abandonment o f the one hundred sixty 
[kinds of] worldly mind— attachment and the like; and later 
they understand that skandhas and so forth are like the nature 
of an illusion, a fata morgana, and similar [examples]. Being 
completely free from the distinctions made among skandhas, 
dhatm, and ayatanas, they realize that these three have quies
cence and emptiness as their only defining characteristics. As has 
been said in detail, among other things, in the [root tantra]: 
“Guhyakadhipati, even with regard to those who abide in a 
supramundane [state of] mind, an intellect is produced that 
thinks: ‘The skandhas possess it (i.e., the supramundane mind).’ 
The moment freedom from attachment to skandhas arises, you 
are liberated, owing to [their] destruction similar to [the destruc
tion of] foam, water bubbles, and a fata morgana. It is like this: 
having abandoned1607 skandhas, dhatm, ayatanas, and [the dual
ity o f a] perceived and perceiver, you realize the sphere o f quies
cence, whose own-being is the true nature of phenomena. 
Guhyakadhipati, those who are connected to the supramundane 
mind [and] the eight features distinguishing a mistaken and 
unmistaken mind [and] are free from the net o f deeds and defile
ments are yogins.”
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[68.10-18] Those with dull faculties are sravakas and pratyekabuddhas; 
those with sharp faculties bodhisattvas. “First” means to have freshly 
entered the Sravakayana, not indirectly from one yana to the other. As for 
the merely worldly path, it is, among others, the view that there is merely 
a self that is free from the qualities, [as] postulated by the Vaisesikas. It is 
the views of a self [entertained] by the tlrthikas. As to the one hundred sixty 
[forms of] worldly mind, they are sixty defilements, starting from a mind 
of attachment and going up to a mind o f [re] birth.1608 The sixty are taken 
singly, in pairs, [and then] in groups o f three, four, five, six, eight, and ten, 
so that there are altogether one hundred sixty,1609 but in reality there are 
only sixty. “Such as” means other defilements different from these. “To 
renounce” [means] to abandon them. “After [the one hundred sixty worldly 
kinds of mind] have been left behind for three eons, a supramundane mind 
is generated” [means:] “Having newly entered the ydna, you become an 
arhat [in the state of] no more learning at best within three lifetimes and 
at most within three eons.”

[68.18-26] “ [Consists] o f skandhas only,” and so forth, is the way to real
ize the selflessness o f persons. You know that a self o f persons does not exist; 
it is only skandhas that wander in samsara. “ [Yogins with sharp faculties] 
first remove concepts o f a self and so forth: skandhas, dhatus, ayatanas, and 
[any duality of] a perceived and perceiver. Having left the one hundred 
sixty worldly [kinds of] mind behind, they enter [the realization of] the 
selflessness of persons and phenomena” [means that] even that which is 
[wrongly] imagined by the tlrthikas, such as that beings are pervaded by 
the self o f a person and so forth, are removed. Having removed, with the 
view o f mind only, the clinging to phenomena— skandhas, dyatanas, and 
elements up to perceived [objects] and perceiving [subjects]— you leave the 
one hundred sixty worldly [kinds of] mind behind and comprehend the 
selflessness of persons and phenomena. Just as s'ravakas are able to leave 
behind the worldly mind with the view of the selflessness o f persons, you 
know that [the equivalent] can also be done on the bodhisattva path with 
the view o f mind only. Those with sharp faculties demonstrate this at the 
time o f passing beyond the worldly mind.

[68.26-69.5] “Those who have no regard for other [modes of progress]” 
in [thesentence] “Moreover, Guhyakadhipati....” areMadhyamikas, ones 
with very sharp faculties. [The passage] “The abode o f skandhas” [provides] 
the basis upon which skandhas are so designated. They are destroyed [the 
moment their] nonexistence is realized. As for the selflessness o f phenom
ena here, there are two types: the one realized by the followers o f Cit- 
tamatra[, who] postulate the ultimate [existence of] a mind free from a
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perceived [object] and a perceiving [subject], [while] the Madhyamikas 
realize that even this [mind] does not exist. Therefore, such a selflessness o f 
phenomena in terms o f a mind that is free from a perceived [object] and a 
perceiving [subject] is necessarily abandoned by the Madhyamikas. “Even” 
[means:] It is not that the clinging to a self of phenomena is abandoned 
only to the extent of [no longer] adhering to perceived [objects] and per
ceiving [subjects].

[69.5-10] [The paragraph] from “Therefore” up to “sphere o f quies
cence”1610 [states that] after attaining arhat[ship] on the Sravakayana, you 
enter the Mahayana upon realizing the selflessness of phenomena. In the 
preceding states of the “stream-enterer” and the rest you still cling to skan- 
dhas and so forth [as things that] exist, and therefore it is said that there is 
a clinging to phenomena. There are eight [noble persons who have tasted] 
the fruit o f the supramundane mind: the four enterers and the four abiders, 
[namely the stream-enterer and so forth.1611] As to their path, when the six
teen [attributes o f the four noble truths]— impermanence and the rest—  
are realized,1612 it is stated that they are seen with regard to the world. 
Because you thus realize the yoga [on the level of] apparent [truth], [this 
realization] is unmistaken with regard to the correct apparent [truth], but 
since you do not realize the ultimate truth, [namely,] the selflessness o f phe
nomena, it is [also] linked with what is mistaken.

[69.10-12] For it is stated in Lankdvatdrasutra [II.128]:

The fruit o f the stream-enterer, that o f the once-to-come,
That o f the not-to-come, and even that o f arhatship [still represent] 

impaired [states of] mind.1613

[69.12-14] “Who are free from the net o f deeds and defilements” [means 
that] in the state o f remainder you are free from the net o f the defilements, 
which have completely ripened. In the state without remainder you are free 
from the net o f deeds (karman), but not free from the mental imprints of 
defilements.

[69.14-23] The commentary fVairocandbhisambodhitantra]pindarthamA 
[notes]:

As explained before, the yogins enter the path [of realizing] the 
selflessness of persons and phenomena according to their [indi
vidual] stage of dull or sharp faculties, and both are [still] in a 
state in which all phenomena, as illusion-like appearances, 
obscure [their] mind, [so that] they are encouraged to start to
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make efforts to realize the level o f engagement based on convic
tion. This is the stage they are at. In the same way that they thor
oughly internalize the path o f realizing the selflessness o f persons 
and phenomena, so too they are made familiar with this very 
[selflessness] through the meditation o f actualizing the mind o f 
entering, abiding, and awakening [others],1615 and being looked 
after [in this way]1616— [an activity] that precedes [their] future 
attainment o f the conduct o f the perfections o f generosity and 
the rest by the four means o f attracting sentient beings— they are 
made to enter the ten [levels]. For these, and for those instructed 
with the Dharma words o f [how to] enter these [levels] on the 
strength of insight acquired by listening and reflecting, even 
though their (i.e., the pdramitdsT) outflow, [namely,] the quali
ties of body, speech, and mind, have not been attained [yet],1617 
[the levels] are as i f  they were a reality.1618 Being convinced o f this 
is the “conviction” [in the expression “engagement based on con
viction”]. The essence o f a bodhisattvas benefiting himself and 
others is engagement based on conviction, no matter what form 
the preceding conviction takes in his engagement. This essence 
is a [bodhisattva] level, in the sense o f a foundation. It is taught 
that you spend one eon on the level o f engagement based on 
conviction.

[69.23-70.1] The level o f engagement based on conviction is 
the development o f three [kinds of] mind, as has been said: 
“Given its engagement with the perfections’ (paramita) and the 
four [means of] attracting [sentient beings], the [bodhisattva] 
level of conviction is unequalled, immeasurable, and inconceiv
able, the source o f immeasurable wisdom, and obtained by ten 
[kinds of] mind. What I will mention briefly is that all [levels] 
are attained by way o f it. Therefore [even] the level o f omnis
cience1619 is explained as conviction. The wise leave [this] level 
behind them in [only] one eon.”

[70.1-4] Moreover, the development o f three [kinds of] mind, 
explained as the level o f engagement based on conviction, and 
the elucidation o f the ten [kinds of] mind on the level o f con
viction, in the “practices” that complete the ten levels o f wisdom, 
have been correctly taught in this treatise, in the chapters 
[XIII-XVI] on the secret [mandala]1620 in connection with the 
tantra attached1621 to this Vairocanabhisambodhitantra:
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[70.4-8] Then, Guhyakadhipati, i f  you ask what the thor
ough knowledge o f the three [forms of] mind1622 [opera
tive on the level of] engagement based on conviction is, 
[the answer is:] Guhyakadhipati, the defining character
istic o f internalizing that the mind is neither arising nor 
passing out o f existence is the first realization, since you 
realize the first instant o f the mind [of engagement based 
on conviction]. The second is nonconceptuality, wholly 
leaving behind the entire net o f thoughts. Great compas
sion arises upon thinking that having realized a state with
out hindrances, sentient beings must be established on 
the right path. This is the third [type of] mind operative 
on [the level o f engagement based on conviction]. 
Guhyakadhipati, through the attainment o f [these] three 
[forms of] mind, the levels (bhumi), perfections (para- 
mitd), and means o f attracting [sentient beings] will be 
attained.

[70.9-12] Guhyakadhipati, as to the preparations for 
attaining the levels and perfections, the bodhisattva follows 
the conduct o f a bodhisattva according to the secret 
Mantra[yana], and once he possesses skillful means and 
insight, he is induced to engage in proper [activity] in the 
form of the four means o f attracting [sentient beings]. To 
give the gift o f Dharma with a joyful mind is the [path of] 
preparation, which is a branch o f the levels and perfections 
o f this [engagement based on conviction].

[70.12-14] Guhyakadhipati, having given them [the gift 
of] Dharma, a bodhisattva who abides in the discipline o f 
a pure and unconditioned mind establishes sentient beings 
in the discipline at their wish. He himself abides in it. This 
is regarded as the [path of] preparation, which is a branch 
o f the levels and perfections o f this [engagement based on 
conviction].

[70.14-16] Guhyakadhipati, when a bodhisattva per
vades luminosity1623 and, with his mind, the phenomena o f 
the ten directions, he himself obtains the [ability to] endure 
that phenomena do not arise. To establish others in this 
[state] is regarded as the [path of] preparation, which is a 
branch o f the levels and perfections o f this [engagement 
based on conviction].
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[70.16-19] Moreover, Guhyakadhipati, [a bodhisattva 
who] possesses rays of wisdom initiates effort by the force 
o f an intellect skilled in the eventual and gradually increas
ing realization by this same mind and establishes others in 
this [state]. Guhyakadhipati, this is regarded as the [path 
of] preparation, which is the attainment of a branch1624 of 
the levels and perfections o f this [engagement based on 
conviction].

[70.19-21] Guhyakadhipati, when a bodhisattva observes 
the conduct of a bodhisattva according to the secret 
Mantra[yana], he “stabilizes his mind” 1625 with an intellect 
that possesses wisdom [but] without paying attention to any 
of the meditations; and when he causes others, too, to prop
erly adopt this [state], this is regarded as the [path of] prepa
ration, which is the attainment of a branch of the levels and 
perfections of this [engagement based on conviction].

[70.21-24] Guhyakadhipati, [the bodhisattva] himself 
abides in it (i.e., the perfection o f meditation) with this 
same mind, [namely,] an intellect endowed with wisdom, 
[but] without paying attention to the worldly or the supra- 
mundane meditations, or the immeasurable [attitudes] o f 
the sravakas; when he causes others to correcdy adopt this 
[state], this is regarded as the [path of] preparation, which 
is the attainment of a branch o f the levels and perfections 
o f this [engagement based on conviction] .

[70.24-71.2] Guhyakadhipati, a bodhisattva who observes 
the conduct o f a bodhisattva according to the secret 
Mantra[yana], [and] who is endowed with such an earnest 
intention of meditation, is himself—owing to this same 
mind, [namely,] an intellect endowed with wisdom—  
grounded in [a state in which] he is induced to apply1626 
worldly and supramundane insight, and establishes others 
in it too. Such [a state] is regarded as the attainment o f a 
branch of the perfection o f insight and the actualized level 
[corresponding to it].

[71.2-5] Guhyakadhipati, a bodhisattva, being expert in 
perfectly attracting [sentient beings] by skillful means 
[and] well blessed with spiritual friends, is induced to make 
prayer wishes for [attaining] all properties of a buddha 
and— starting with the first mind [of enlightenment]— to
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attract sentient beings by the four means o f attraction. This 
is regarded as the attainment o f the [path of] preparation,1627 
which is the perfection o f skillful means and the “far- 
reaching” [level] o f this [engagement based on conviction].

[71.5-7] Guhyakadhipati, [a bodhisattva who,] thanks 
to an intellect endowed with wisdom, is motionless and 
not the least agitated is not subdued by any adversary or 
by gods or by [any] from among the hosts o f demons. This 
is regarded as the [path o f] ' preparation, which is the 
“motionless” level o f this [engagement based on convic
tion] and [its corresponding] perfection.

[71.7-13] Guhyakadhipati, a bodhisattva who is well 
looked after by spiritual friends, who [has realized] with 
regard to all phenomena their equality with illusory phe
nomena, and who is endowed with the perfection o f great 
compassion is induced to pervade the buddhafields in the 
ten directions with the perfection o f great compassion, to 
fully rejoice equally with body, speech, and mind, and to 
see— with body hairs standing on end and much joy— the 
tathagatas residing in the ten directions. He is endowed 
with great compassion extending to the extreme o f the far
thest] sentient being, and is induced to pervade all sentient 
beings with the extremity o f space, the extremity o f [the 
scope o f all] sentient beings, [and] the ultimate o f wisdom 
and consciousness.

[71.13-15] When he has thus obtained the generation of 
the power o f faith, diligence, and insight, he sees, both in 
dreams and directly, buddhas and bodhisattvas, and even 
obtains the meditative stabilization o f not forgetting 
bodhicitta. He should be known as a bodhisattva who has 
entered the “circle” (mandala) o f conviction.1628

[71.15-21] By quoting this [passage], I have taught the buddhahood o f [the 
level called] engagement based on conviction. “ [All phenomena, as] illusion
like appearances, [still] obscure [their] mind” 1629 [means that] when 
s'ravakas and arhats enter [the path o f realizing] the selflessness o f phe
nomena after attaining [their] goal, [they still perceive] illusion-like appear
ances. Even those with sharp faculties are like them, and thus [such] 
appearances obscure [their] mind, in that they are conceptual hindrances. 
With “both also” 1630 it is clearly taught that you are encouraged to enter [the



stage of] engagement based on conviction1631 even though you have [already] 
entered the Mahayana [after] reaching the sravakas’ and pratyekabuddhas’ 
[path of] no more learning. “Are the first realization” 1632 means: [are] the 
first moment or the first state o f the mind [of enlightenment]. At that time, 
you realize by means o f analytical knowledge— in the form of special 
insight [still] accompanied by thoughts— that the mind does not arise and 
cease. This is the first mind, [that] o f entering, because it makes you enter 
the main part [of the practice].

[71.21-24] As to the second mind[, that] o f abiding, it is a nonconcep- 
tual direct [awareness], since the entire net o f thoughts together with their 
words and meanings has been left behind completely. To some extent it is 
as taught in [the explanation of] the Jewel o f the Sangha [in RG V  1.13c]:

[The community, which] sees with an unobstructed intellect 
that buddhahood is all-pervading.... 1633

[71.24—26] In the same way as you realize that your own mind is empti
ness, you see that the mind o f every sentient being is also emptiness. This 
is a realization without hindrances. Thanks to its power, great compas
sion toward sentient beings arises, and you [help] to establish [them] on 
the path. This is the mind o f awakening [others], the state attained after 
[meditation].

[71.26-72.5] Moreover, [this is shown in] the four meditations taught in 
the Lankdvatdrasutra.1634 The meditation o f the sravakas and what is less 
advanced than the yoga practice o f bodhisattvas are proper for fools. It is 
clear that the three [states, as in the mind of] entering and so on, are, respec
tively: [the meditation devoted to the] examination o f meaning, [the med
itation with] suchness as its object, and the meditation o f a tathagata. As 
to the forrpulation “ ...to be the [path of] preparation, which is a branch 
o f the [bodhisattva] levels and perfections,” the supramundane, real levels, 
and real perfections are [states you arrive at] after you have attained the ulti
mate mind. When you meditate on the branch [called] the cause that is in 
partial concordance with these [states], [namely,] the ultimate, this is said to 
be yoga. It should be understood that this [applies] to all o f them.1635

[72.5-6] Dharmadhdtustotra\sX20XL2Lj% says]:1636

Because you have taken full possession o f the foundation o f the white, 
After completely abandoning the foundation of the black,
This [first level] is at that time definite realization 
And called joyful.
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Accordingly, [the first bodhisattva level] is joyful because you are generous 
to others.

[72.6-8] [The Dharmadhatustotra further says (stanza 79)]:

That which is permanently stained 
By various stains such as attachment 
Has become stainlessly1637 pure,
[And this level] is called stainless.1638

Likewise, [the second level] is stainless in virtue o f your having purified the 
stains of the mind.

[72.8-10] [The Dharmadhatustotm further says (stanza 80)]:

Because stainless insight becomes very clear,
After you have stopped the net of defilements completely,
Limitless darkness is dispelled;1635 
Therefore [this level] is the luminous [one].

Likewise, [the third level] is called luminous because phenomena in the ten 
directions are illuminated by the light o f stainless insight. [Moreover,] you 
endure phenomena, which are explained in all the discourses as noiiarising. 

[72.10-12] [The Dharmadhatustotm further says (stanza 81)]:

The ever pure and luminous
Is entirely surrounded by the light o f wisdom
O f having completely avoided distraction;
Therefore this level is called1640 the radiant one.

Likewise, [the fourth level] is called radiant because the light rays o f the 
wisdom that realizes the mind radiate to the [mind] streams o f others. 

[72.12-14] [The Dharmadhatustotra further says (stanza 82)]:

All sciences, arts, and crafts [are mastered here],
[Along with] all1641 the various forms o f meditation,
And defilements difficult to overcome
Have been vanquished; therefore [this level] is called difficult to 

overcome.

Likewise, [the fifth level] is called difficult to overcome because you vanquish 
the defilements o f clinging to meditation [in terms of] self and other.



[72.14-16] [The Dharmadhatustotra further says (stanza 83)]:

All the marvels of the three aspects1642 
O f enlightenment are gathered,
And the profound arising and passing out o f existence is exhausted; 
Therefore1643 this level is called actualization.

Likewise, [the sixth level] is called actualization because you actualize the 
perfection of insight that realizes [that phenomena] neither arise nor pass 
out o f existence.1644

[72.16-18] [The Dharmadhatustotra further says (stanza 84)]:

A  web of [wisdom] light [like] the design of a wheel1645 
Plays about everywhere;1646
The swamp of the ocean o f samsara has been crossed over.
Therefore this [level] is called gone far.

Likewise, [the seventh level] is called fa r  going because it includes [every
thing] between the first [enlightened] mind— attracting [sentient beings] 
and aspiration— up to a buddha.

[72.18-20] [The Dharmadhatustotra further says (stanza 85)]:

Firmly held by the Buddha,
[The bodhisattvas] entered into an ocean of wisdom.
And attained the power o f effortless [activity];
Therefore [this level] is immovable for the messenger o f Mara.1647

Likewise, [the eighth level] is called immovable because it is not moved by 
Mara or [other] enemies.

[72.20-22] [The Dharmadhatustotra further says (stanza 86)]:

Because the yogin has reached perfection1648 
In [his] discourses o f teaching the Dharma 
In all [fields of] correct knowledge,
This [level] is called excellent intelligence.

Likewise, [the ninth level] is called excellent intelligence because you have 
been well looked after by a spiritual friend, and have thus obtained an intel
lect that [realizes that everything] is like an illusion, and [you are thus 
endowed with] great compassion.

R A T N A G O T R A V I B H A G A V Y A K H Y A  C O M M E N T A R Y  2 9 9



3 0 0 A D I R E C T  PATH  TO  T H E  B U D D H A  W I T H I N

[72.22-24] [The Dharmadhatustotra further says (stanza 87)]:

From the kaya o f this nature o f wisdom,
Which is equivalent to stainless space 
And held by the buddhas,1649 
The cloud o f the Dharma fully arises.

Likewise, [the tenth level] is called the cloud o f Dharma teachings because 
from the kaya o f buddha wisdom arises the cloud o f Dharma teachings, 
which pervades all sentient beings.

[72.24-73.1] That there is also a seeing o f truth on the level o f engage
ment based on conviction has been explained in the [following stanza]:

Those whose mind abides, like a mountain,
In what is quiescent
And without an own-being from the beginning 
See the truth.1(550

[73.1-3] For it is stated in the word-for-word commentary: “As for see the 
truth,’ it is explained as the bodhicitta o f abiding.” This [bodhi]citta o f 
abiding and the realization o f freedom from mental fabrications are only 
different terms having the same meaning, since both o f them express real
ization that nothing arises in terms of an own-being.

[73.3] Zhang [Tsalpa Tsondrii] said in [his Phyag rgya chen po lam zab 
mthar thug\:1651

[73.3-5] Mahamudra is attained in one go.
The confused err when they reckon it in terms o f levels and paths. 
Still, in order to please the confused,
The levels and paths o f the vehicle o f defining characteristics 
Must be reckoned as a substitute even here.

[73.5-6] The special dawning o f [that] realization 
Is the level o f the path o f seeing [called] extremely joyful.1652 
Cultivating this realization o f equal taste is the path o f meditation. 
When there is nothing to meditate upon [any more], this is the 

path of completion.

[73.6-7] Although suffering is not done away with,
And qualities and abilities do not immediately arise
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Upon the realization o f nonduality,
No one would object and say that this is not the path o f seeing.

[73.7-8] Although the ice cannot be melted 
And the ground and stones do not turn warm 
Immediately after the sun has risen at dawn,
No one would object and say that this is not the sun.

[73.8—10] Since mahamudra is attained in one go, you must not reckon in 
terms o f the levels and paths. This means that since the [bodhisattva] lev
els are the direct realization o f the true nature o f phenomena and there is 
no division in the true nature o f phenomena, it is not possible to count the 
individual levels as [distinct] parts o f it.

[73.10-12] This is in accordance with what has been said in the Madhya- 
makdvatdrabhasya [on 1.5] together with the quotation [of a stanza from 
the Dasabhumikasutra\ :

Being the true nature of consciousness, they (i.e., the bodhisattva 
levels) cannot be distinguished in terms o f an own-being.1653 Just 
as a trail of a bird in the sky cannot be expressed or seen by the 
wise, in the same way no bodhisattva levels can be expressed,
[and if  this is the case,] how can they be heard of?1654

[73.12-14] In meaning this accords, too, with what Haribhadra said:

Since you apprehend nothing other than what has been actual
ized on the path o f seeing, as has been explained, [the paths of] 
seeing and meditation are not different. Thus a real path o f med
itation is not presented.

[73.14-18] As to the [passage]: “Still, in order to please the confused, the 
levels and paths o f the vehicle o f defining characteristics must be reckoned 
as a substitute even here,” it has to be evaluated against the background of 
the presentation o f the ten pdramitas, and ten levels on the level o f engage
ment based on conviction— [a presentation] based on the “attached 
tantra” 1655 in the commentary Vairocanabhisambodhitantrapindartha. This 
being the case, some advocate then that it is not appropriate to present the 
first mind o f “abiding or realization without mental fabrication o f the [level 
of] engagement based on conviction” as the first [bodhisattva] level1656 
because it does not have the 112 qualities.1657
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[73.18-19] In this regard, however, Choje Drigungpa said:

I f  you find definitive sutras and sastras in support of your entail- 
ment, I will give you a good horse.

[73.19-74.2] In [the chapter in the] Dasabhumikasutra on the first level it 
is stated:

A  bodhisattva abiding on this [first level] has to a great extent 
mastered the world and obtained great power. ...im Wishing [all 
this], he starts with that kind o f effort by which1659 you abandon 
everything— house, wife, and property— and set out for the 
teaching of the Tathagata. Having done so, he attains and enters 
into a hundred samadhis within the period of one moment;1660 
sees a hundred buddhas; understands well [that he has] their 
blessing; causes a hundred worlds to tremble; passes through a 
hundred [buddha] fields; illuminates a hundred worlds; causes a 
hundred sentient beings to mature; remains for a hundred eons; 
reaches one hundred eons into the past and the future; investi
gates a hundred doors o f Dharma; displays a hundred bodies; 
and displays each body with an entourage o f a hundred bodhi- 
sattvas.1661 Such are the efforts he starts to make.1662

[74.2-5] In this passage the 112 qualities o f a bodhisattva on the first level 
are taught.1663 When you have obtained the first level in this life, you 
become a king [with the standing o f a] cakravartin in the next [life]; and 
having renounced your family life,1664 you meditate in the forest. Because 
it has been taught that these qualities arise from that, it is said that the 
attainment o f the first level and the attainment o f the 112 qualities do not 
coincide.

[74.5-14] [Moreover], it would follow that the sun has not risen [only] 
because the qualities o f the [just-] risen sun are not [yet] complete. It is clear 
that this accords with both Zhang and Drigungpa.1665 It is not only appro
priate to present the abiding mind as the ten levels; it is [also] seen to be 
appropriate to relate it with the four stages o f penetration and the four 
yogas, for the following reasons: (1) It is taught as being ineffable in the 
Abhisamaydlamkara in the paragraph on heat, and it is seen during [the 
yoga of] one-pointedness that thoughts are not as they really are. (2) It is 
taught that during the yoga of freedom from mental fabrications, after 
[your] insight has increased, you see that everything, both outer and inner,
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is empty, and in the paragraph on the peak it is taught: “If thoroughly inves
tigated by insight, nothing is apprehended [any more].” (3) The realization 
during the yoga o f one taste that the mind is without origination and that 
the appearances o f the mind are o f identical taste is in line with the expla
nation in the paragraph on forbearance: “The lack of an own-being in such 
things as forms— this very lack [is] its own-being.” (4) Nonmeditation is 
called such because there is no [further] thought of wishing to meditate. 
Such a meditation is supreme. This is in line with what is called “noncon- 
ceptual meditative stabilization” in the paragraph on the supreme [mun
dane] quality.

[74.14-18] Moreover, in the life story of Drigungpas disciple Nyo 
Gyalwa Lhanangpa (Gnyos Rgyal ba Lha nang pa) (1164-1224),1666 a disci
ple o f Nyo Gyalwa, Yeshe Dorje (Ye shes rdo rje), says:

In terms of the four stages o f penetration on the path o f prepa
ration, they only accord with the Paramitayana. Nevertheless, 
here again all properties o f the path and the fruit are completely 
perfect. One-pointedness is the actualization during the medi
tative stabilization of heat. Freedom from mental fabrications is 
the seeing during the meditative stabilization o f the peak o f 
dharmata. Forbearance is the direct realization o f one taste, [that 
is,] the actualization o f the equality o f all phenomena. The 
supreme mundane quality is the actualization o f qualities; [that 
is,] all worldly beings have matured and been liberated through 
the deeds o f the buddhas and because o f [their] activity.

[74.18-22] In this way it is claimed that it is appropriate to relate the four 
penetrations with the four yogas, but also on other occasions it is not inap
propriate jo do so. It is also appropriate [to say] that from the eighth level 
onward all four yogas are completed in one instant. The Ratnamegha[sutra] 
explains that engagement based on conviction is in accordance with the 
[four] states o f penetration. The scholar Asvabhava also explained it as such. 
It is very good [that he did so].

[74.22-25] Notwithstanding, it is obvious that they must be taken to be 
[a feature of] the path o f accumulation [as well], because it is said in the 
Vairocanabhisambodhi[tantra] that you ascend in a quarter o f an eon to the 
path o f preparation, which is called entering the levels after getting beyond 
engagement based on conviction. I do not think that these different presen
tations contradict each other. In the same way, the explanations that both 
the prior generation o f an enlightened attitude by a beginner and the first
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level are the generation o f the first enlightened attitude do not contradict 
each other.

[74.25-26] The last two dharmacakras differ in that the [bodhisattva] 
levels become completely perfected [only in the third dharmacakra, and] 
not [in the second one]. The levels of the fruit o f the last dharmacakra are 
the [three] pure levels. The levels o f the fruit o f the second dharmacakra 
are only said to be the seventh level and below.

[The next sentence o f the Ratnagotravibhdgavyakhyd to be explained is:]

[What are, in this regard, the qualities o f the sixtyfold process 
o f purifying the buddha element? ] 1667

[74.26-75.4] Thus, the way to realize what must be cleansed has been 
explained with an explanation o f the [process of] cleansing.1668 In this 
regard, the processes that purify the three stains of the [buddha] element 
ate the [sixty] qualities,1669 so that you should become accordingly familiar 
[with them], and obtain that which possesses the light o f pure qualities, by 
applying the sixty purifying processes to the [buddha] element o f sentient 
beings, in the same way as the quality of redness [is obtained] by bringing 
together turmeric powder and lime (CaCO^). You may ask, what are these 
sixty distinctions among its aspects?

[75.4-5] [The next sentence in the Ratnagotravibhdgavyakhyd is:]

They are: the fourfold ornament o f bodhisattvas, the eightfold 
brilliance o f bodhisattvas, the sixteenfold compassion o f bodhi
sattvas, and the thirty-two-fold activity o f bodhisattvas. 1670

[75.5-8] Among these, the main activity o f all the buddhas and bodhisattvas 
is to teach the Dharma, for it is said:

The munis do not wash off sins with water,
Nor do they clear away the stains o f beings with [their] hands,
Nor do they transfer their own realization to others.
They rather liberate [beings] by teaching the true nature o f 

phenomena [and] peace.

[75.8-9] Moreover:

“I will explain to you the path
That cuts off [all] fear o f [cyclic] existence;
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You must accomplish it on your own.”
This is what the Tathagata has taught.

[75.9-13] Even though the Dharma is being taught, the teacher is like a car
penter; the instrument o f the teaching is like a tool— an axe or a saw; and 
the product or the fruit o f the work is like the [wooden] figure o f a man or 
a woman. As for the qualities o f the teacher o f the Dharma, among these 
three phenomena, it is said in the Mahdydnasutralamkdra [XVII.10]:

You should rely on a [spiritual] friend who is controlled, peaceful, 
pacified,

Superior in virtue, diligent, rich in discourses,
Who has realized them,1671 [and] who is eloquent,
Loving, and free from distress.1672

[75.13-16] In accordance with that, the [first three] of the four orna
ments— [namely,] discipline////^,1673 meditative stabilization (samddhi), 
and insight (prajnd)— [refer to the qualities o f being] controlled, peace
ful, and pacified. As to [the fourth ornament,] retentive power (dhdrani), 
in view of [properties of] a marvelous memory, it is explained that you 
are adept in retaining words and are quick-witted, and for these reasons 
you are eloquent. As to the eight [types of] brilliance— memory and the 
rest— they are [responsible for] the penetration o f reality. The 
sixteen [fold] compassion is that whose nature is kindness; these [sixteen 
aspects o f compassion] are the great [ness] o f those explaining the 
Dharma.

[75.16-20] The [first] three, discipline and so forth, are the threefold 
training. As to insight, [the third] among them, it has been explained in 
the sutras as the ascertainment o f meaning; that is, the insight that ascer
tains the meaning o f the subject matter (abhidheya). Retentive power is the 
memory retaining the words o f the text (abhidhdna) without forgetting 
[anything]. Just as people rejoice if  someone puts on body ornaments, the 
circle o f [your] retinue rejoices if  you are endowed with these four orna
ments. That is why they are called ornaments. Both insight and compassion 
are the tools for teaching the Dharma, the eight [fold] brilliance being 
insight, and the sixteen [fold] compassion [being] compassion.

[75.20-25] The eight[fold] brilliance is: the brilliance o f memory (smrti))m 
the intellect (mati), understanding,1675 phenomena (dharma), knowl
edge,1676 truth (satya), clairvoyance (abhijnd), and accomplishment (prati- 
patti). [Brilliance of] memory is the memory of the proper way [to ensure that
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you] do not forget the virtuous deeds performed by a bodhisattva and [that 
you] perform new ones not performed [before]. It is also the memory that 
does not forget which nonvirtuous [deeds] have been given up and o f the 
[need to] abandon what has not been given up [before]. This is the mar
velous [memory], the essence o f perfect abandoning. The marvelous 
insight, which has arisen from [this] essence of abandoning, has the power 
to seize the city o f the Buddhas Dharma. Based on [this] memory, the vast 
brilliance [illuminating all] knowable objects arises.

[75.25-76.1] [The brilliance o f the] intellect refers to the certain under
standing o f activities relating to the teaching o f the Dharma. This is [a kind 
of] brilliance, and— since such activities are informed by an intellect [that 
applies] the four hermeneutical principles1677— the Hinayana and the 
action of Mara are overcome.

[76.1] [The brilliance of] realization is the direct realization by yourself 
o f the different types o f Dharma to be taught. In view o f this you are skilled 
in teaching the Dharma to others.

[76.2-4] The brilliance o f phenomena: here, phenomena are [either] 
mundane or supramundane, depending on the various ways o f knowable 
objects— in view o f the [various] ways phenomena [appear as] knowable 
objects. Having come to understand the four noble truths (in which these 
two types o f phenomena are addressed), you fully realize that die phe
nomena o f defilements are adventitious, and, by the mind s natural lumi
nosity, know the phenomena o f purification to be nirvana.

[76.4-5] As to what is called the brilliance o f knowledge, it is how the 
noble ones o f the three yanas know knowable objects; it is what is called1678 
knowledge o f a stream-enterer up to a buddha.

[76.5-8] As to what is called the brilliance o f truth, it is— given that you 
know the four noble truths and the qualities resulting from having medi
tated on them— the individual knowledge o f the way to meditate on the 
four truths, this being the cause o f your entering [a state of] certainty, 
obtaining the four fruits, and obtaining the patience of a pratyekabuddha 
and a bodhisattva and the enlightenment o f a buddha.

[76.8-9] The brilliance o f clairvoyance is the six [fold] clairvoyance, 
and based on this, it is knowing the skillful means of gathering the two 
accumulations.

[76.9-10] The brilliance o f accomplishment is the accomplishment of 
calm abiding, deep insight, and a marvelous intellect in your own [men
tal] continuum, and the accomplishment o f the skillful means o f ripening 
and liberating others. Since the entire Mahayana path is seen by means of 
these eight, they are called brilliances.
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[76.10-15] The sixteen [fold] compassion o f a bodhisattva is: Having seen 
[the various situations people are in, compassion] takes the form of wish
ing [that sentient beings] may be free from the [following defects]: (1) var
ious views, (2) the four errors, (3) the notion of mine,1679 (4) the five 
hindrances, (5) the attachment to the objects of the six sense spheres, 
(6) seven [fold] pride, (7) straying from the noble path, (8) lack o f inde
pendence,1680 (9) anger, (10) being influenced by sinful friends, (11) lacking 
the potential o f the noble ones,1681 (12) mistaken views,1682 (13) a view o f a 
self caused by ignorance, (14) being seized by the executioner [in the hire] 
of the skandhas,1683 (15) being tied in the noose of Mara, and (16) straying 
from the higher realms and liberation.

[76.15—18] In this regard, the mixing of various views with the view of 
the transitory collection [as a real /  and mine] makes you a heretic who has 
mistakenly entered [a wrong path]. The four errors and the view o f the tran
sitory collection entailing the notion o f a mine are coemergent. Those who 
have not embraced tenets share them. These [first] three (i.e., various views, 
the four errors, and the notion o f a mine) are discordant with insight. Being 
hindered by both the five hindrances and an attachment to the objects of 
the six sense spheres are discordant with meditation. They are the defile
ments of desire.

[76.18-21] As to the seven [fold] pride: since it hinders you from becom
ing distinguished, it is discordant with diligence. You strive along a low 
path that is at odds with the noble path, you lack independence, being 
attached to your house, and you do not rejoice in virtue. For these reasons, 
[sevenfold pride] is discordant with diligence. Anger, hatred, and harmful 
intent are the discordances o f patience.

[76.21-23] Being separated from a spiritual friend and performing sin
ful acts are what is called being influenced by sinful friends. It is discor
dant witlrdiscipline. Being overpowered by lust, you lack the potential 
o f the noble ones, which is without attachment. This is discordant with 
generosity.

[76.23-77.1] The wrong view o f action (karman) as being without fruit 
and the ignorant view o f a self are respectively the obstacles on the paths 
leading to the higher realms and liberation. Being seized by the executioner 
[in the hire] o f the skandhas is discordant with the [state of] nirvana with
out remainder. Since a wavering and conceited mind is Maras noose, it is 
discordant with [the state of nirvana] with remainder. In this way, these 
fifteen forms of suffering are, according to circumstances, an obstacle [to 
attaining] the higher realms and liberation, where the sixteenth form of suf
fering should be taken as a general summary.
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[77.1-3] As to the [thirty-two-fold] activity o f a bodhisattva— activity 
whose essence lies in deeds consisting in generating the good path o f virtue 
in support o f sentient beings: These [deeds] are performed by teaching the 
Dharma, it having been said in the [Dhdranisvarardjasutra]:

...thinking that the Dharma should be taught to them so that
they abandon all views.1684

[77.3-17] [The thirty-two-fold activity is:] (1) [The bodhisattva]1685 awakes 
[sentient beings from] the sleep o f delusion [by applying insight].1686 
(2) He places1687 those [beings inclined toward] the Hinayana1688 [in the 
Mahayana]. (3) He gives those wishing things other than Dharma the wish 
for Dharma. (4) He furnishes1689 those who have an improper livelihood 
with a proper livelihood. (5) He establishes those sunk in [bad] views in the 
right view o f the noble ones.1690 (6) He establishes those with an inappro
priate mental disposition, [one] caused by ignorance, in an appropriate 
mental disposition. (7) He establishes those who abide in a wrong dharma 
in the right Dharma. (8) He establishes the stingy in [the practice of] gen
erosity. (9) He establishes those with poor behavior in discipline. (10) He 
establishes those with overriding harmful intent in [the practice of] 
patience [and love].1691 (11) He establishes the lazy in the [exertion of] 
effort.1692 (12) He establishes the distracted in meditation.1693 (13) He estab
lishes those with faulty knowledge in knowledge. (14) He establishes those 
who perform inadequate activities in right activities. (15) He establishes 
those overcome by defilements in the [practice of] abandoning defile
ments. (16) He sets1694 those who are bound by the view o f the transitory 
collection [as a real /  and mine] to the [practice of] nonapprehension. (17) 
He establishes the undisciplined in discipline. (18) He establishes the 
ungrateful in [the habit of] being grateful. (19) He pulls out those who have 
fallen in the [four] currents.1695 (20) He forces those who do not speak well 
[about each other] to abide in harmony. (21) He connects those deprived 
of virtue to the roots o f virtue. (22) He sets1696 those without the wealth of 
the noble ones to [the practice of] obtaining the wealth o f the noble ones. 
(23) He furnishes1697 those who are overcome by diseases of the four ele
ments with [a life] without disease. (24) He illuminates with wisdom those 
who are surrounded by the darkness o f ignorance. (25) He brings those who 
are attached to the three realms in contact with a thorough knowledge of 
the three realms. (26) He establishes1698 those who are on the left-hand path 
onto the right-hand path. (27) He establishes those attached to [their pres
ent] life in [the practice of] seeing its disadvantages. (28) He leads those
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who are bereft o f the Three Jewels to the uninterrupted lineage o f the Three 
Jewels. (29) He connects those who have fallen off from the right Dharma 
with [the practice of] upholding the right Dharma. (30) He establishes 
those who are bereft o f the six recollections1699 in [these] six recollections.1700 
(31) He establishes those with the hindrances of karman and defilements in 
[the practice of] remedying these [hindrances]. (32) He establishes those 
who possess nothing but lack o f virtue in the completely perfected Dharma 
of virtue.1701

[77.17-20] These [thirty-two] are the activity resulting from what is done 
on the basis of sixteen [fold] compassion, and hence they must be referred 
to [their] respective categories. As to leading those who have devotion to 
the Hinayana to the Mahayana— since the Hinayana is, in the view o f the 
Mahayana, a low path, and since bodhisattvas are caused to fall [back] to 
the Hinayana through sinful friends and Mara— this is the activity o f the 
seventh, tenth, and fifteenth [points of] compassion. The others are easy 
to understand.

Enlightenment, Buddha Qualities, and Activity 

[The next sentence in the Ratnagotravibhagavyakhya is:

Immediately after teaching the [thirty-two-fold activity], the 
enlightenment o f the Buddha is illustrated through a presenta
tion o f the sixteenfold compassion o f great enlightenment. ] 1702

[77.20-22] After teaching the thirty-two-fold activity, King Dharanisvara 
said to the illustrious one [in the Dharanisvarardjasutrd\'.

Illustrious one, how does the great compassion of the buddhas 
and the illustrious ones enter sentient beings?1703

[77.22-23] In reply to this question [the latter] said:

Son o f a noble family, the great compassion o f the buddhas and 
the illustrious ones neither arises in nor enters sentient beings.1704

[77.23-24] It is through such statements, [namely,] through the presenta
tion o f the sixteenfold compassion o f great enlightenment, that the enlight
enment o f the Buddha is illustrated.

[77.24-78.6] The sixteen[fold] enlightenment is: (i)1705 Being enlightened 
in the view o f having neither root nor foundation. (2) Being enlightened in
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terms o f quiescence and utmost quiescence. (3) Being enlightened in terms 
o f enlightenments natural luminosity, given that the mind is naturally 
luminous. (4) Being enlightened in view o f not adopting or discarding 
[anything]. (5) Being enlightened in terms o f no characteristic signs and 
nonapprehension. (6) Being enlightened in that the three circles [of 
agent, object, and action] are cut off. (7) Being enlightened in view o f 
neither having a body nor being conditioned. (8) Being enlightened in 
view o f neither having a foundation nor undergoing differentiation. 
(9) Being enlightened with respect to the fact that [enlightenment] can be 
expressed as neither body nor mind. (10) Being enlightened with respect 
to the fact that it cannot be grasped and is without a basis. (11) Being 
enlightened in terms o f emptiness. (12) Being enlightened in being equal 
to space. (13) Being enlightened in view o f the true [primordial] ground. 
(14) Being enlightened in that there is “no [longer any] mode o f appre
hension” (anakdra)1706 from the perception o f forms (dkdra). (15) Being 
enlightened in being uncontaminated and not having appropriated [the 
skandhas]. (16) Being enlightened in being pure, stainless, and without 
defilements.1707

[78.6-8] These [points] are not realized, and it is in order that sentient 
beings [be able to] realize [them] that the great compassion o f the buddhas 
arises. The explanation o f the sixteen[fold] enlightenment explains' such
ness mingled with stains, too. Therefore, the [sixteen points] are [auto
matically] explained on the occasions o f explaining “suchness mingled with 
stains” and “stainless enlightenment.”

[78.8-12] [The next sentence in the Ratnagotravibhdgavydkhydis:]

Immediately after [the sixteenfold compassion o f great enlight
enment] is taught, the qualities o f the Buddha are illustrated 
through a presentation o f the ten strengths, the four fearless
nesses, and the eighteen exclusive features. 1708

This is because it has been said [in the Dhdranisvarardjasutrd\ :

Son of a noble family, i f  you ask what the activity o f a buddha 
is, it is, son of a noble family, the thirty-two [fold] activity o f a 
tathagata. I f  you ask what these thirty-two [activities] are, then, 
son of a noble family, with regard to that, [first o f all] on the basis 
of his unsurpassable wisdom, a tathagata perfectly knows the 
“right as [precisely something] right.” 1709



And so forth. [The next sentence in the Ratnagotravibhdgavyakhyd is:

Immediately after the [qualities o f a buddha] are taught, the 
thirty-two-fold activity o f a buddha is illustrated through a 
presentation o f the unsurpassable activity o f a tathagata. 1710

[78.12-15] “After.. .are taught” does not mean that the activity o f a buddha 
is taught immediately after the thirty-two qualities o f a buddha have been 
completely taught. Rather, the performance of the activity o f teaching the 
Dharma is explained each time immediately after one o f [the thirty-two] 
qualities has been explained. Thus the thirty-two-fold activity o f a buddha 
is illustrated through a presentation o f the unsurpassable activity o f a 
tathagata.

[78.15-16] As for a summary, thirdly, [it is given in the next sentence of 
the Ratnagotravibhdgavydkhyd-\

In this way the seven vajra points should come to be known in 
detail, [namely] through the illustration o f their own defining 
characteristics in accordance with the [Dhdrantsvarardja]-
sutra}7n

[78.16-19] [Objection:] The defining characteristics proper to things dif
ferent from the seven [vajra] points have been taught. Still, is the [buddha] 
element— in having been illustrated [by way of] the sixty [purifying] fac
tors— not established as existing as a single element; or, how are its own 
defining characteristics taught? [Answer:] The potential o f the noble one is 
explained in terms o f the ornament o f meditative stabilization; and the 
apprehension of the element is taught in terms of the ornament o f insight, 
since [in insight] you apprehend an element as vast as space. [The buddha 
element] is mainly taught on the basis o f these and the remaining [orna
ments] [and] even [on the basis] o f its own defining characteristics.

[78.19-20] Third, as to the connection between the [respective] former 
and later subjects, it has been asked [in the Ratnagotravibhdgavydkhyai\

And then what is the connection between these [subjects] ? 1712

[78.20-24] There are two types o f connections: the connection between the 
subject matter and the text, and the connection regarding how the mean
ing o f the [seven] subjects are related to each other. As to the first, it was 
stated just above [that] the seven meanings (i.e., the seven vajra points) have
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been explained through a presentation o f their own defining characteristics 
in the Dharanisvararajasutra. As to how the meanings o f the subjects are 
related to each other, this is expressed through the connection o f the seven 
meanings (i.e., the seven vajra points)— the Buddha and so forth— in terms 
of how the [respective] former and latter [function as] cause and effect.

A  Short Explanation o fR G V 1.3

[78.25-79.7] To put this in wholly general [terms, it has been said in Ratna- 
gotravibhdga 1 .3]:1713

[From the Buddha [comes] the teaching, and from the teaching 
the noble community.

Within [the setting of] the community, [buddha] nature leads to 
the attainment o f the [buddha] element o f wisdom.

And the attainment o f this wisdom is the highest enlightenment,
Which is endowed with properties, such as the [ten] strengths, 

that benefit all sentient beings. ] 1714

When the Buddha came into the world, it happened as a consequence that 
the wheel of the Dharma was set in motion in places like Varanasi. From 
that the noble community formed, and it is stated that within1715 [the set
ting o f the] matured community, [buddha] nature leads to the realization 
or attainment o f the [buddha] element o f wisdom. [Your] enlightenment 
is prophesied on the basis o f this, [namely,] o f finally1716 having attained 
wisdom. Thus you attain, as prophesied, buddhahood, the supreme among 
the three [types of] enlightenment. It is stated that omniscience is attained 
on the strength o f this enlightenment, wherefore the qualities such as the 
[ten] strengths are attained [as well]. Thanks to these qualities the proper
ties, [or] activities, that benefit all sentient beings without exception occur. 
Therefore [this stanza] perfectly encapsulates the seven meanings and 
[establishes] the connection [among the topics] o f the treatise.

[79.7-9] Likewise, this text teaches not only the connection among these 
seven meanings but also the connection in terms o f their [natural] order. 
As to calling the buddha activity a “property” (dharma), from among the 
ten meanings o f the word dharma, it is the [last one], “law.” 1717 It is stated 
that to act for the benefit o f others after [attaining] enlightenment is the 
law in the realm o f all buddhas.

[79.9-1:6] The teacher [found] perfect enlightenment, and after forty- 
nine days had passed, he turned the wheel o f the Dharma o f the four truths
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in Varanasi, Ajnatakaundinya being the first in whom the path o f seeing 
arose. When others, too, gradually attained the noble paths, the gods took 
refuge in the Buddha, the Dharma, and the future Sangha. This is taken, 
in its meaning, from the scriptures. [The Buddha] taught to the directly 
manifest noble ones as if  they were s'ravakas, causing them to gradually 
mature in the Mahayana, and when they realized the [buddha] element the 
way it really is, he prophesied in the Saddharmapundarika [sutra] that 
Sariputra and others [would become] buddhas. After becoming buddhas, 
they, too, would work for the benefit o f sentient beings in virtue o f the fact 
that they [themselves] would possess qualities such as the [ten] strengths. 
Thus it is said.

[79.16-24] The sequence o f enlightenment and [subsequent] omniscience 
has been also stated in the commentary on Buddhaguptas Pindartha.,1718

The immediate cause is enlightenment and omniscience. In this 
regard, the defining characteristics o f enlightenment and omnis
cience have been stated in the [Arya]buddhabhiimisutra. They are 
explained in the following way: “enlightenment is the wisdom of 
equality, and omniscience is the wisdom of individual investiga
tion, and so on.” Having taken up the conduct o f a bodhisattva, 
the illustrious one made himself over a long period of time famil
iar with both the fact that the various sentient beings are like an 
illusion and the fact that in reality all phenomena are emptiness.
The effect o f this twofold cause is therefore the wisdom o f indi
vidual investigation and so forth and the wisdom of equality, and 
these two only. At the moment o f clear realization, [that is,] in 
the first moment [of it], arise the five wisdoms of equality, indi
vidual investigation, and so forth, which are without any mode 
o f apprehension and have the suchness o f all phenomena as their 
objective support. They are called enlightenment and omniscience.
After that they assume the name o f dharmakaya.

[79.24-80.8] Since enlightenment and omniscience have therefore been 
explained as being the immediate cause o f the dharmakaya, the connec
tion between enlightenment and the qualities— the ten strengths and the 
like— has [also] been explained, inasmuch as [the qualities] arise from it. 
In this regard, the translator (Ngog Loden Sherab) made a twofold circle 
( ’khor lo) with respect to the seven meanings o f the subject matter o f the 
Mahayanottaratantra [Ratnagotravibhdga]: the [circle] o f nonabiding 
nirvana and [the circle of] the [Three] Jewels.1719 With regard to [the first],



with the [buddha] element o f some sentient beings functioning as a cause, 
with the Three Jewels functioning as an attendant condition, and with the 
aid o f meditation, the three properties— enlightenment and so forth— are 
attained. Since other disciples are in turn guided by these three, and by 
these still others, [the whole] is called a circle. This is taught in the present 
stanza on the series [of the seven vajra points]. Again, [with] the [buddha] 
element of sentient beings functioning as a cause, with the three [proper
ties of] somebody else s enlightenment and so forth functioning as a con
dition, and with the aid o f meditation, [a new set of] Three Jewels is 
attained. Having attained [the state of] Three Jewels, they in turn again act 
similarly. Therefore, this is called the circle o f the [Three] Jewels. I do not see 
any fault in claiming that such has been taught, since it has been stated in 
[Ratnagotravibhdgal.x^sh] and other [places]:

The potential o f [these] Three Jewels
Is the object o f those who see everything.1720

[80.8-11] In the introduction o f the [Dharanisvararaja]sutra, the meaning 
of “completely awakened toward the sameness of all phenomena” is 
explained as the attainment o f buddha[hood] on the eighth level, [the 
attainment o f the] Dharrna on the ninth [is also explained], and [that of] 
the Sangha on the tenth, at which time the Sangha, as a circle that has 
attained the tenth level, sees its own [buddha] element. Having cleansed 
[the buddha element] by means o f the sixty [purifying] qualities, [this 
Sangha] attains the three [properties]— enlightenment and so forth. Thus 
this [point] is also explained. These [remarks] conclude the explanation of 
the connection among [the topics of] the treatise.
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5. Buddha Qualities

T
he translation of the commentary on the first two introductory 
stanzas (R G W  I.1-2) in the previous chapter has laid a broad 
foundation for the following analysis o f Zhonu Pals Ratnagotra- 

vibhdga commentary. It has become clear that the mahamudra teachings o f 
direct cognition are preferred to the approach o f an intellectually under
stood emptiness. But before we turn to the question of how Zhonu Pal 
presents emptiness and mahamudra, we will investigate his distinctive the
ory of subtle buddha qualities, which lies at the heart of his mahamudra 
approach.

General Remarks
One of the main issues useful in pinning down an exegete’s position on 
the tathagatagarbha teachings is the question o f how the qualities o f a 
buddha are to be explained. In the third chapter o f the Ratnagotravibhdga, 
the claim is made that the stainless buddha qualities are based on, and indi
visible from, stainless suchness, and are compared with the brightness, 
color, and shape of a jewel.1721 Thirty-two qualities o f dissociation— the ten 
strengths, four fearlessnesses, and eighteen exclusive features— are distin
guished from thirty-two qualities o f maturation, which are the thirty-two 
marks o f a perfect being. While the qualities o f dissociation are connected 
with the ultimate kaya,1722 the qualities o f maturation are related to the 
body o f conventional truth, or the form kayas that are based on the ulti
mate kaya.1723

In his commentary, Zhonu Pal replaces without comment “stainless such
ness” with dharmakaya,1724 and thus explains the dharmakaya as the support 
o f all qualities, in the same way as forms are supported1725 by space.1726 This 
is of course not wrong, given that the form kayas are themselves supported 
by the dharmakaya, as are, consequentially, the qualities o f maturation of
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the form kayas. The qualities o f dissociation do not depend on a newly cre
ated substantial cause, but nevertheless blossom, for Zhonu Pal, during the 
process of being freed from hindrances. The qualities o f the form kayas, on 
the other hand, are explained as depending on a substantial cause:

The qualities of the dharmakaya are called the fru it o f dissociation.
They are like the spreading appearance of the light of a lamp [loca
ted in a vase] when the vase is broken, since that which abides pri- 
mordially and without depending on a newly created substantial 
cause for them (i.e., the qualities) appears directly and blossoms 
merely by becoming free from hindrances. (DRSM, 509.7-9)

The qualities o f the form kayas are th e fru it o f maturation. As 
for their substantial cause, they are established on the basis o f a 
substantial cause, [namely,] on the basis of continued individual 
merit, which is based [in turn] on an artificially appropriated 
potential, so that they are like the picture painted by the artists.1727 
(DRSM, 509.9-11)

What Zhonu Pal usually means by buddha qualities in the following dis
cussion are the qualities o f dissociation— the ten strengths and so forth. 
Only they, in his eyes, have ever been naturally present in a subtle form as 
something that resembles the svabhavikakaya, and thus not produced by 
artificial causes and under artificial conditions.

In his commentary on the second vajra point (the Jewel o f the Dharma 
that possesses an eightfold quality), Zhonu Pal shows that the semantic 
field of the word quality (Tib. yon tan) naturally implies increment or 
growth. Thus, we are told that the Sanskrit equivalent guna is also used as 
a multiplier. Triguna, for example, means “three times.” As the outcome o f 
a causal relationship, the fruit or benefit is sometimes called a quality, such 
as the color red resulting from mixing turmeric powder and lime1728— an 
example used several times to illustrate the natural growth o f the qualities 
of the dharmakaya within their own sphere through the interaction o f the 
buddha element in sentient beings with the sixty cleansing factors.1729

Different Views on Buddha Qualities
Faced with presentations that teach that buddha qualities already exist in 
ordinary persons, Zhonu Pal follows mainstream Mahayana and takes such 
passages to refer to the seeds o f the qualities only. Thus he concludes a dis
cussion of the path under the second vajra point:



Here the teaching in the tathagatagarbha sutras and treatises that 
the [buddha] nature o f sentient beings is naturally endowed with 
qualities such as the [ten] strengths, I take [to refer to their] 
seeds. (DRSM, 121.6-7)

In different parts o f the commentary we are told that being endowed {Tib. 
Idan pd) needs to be understood in the sense o f connected (Tib. ’brelpa),m° 
To support his view, Zhonu Pal quotes Vinayadevas Hevajravajrapadod- 
dharananamapanjikd, explaining that defining the relation between buddha 
nature and the qualities in terms o f connected ( ’brelpa) underscores both 
that the qualities have arisen from buddha nature and that the two have an 
identical nature.1731

In his explanation of the second vajra point, Zhonu Pal lists five differ
ent ways that the teaching that sentient beings are “endowed” or “con
nected” with buddha qualities may be interpreted.

[1.] That which is naturally “endowed” (Tib. Idan pd) is taken by some 
to be the qualities o f focusing, since these qualities arise by focus
ing and meditating on it (i.e., emptiness or that which is naturally 
endowed with qualities).1732 (DRSM, 121.7-8)

[2.] Some assert that the body o f the [ten] strengths, etc., exists com
pletely [within ordinary people], and even assert that it exists ulti
mately. (DRSM, 121.8-9)

[3.] Some say that the body [of the qualities] exists in a[n already] per
fected [state] but not that it exists ultimately. (DRSM, 121.9)

[4.] Some say that “only to be suitable” is called to possess a ll qualities, 
since [conditions] are suitable for the [ten] strengths, etc., to arise 
in the mindstream. (DRSM, 121.9-10)

[5.] Some say that not all sentient beings are suitable for becoming 
buddhas, since the accumulation o f causes necessary for becoming 
a buddha is not complete. Therefore suitable means simply that the 
accumulation [of necessary causes] is complete and not merely the 
[corresponding] possibility. (DRSM, 121.10-12)

In his lengthy commentary on the four inconceivable aspects of the last 
four vajra points, Zhonu Pal admits that there are many passages in the 
treatises and profound sutras to the effect that innumerable buddha qual
ities exist in sentient beings, and lists another six possible explanations that 
overlap to some extent with the list o f the first five points:
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[6.] Some think that it is like saying that Subhuti “takes after” the 
Tathagata because the suchness of the Tathagata is not different 
from the suchness o f Subhuti. The meaning [of the phrase that] a 
buddha exists in sentient beings because the Tathagatas suchness 
is present in sentient beings is like that. (DRSM, 237.26-238.2)

[7.] Some say that the buddha qualities exist only to the extent that sen
tient beings are suitable for attaining buddha[hood]. (DRSM, 
238.2-3)

[8.] Some think that it has been explained that the view o f the transi
tory collection o f /and mine is the lineage of the Buddha because 
[this wrong view] is [also] known to be stainless. For this reason 
even the contaminated skandhas, elements, and ayatanas o f sen
tient beings are the buddha potential, and therefore it is appropri
ate to refer to them as the buddha qualities existing in sentient 
beings. (DRSM, 238.3-5)

[9.] Some say that when yogins experience themselves, they see the real
ity o f the nonartificial mind and think that the mind (Tib. thugs) 
of a buddha and the minds o f all sentient beings, too, are o f this 
nature, and even say that this is precisely what buddha[hood] is. 
Moreover, they say that the teaching that sentient beings possess 
the buddha qualities follows exactly along the same lines. (DRSM, 
238.5-8)

[10.] Some think that sentient beings permanently possess the [ten] 
strengths and so forth o f the Tathagata exactly as they are found [in 
him]. It is just that they are riot seen, being obstructed by hin
drances. (DRSM, 238.8-9)

[11.] Some think that even though sentient beings do not possess 
buddha qualities in their own [mind] stream, it is not the case that 
a buddha, who is distinct from other [mind] streams, does not exist 
everywhere, for it is said in the Gsang ba bsam mi khyab pa :m3 The 
body, speech, and mind o f the Tathagata pervade the expanse of 
space. (DRSM, 238.9-12)

The Blossoming o f  Subtle Qualities
The unusually large variety o f differing positions on the teaching o f buddha 
nature reflects the problematic stance that most o f the sutras this teaching 
is based upon have, which is that all sentient beings possess the nature o f a 
buddha (doubtlessly in the sense that they are already complete buddhas 
but do not know it because o f their adventitious defilements). Following
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the Lankdvatdrasutra, Zhonu Pal points out that statements to the effect 
that even the major and minor marks o f a buddha exist in sentient beings 
come dangerously close to the non-Buddhist view of an dtman. Still, 
Zhonu Pal does not want to write off the theory o f buddha nature com
pletely, postulating as he does the primordial existence o f subtle buddha 
qualities.1734

In his commentary on R G V 1.12 Zhonu Pal further takes buddha nature 
to be a primordial subtle seed o f purification and compares it to the con
tinuum of a grain of rice that, given that it is beginningless, must exist in 
a subtle way in the empty space that is destined to form another world again 
after the former world has vanished. The coarse seed of a grain o f rice is 
compared to the fortified [bodhisattva] potential that is produced by the 
same subtle seed or root o f conditioned virtue.1735 The space-like aspect of 
a subtle seed or quality is again referred to in Zhonu Pals commentary on 
RG V  I.161-70 (J I.158-67), where the ultimate buddha element within sen
tient beings is related with the nonartifical svabhavikakaya and explained 
as something in the ordinary mindstream that resembles the potential of 
the svabhavikakaya.1736

In his explanation o f the strengthening o f the potential in DhS 66-68, 
Zhonu Pal takes the potential as including the skandhas, sense faculties, 
and so on, which are made up in a way similar to the Buddha himself.1737 
He seemingly explained buddha nature along the same lines in his 
Kalacakra commentary Rgyud gsum gsang ba, for the Eighth Karmapa 
Mikyo Dorje criticizes him for asserting, with reference to the Third 
Karmapa Rangjung Dorje, that buddha nature in sentient beings resem
bles a buddha, in that the Buddha is similar to the six dyatanas o f sentient 
beings.1738 But here in his Ratnagotravibhdga commentary on I.25, Zhonu 
Pal rules out that the skandhas (i.e., the view o f the transitory collection 
o f /  and mine) are the lineage o f the buddhas (see the above-mentioned 
explanation no. 8) on the grounds that this is too far removed from the 
underlying intention o f the teaching that the buddha qualities are never 
recognized (unlike defilements such as attachment) as something separable 
from the mind.1739

At the end of both o f his lists o f different views about the buddha qual
ities, Zhonix Pal tells us that he personally prefers to compare the buddha 
qualities to the sense faculties o f a future monarch still in the womb of a 
destitute woman, which is the eighth of nine examples taught in the 
Tathdgatagarbhasiitra. He takes this to mean that the qualities are already 
present, but only in a subtle form. In other words, they still have to mature 
naturally.
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In the commentary on the second vajra point it becomes clear that 
Zhonu Pal calls the sum of all causes and conditions relating to a quality 
subtle quality (in the same way as a mixture o f turmeric powder and lime 
would be called the subtle quality o f redness, since such a mixture is bound 
to manifest the actual quality of redness once the two ingredients are in 
contact):

.. .it is not the case that that which has become like a mixture o f 
semen, blood, and milk in the mother s womb does not possess 
the six sense faculties [at all]; [rather,] they exist in a subtle 
way.... (DRSM, 121.12-13)

Zhonu Pal attempts to read his understanding into R G W  1.2, where 
the relation between the sixty cleansing factors and the buddha element, 
which naturally possesses qualities, is explained. The passage in the Ratna-
gotravibhdgavydkhyd is:

Then, after the introductory chapter of the [Dharanisvarardja]- 
sutra, the buddha element is elucidated by way of a description 
of the application o f sixty purifying factors to this [element], the 
process o f purification making sense [only] if  the object to be 
purified possesses [buddha] qualities.1740

Zhonu Pal comments:

Generally, the simple expression “cleansing properties” does not 
pervade (i.e., coincide with the domain covered by) the expres
sion “properties to be cleansed,” just as no [such pervasion] is 
ascertained when expressing gold by the term fibroferrite. On the 
other hand, i f  a knowledgeable [person] looks closely, he is able 
to ascertain, “There is a fruit.” 1741 This is explained in [Pramana- 
vdrttika I.71742]: “The arising o f the fruit (i.e., effect), [a process] 
that is inferred from1743 the complete cause [as a logical reason], 
is described as the nature (svabhava) [of this cause],1744 since [the 
arising o f the effect] does not depend on other things.” 1745 Being 
[related] in such a way, as it is also expressed in the example, [you 
must concede that] in general the object to be purified, or the 
fruit, is endowed with qualities [, which means] “is connected 
with qualities.” (DRSM, 29.15-19)
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In other words, gold ore (the buddha element o f sentient beings) is only 
connected with the actual qualities o f purified gold (a buddha). A  mixture 
o f gold ore with fibroferrite (the cleansing factors o f buddha activity), how
ever, constitutes a complete cause for the arising o f purified gold. Thus it 
can be claimed on the basis o f PV I.7 that this mixture has the nature con
ducive to the arising o f the fruit. To be sure, only the assisting buddhas lit
erally possess qualities in Zhonu Pals eyes, and it is due to the power o f 
these buddhas that similar qualities can naturally mature in the mindstream 
o f ordinary sentient beings. The clause “the process of purification making 
sense [only] if  the object to be purified possesses [buddha] qualities” does 
not mean, then, for Zhonu Pal, that the buddha element literally possesses 
buddha qualities. It is, rather, merely “connected” (Idan pa  = ’brelpa) with 
them in such a way that in the presence o f the cleansing factors the buddha 
element is a complete cause for the arising o f buddha qualities.

Zhonu Pal must have been aware that this is not the picture the exam
ple involving gold draws (after all, fibroferrite must have been cheaper than 
gold ore) and thus illustrates the above-mentioned cleansing process fur
ther down in his commentary by means o f turmeric powder and lime, a 
mixture that manifests the quality “redness.” Similarly, he is uncomfortable 
with the comparison to a vaidurya gem, and suggests in his commentary 
on the relevant passage in R G W  1.2 that the process o f spiritual purifi
cation is better exemplified by the magical transformation o f grass into 
riches, because such a magic is said to depend on the spatial nature o f grass, 
it being the example o f space that is repeatedly used to illustrate the buddha 
element.1746

In his commentary on the second vajra point, Zhonu Pal further argues:

I assert that [the buddha qualities in sentient beings] are like the 
six sense faculties o f the [future] universal monarch who is [still] 
an embryo in the belly of a destitute woman. Such subtle 
strengths (i.e., buddha qualities) increase as you ascend the 
[bodhisattva] levels, and thus become the ten strengths of the 
completely perfected body. (DRSM, 121.18-20)

And at the end of the six explanations listed in the commentary on the four 
inconceivable points, Zhonu Pal says:

I think that the actual (i.e., fully blossomed) wisdom of the 
buddhas with its [ten] strengths and so forth is not contained in 
the [mind] stream of sentient beings, in the same way as the sense
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faculties and the major and minor marks of the [universal 
monarch in the womb] exist [only] in a subtle way (i.e., not fully 
blossomed). The “different forms o f wisdom”1747 exist rather as 
something subtle, like the painting spoken of in the example.1748 
(DRSM, 239.12-14)

Also interesting is the way the example of the universal monarch in the 
womb is explained in the context of correlating the nine examples from the 
Tathdgatagarbhasutm with nine defilements.1749 The Tibetan translation of 
the relevant stanza in the root text is problematic and has given rise to dif
ferent interpretations. I f  we follow the Sanskrit and take, as de Jong does, 
vipakavat as a possessive adjective modifying jM na ,1750 the translation 
would be:

The stains on the seven [impure] levels 
Resemble the stains o f the wombs confinement.
And the ripened nonconceptual wisdom 
Is like being delivered from the wombs confinement.1751 

(RGV I.144 (J I.141))

Even though Zhonu Pal does not criticize the Tibetan translation here, 
he too subordinates ripened to wisdom:

The stains of those on the seven impure levels resemble the womb s 
confinement, whose nature is that o f impure stains. The noncon
ceptual wisdom experienced on these levels is like the sentient 
being in the womb. Even though the potential o f all the sense fac
ulties o f a noble being has [already] arisen, it is not [yet] activated.
Once the child is delivered from its confinement in the mothers 
womb, its sense faculties become activated. Likewise nonconcep
tual wisdom ripens beyond the seventh level, and the buddha 
kayas fully ripen and become perfect.... (DRSM, 418.18-22)

Together with the sixth o f the nine examples, which compares buddha 
nature to a seed that develops into a tree under the proper conditions, the 
example of the universal monarch is the strongest one supporting a devel
opment of the buddha qualities, or upholding a difference between the sub
tle qualities of buddha nature and the fully ripened ones o f the dharmakaya. 
Thus, Zhonu Pal concludes his explanation o f the eighth example with the 
following remark:
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Those who ignore the way in which the fully manifest marks of 
a king are not complete in the state o f being an embryo and how 
the seed, which stands for the [buddha] element, gradually grows 
in the example before,1752 and also hold that a completely perfect 
body of a buddha exists in all sentient beings, and that there is 
no increment, do not thoroughly understand these meanings. 
(DRSM, 406.7-10)

Taken in this way, the example o f the future universal monarch excludes, 
on the one hand, the view that the qualities o f buddha nature have to be 
newly created from scratch,1753 and on the other hand, the view that the 
qualities exist primordially in a fully developed way.1754

The remaining seven examples from the Tathagatagarbhasutra, such as 
the Buddha in the lotus or the gold in the filth, paint a different picture, 
however. A  complete Buddha is already present in sentient beings but sim
ply not recognized because of the defilements. Similar examples quoted in 
the Ratnagotravibhdgavydkhya from the Dhdranisvarardjasutra or the Anu- 
natvdpurnatvanirdesasutra are so abundant that we are tempted to reinter
pret the examples of the universal monarch and the tree rather than reading 
a subtle development o f the buddha element into the entire Ratnagotrav- 
ibhaga.1755 Zhonu Pal does go for a subtle reading nonetheless. He claims 
that the nature o f your mind and the dharmakaya1756 are so similar as to 
prompt an unchanging substance such as a vaidurya stone to be taken as 
an example.1757 In support he quotes the most essential stanza o f the Rat- 
nagotravibhdga, 1.27, which states that the cause, buddha nature, was given 
the name of its fruit. Zhonu Pal follows from this clause that these two are 
not exactly identical.1758

The status o f stanza 1.27, which is at the center o f Zhonu Pals hermeneu
tics, is the subject o f dispute. In the Tengyur it is not contained in the root 
text of the Ratnagotravibhaga, but it appears in the Ratnagotravibhdga- 
vydkhyd on a similar stanza.1759 Zhonu Pal is supported, however, by the 
Sanskrit manuscripts edited by Johnston, who includes RGV I.27 as part 
o f the root text.1760 It is:

By virtue o f the presence of buddha wisdom in [all] kinds o f sen
tient beings,

The fact that stainlessness is by nature without duality,
And the fact that its (i.e., the buddha potentials) fruit has been 

“metaphorically” applied1761 to the buddha potential [itself],
All sentient beings are said to possess the essence o f a buddha.1762



Zhonu Pal comments:

First of all, by virtue o f the presence o f buddha wisdom in all 
kinds o f sentient beings, this buddha wisdom, which is present 
in sentient beings, is called buddha nature. Even though this wis
dom is the real tathagata, it is only metaphorically called the 
nature o f sentient beings, since it is not contained in the [mind] 
stream of sentient beings.1763 (DRSM, 262.12-14)

Second, since suchness, i.e., the mind’s true nature without 
adventitious stains, is not different in either buddhas or sentient 
beings, it is said to be buddha nature. The suchness that exists 
in a buddha is a real buddha. The suchness of sentient beings is 
a buddha metaphorically. Therefore, [suchness] abides as [if hav
ing] two parts. (DRSM, 262.14-17)

Third, the parts in sentient beings that resemble a buddha—  
such things as their skandhas— are the buddha potential. Its fruit 
has been metaphorically applied to it, as [if it were] a tathagata, 
and that potential is said to be of the nature of a tathagata. There
fore, even if  it is of this nature in the real [sense o f the word], it 
is a tathagata [only] metaphorically. (DRSM, 262.17-19)

The assertion in the third reason that the tathagata nature needs to be 
understood as being a tathagata only metaphorically, but is nevertheless 
nature in the real sense o f the word, is already found in Ngog Loden 
Sherab’s commentary,1764 even though Loden Sherab quotes the less explicit 
RG V  I.28, in which the third reason is only “because of the potential.” That 
Zhonu Pals interpretation o f this crucial stanza was greatly influenced by 
Ngog Loden Sherab is shown a little further down, where he explicitly 
states that Loden Sherab’s distinction o f three buddha natures correspon
ding to the aspects o f cause, nature, and fruit is a very good one.1765

How is this hermeneutic strategy o f avoiding the extremes o f denying 
the buddha element altogether on the one hand and ascribing fully devel
oped qualities to it on the other applied to the famous passage that with 
regard to the buddha element nothing needs to be removed or added? The 
two most quoted stanzas o f the Ratnagotravibhaga are:

There is nothing to be removed from it and absolutely nothing to 
be added.

The real should be seen as real, and seeing the real, you become 
liberated.1766 (I.157 (J I.154))

3 2 6  A D I R E C T  PATH TO T H E  B U D D H A  W I T H I N



B U D D H A  Q U A L I T I E S 327

The buddha element is empty o f adventitious [stains], which have 
the defining characteristic o f being separable;

But it is not empty o f unsurpassable qualities, which have the defin
ing characteristic o f not being separable.1767 (I.158 (J I.155))

As we have seen above, Zhonu Pal is very much concerned about read
ing a too ontological understanding into the tathagatagarbha theory and 
therefore attempts to remove the thorns o f problematic passages by embed
ding these passages in mainstream Mahayana. Indeed, the first stanza is one 
o f the most famous ones in Mahayana literature.1768 Zhonu Pal wants us 
first to grasp how it is explained in the second dharmacakra:

The first stanza is [shared] in common with the Abhisamaydlam- 
kara (V.21). Therefore you should first thoroughly understand 
how the commentary of Master Haribhadra explains it in accor
dance with the second dharmacakra. In the commentary (i.e., 
the Abhisamaydlamkdravrtti) it is said: “Since, [then,]1769 libera
tion is not possible with an obstinate clinging to entities, you 
should ascertain that forms and so forth, as things dependently 
arisen, exist [only] conventionally and that they lack an own
being and so forth. In doing so, you have not, with regard to any 
phenomenon, either removed or added anything by way o f 
[wrong] denial or reification. When you see reality1770 by virtue 
o f having repudiated your mistake, in the same way as one illu
sionary elephant conquers another one, you become liber
ated.” 1771 (DRSM, 440.3-8)

In other words, “nothing should be removed” refers to dependent arising, 
and “nothing should be added,” to the phenomena’s emptiness— its qual
ity of lacking an independent existence. That both the obstinate clinging 
to entities and the remedy for it, namely wisdom, exist on the level o f appar
ent truth is expressed by the example o f an illusory elephant conquered by 
another illusory elephant.1772

It is such an understanding that led exegetes like some followers o f Ngog 
Loden Sherab to construe buddha nature as emptiness with the defining 
characteristics of a nonaffirming negation. In his introduction, Zhonu Pal 
summarizes such a view by pointing out that all qualities are gathered as if 
called by focusing on that with which the qualities are naturally endowed 
(i.e., connected), namely the emptiness o f a nonaffirming negation. This 
emptiness is the cause o f purification, or the object o f wisdom conducive
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to purification. Since this emptiness has always been present nothing needs 
to be added to it. Moreover, the objects o f all defilements, namely the self 
o f a person and phenomena, do not need to be removed, since they have 
been wrongly superimposed by virtue o f all the defilements and hence are 
nonexistent throughout beginningless time.1773 With such an understand
ing of RG V I.157 (J 1.154), the phrase “there is nothing to be added” can be 
related with emptiness, or the cause o f the qualities, rather than the quali
ties themselves.

The way o f the third dharmacakra starts for Zhonu Pal from the natu
rally pure buddha element, which is called emptiness (decomposed by him 
into “empti-” and “-ness”):

Since no characteristic sign at all (in the way of any defilements 
to be removed) exists as the nature [of the buddha element], the 
buddha element is called empti-. Nor are there any qualities, not 
even the slightest, that did not exist [before] and have to be 
newly created and added. It has ever been the nature o f quali
ties, and is thus called -ness. Therefore the nature of the buddha 
element is empty o f adventitious stains whose defining charac
teristics are: to be separable from the buddha element itself, and 
to be suitable to abandon. As for the unsurpassable properties, 
such as the [ten] strengths, whose defining characteristics are: to 
be inseparable from the buddha element and to be natural (i.e., 
not fabricated), the buddha element is not empty o f them in 
their subtle form. This refers to “-ness.” (DRSM, 441.5-9)

It is interesting to note that Zhonu Pal alters the whole purport o f the 
two stanzas by adding here, without any commentary, the tiny word phra 
mos (“in [their] subtle form”). We have the impression that he wants to slip 
his interpretation across unnoticed, the root text being so clearly against 
him in this stanza. Such an exegetic strategy would explain why the prob
lematic part of the compound “wisdom, which is not separate from the 
dharmadhatu” in the Ratnagotravibhdgavydkhyd has been transformed into 
“wisdom’s cause, which is not separate from the dharmadhatu.” 1774 The 
vyakhyd reads:

Having reached (that is, realized (Tib. rtogs)) the door o f wis
dom, which is not separate from the dharmadhatu, [whose 
nature it is to have] a single mode.. ..1775
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Zhonu Pal comments:

.. .the door o f what has become the cause o f wisdom that is not 
separate from the dharmadhatu that [in turn] is identical with 
the dharmakaya in terms o f empti- and -ness.... (DRSM, 

445-I3-I4)

In other words, it is the cause o f wisdom (i.e., the subde qualities) that is 
not separate from the dharmadhatu. The dharmadhatu is identical with the 
dharmakaya only in terms o f empti- and -ness, in the way described above: 
adventitious stains are not part o f the nature o f either the dharmadhatu or 
dharmakaya (empti-). But neither in turn is empty o f inseparable buddha 
qualities (-ness)—with the restriction o f “ in their subtle form,” o f course, 
with regard to the dharmadhatu.

O f particular interest in this respect are some parts o f Zhonu Pals com
mentary on the corresponding Ratnagotravibhdgavydkhya, which starts 
with an explanation o f the sentence in R G V  I.i57ab (J I.i54ab) that noth
ing needs to be removed or added:

What is taught by that? That there is no characteristic sign (or 
cause)1776 of any of the defilements (samklesa) whatsoever to be 
removed from this naturally pure buddha element, because it is 
naturally devoid of adventitious stains.1777

Zhonu Pal comments:

Given the buddha element, there is no cause (rgyu mtshan) what
soever o f any defilements that need to be removed, for the fol- 
lowingjreasons: (1) Any assertion in this respect that stains that 
have become [part o f its] nature must be removed is opposed [to 
the nine examples,] for it is explained during the teaching o f the 
nine examples that [buddha] nature is pulled out of the sheath 
o f stains. (2) The statement: “The stains being removed, 
[buddha] nature necessarily arises” belongs to the level o f appar
ent [truth]. (3) Ultimately, [false] imagining, being the cause that 
brings forth all defilements, does not have to be removed. And 
(4) [The element] is pure in terms o f its own nature. The appli
cability (lit., “pervasion”) [of this syllogism is established] inas
much as the element is by nature free from adventitious stains. 
Whatever is the [buddha element s] nature is not artificial; there
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fore [the element] is not adventitious— in the [same] way, for 
example, as parts of the sky that [are covered] by clouds do not 
change in the slightest into something else when the clouds have 
formed in [those parts of] the sky. What is established by such 
an explanation is that [real] stains o f [false] imagining cannot be 
removed, given that they lack an own-being [in the first place]. 
(DRSM, 442.22-443.3)

When the buddha element is described as “nonartificial,” which is also 
an attribute o f the svabhavikakaya,1778 an allusion is being made to the ulti
mate or space-like aspect o f the qualities. It is these aspects that are not 
affected by defilements, in the same way as clouds do not change the sky.

The vydkhyd continues:1779

Also, nothing needs to be added to it in the way o f a character
istic sign o f purification, since it is by nature in a state o f pos
sessing the inseparable pure properties [of a buddha].1780

Zhonu Pal restricts the inseparability of the qualities as applying only to 
their ultimate aspect or true nature, thereby following the Tibetan transla
tion mam par dbye ba med pa ’i chos dag p a i chos nyidmi (true nature o f the 
inseparable pure buddha properties) for Skt. avinirbhdgas'uddhadharmata:

Given the element o f the tathagata, there is not the slightest 
cause (rgyu mtshan) o f purification that needs to be added to it.
The reason is . .because the dharmata o f the inseparable pure 
properties (i.e., qualities) is [its] nature.” Purification is [both] 
the path and cessation. Its cause is proper mental engagement. 
When you meditate on this [element], unsurpassable qualities 
do not have to be added by focusing on something previously 
nonexistent being newly [acquired]. “Inseparable” means that 
the unsurpassable qualities and the buddha element have never 
been divided. Therefore the proper engagement is merely to 
focus on the buddha element as it is. (DRSM, 443.4-8)

In other words, it is only the true nature o f the buddha qualities that 
needs to exist primordially, not the qualities themselves— that is, their 
emptiness— to which nothing needs to be added. For Ngog Loden Sherab, 
the qualities collect as if  called when you focus on emptiness;1782 in other 
words, they are more or less automatically obtained when meditating on
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the cause of purification. Zhonu Pal maintains something similar when he 
explains that qualities do not have to be added when you meditate on the 
cause of purification; it is not necessary, according to him, to meditate on 
something becoming newly created.

The Ratnagotravibhdgavydkhyd continues with a quotation from the 
Srimdladevisutra:

Buddha nature is empty of the sheath o f all defilements, which 
are separable and recognized as being separate. It is not empty of 
the inconceivable buddha qualities,1783 which are inseparable, 
recognized as not being separate and far beyond the sands of the 
Ganga in number.1784

Zhonu Pal comments:

With regard to the nature o f mind, no faults have to be removed, 
nor any qualities newly added. For this reason buddha nature is 
“empti- "o f the sheath o f stains (that possess the two special fea
tures o f being separable and recognizable as being separate), [that 
is, empty] o f what does not touch upon [its] nature. An element 
that possesses the two special features o f being inseparable—  
because it is identical [with its qualities]— and o f being contin
uously recognizable as not being separate [from these] is 
inconceivable in terms o f an own-being. The fact that it is not 
empty of what is beyond the object of imagination, [namely,] 
the buddha qualities, which are far beyond the sands on the 
banks of the Ganga in number, [stands] for [the syllable] -ness 
[in the word emptiness[. (DRSM, 443.11-15)

If  they are far beyond the sands o f Ganga in number, do they 
have the same identity among themselves, or are they different?
They have strictly the same identity. To be sure, the ten 
strengths1785 are posited as ten forms in accordance with the dif
ference of objects. There are, however, not ten different 
[strengths] with regard to their own-being. (DRSM, 443.15-17)

The Srimdlddevisutra clearly states that the buddha qualities are insepa
rably connected with the buddha element. But Zhonu Pal explains this 
with reference to their identical nature, which means that there are no dif
ferent qualities in terms o f own-being. Thus, elucidating the content o f this 
passage on the level o f dharmata allows Zhonu Pal to maintain his theory



of naturally growing subtle qualities in the same way as it allows the more 
extreme position of Gyaltsab Je, for example, who denies the primordial 
existence of qualities altogether.1786

That this is indeed Zhonu Pal’s strategy (i.e., to explain the inseparable 
buddha qualities on the level of dharmata) becomes clearer a little further 
down in the same part of the commentary, where he does not tire of empha
sizing the growth or blossoming o f the qualities:

It is not necessary to search in something other than [buddha] 
nature for the wisdom that realizes emptiness. After becoming 
acquainted with, and accustomed to, [the fact] on the path that 
it is empty of adventitious [stains] from the beginning, the 
unsurpassable qualities that exist in this very buddha nature 
“blossom” (rgyas) to become the wisdom of emptiness, and that 
is all. (DRSM, 444.24-26)

Also interesting in this context is a discussion of Haribhadra’s statement 
in his commentary on the Astasahasrikd Prajndpdramita that the entire 
dharmadhatu is seen on the first bodhisattva level.1787 In reply to the chal
lenge that this contradicts the Dharmadhdtustotra, according to which only 
a tiny part of the dharmakaya is seen even on the tenth level, Zhonu Pal 
says that Haribhadra explains the dharmadhatu as being the selflessness of 
phenomena, as something whose defining characteristics are a negation. 
Therefore, it makes sense to say that it is seen completely on the first level. 
But the Dharmadhdtustotra is concerned with attaining the dharmakaya of 
the Buddha, and that is a different matter. The name dharmadhatu stands 
only for something similar to the dharmakaya. In fact, there is an impor
tant divergence. On the first level, on which the entire dharmadhatu is seen, 
you see only your own buddha nature directly, but not that o f others:

As to the meaning here o f “ [only seeing] a little,” at the time 
when knowledge that sees its nature (i.e., the buddha nature) has 
arisen, its (i.e., the buddha nature s) qualities have not [yet] blos
somed. Therefore, you see [only] a little. Even though you see 
an increasing number o f qualities o f your buddha nature on the 
higher levels, in comparison with a buddha, even the qualities of 
the tenth level are [but] a little. (DRSM, 446.19-21)
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The theory o f blossoming qualities could be challenged on the grounds 
that a buddha is thought o f as “unconditioned, it being his nature to be 
without beginning, middle, or end.” 1788

Zhonu Pal comments:

With “unconditioned” it is taught that buddha nature is not 
artificially (Tib. ’phral du) conditioned by adventitious causes 
and conditions but rather is permanent in the sense that it has 
ever been contained in its own sphere. This is taught by way of 
the nine examples, such as the body o f the tathagata inside a 
lotus. With “the quality o f being without effort” is taught per
manence, in that the wisdom o f the buddhas remains present as 
long as space [exists], until the end o f time. This is taught in the 
ten presentations o f essence, cause, fruit, etc. (DRSM, 83.11-15)

It is further explained that that which possesses the six qualities (uncon
ditioned, effortless, not to realize [the true nature] through other condi
tions, wisdom, love, and power) is not the sambhogakaya, which belongs 
to the apparent truth; it is rather the ultimate buddha, since the form kayas
are conditioned.1789

The discussion of in what sense exactly the dharmakaya is uncondi
tioned is introduced by a reference to the Mahdydnasutrdlamkdra and texts 
by other Indian masters:

The ultimate buddha in the stanza [IX.65]: “The summary o f 
[all] buddha bodies should be understood in terms of the three 
kayas” 1790 of the Mahdydnasutrdlamkdra refers to the dhar
makaya, and (i.e., that is) the svabhavikakaya among the three 
bodiesstaught in this [Mahdydnasutrdlamkdra]™ (DRSM, 
83.23-25)

Zhonu Pal continues that according to the Satyadvayavibhaga, empti
ness is taught as being the Madhyamaka path as well as the dharmakaya.1792 
Vimuktisena and Haribhadra call emptiness the potential when on the path 
and svabhavikakaya at the time o f fruition. The meaning o f svabhava, 
Zhonu Pal writes, is to be “nonartificial,” and to attain the fruit means to 
realize it, in that it is not something new that has arisen. Still, Aryadeva says 
that it would follow that the dharmakaya is conditioned since it is an object 
experienced by the noble ones.1793



334 A D I R E C T  PATH TO  T H E  B U D D H A  W I T H I N

The learned master, Zhonu Pal holds, did very well to present emptiness 
as dharmakaya. But the unconditioned explained here in the Ratnagotra- 
vibhaga is not like “the emptiness o f the nonaffirming negation.” In the 
Jndndlokdlarhkdrasutra and the Lankavatarasutra it is clear that uncondi
tioned refers to the fact that a tathagata neither arises nor ceases to exist. 
Moreover, according to the former sutra, a tathagata is momentary but a 
never-ending continuum all the same. For Buddhagupta, too, the dhar
makaya is the nonabiding nirvana, which is an accumulation o f a momen
tary continuous flow.1794

Zhonu Pal sums up:

Thus the dharmakaya is taught as being momentary and a con
tinuation in a continuum [of moments]. In short, since it would 
have no power if it did not possess moments, and since here it 
is said to possess power, you must retreat from the view that it is 
completely unconditioned. This is explained by the [Ratna- 
gotravibhdgajvydkhyd: “Unconditioned must be taken as the 
opposite of conditioned. Here, conditioned is called that in 
which origination, abiding, and destruction can be observed.
Since these do not exist, buddhahood has to be seen as some
thing without beginning, middle, or end, and as being consti
tuted by the unconditioned dharmakaya.” 1795 That means that 
the Buddha himself is the basis o f predication. He must be seen 
as being distinguished from other phenomena by the singular 
nature o f the dharmakaya. The dharmakaya [is able to] evolve 
within its own sphere, even though it is without artificial con
ditions. Therefore it is called unconditioned because it is like 
space and not like clouds, which arise, abide, and cease. (DRSM, 
86.13-20)

This is the key to how Zhonu Pal understands the unchangeability of 
the buddha element. Later on, when commenting, for example, on how 
the unchangeable dharmakaya is permanent (R G V 1.84),1796 he admits that 
the definitive treatises explain buddha nature as unchangeable in all stages 
and that this has to be understood as above.1797

For Zhonu Pal it is important to analyze the relation between buddha 
nature and the dharmakaya in line with mainstream Mahayana, a proce
dure that is, at least in some parts, supported by the Ratnagotravibhdga- 
vydkhya. This becomes clear in the commentary on the last stanza o f the 
second vajra point, which is on the truth of cessation:



B U D D H A  Q U A L I T I E S 335

Since in such a way you do not see the nonexisting characteris
tic sign or cognitive object [any more] and since you see the 
existing ultimate truth as it is, nothing is removed or added with 
regard to either o f them. The realization o f the equality o f all 
phenomena on the basis o f such a wisdom o f equality should 
be known as a remedy for what is opposed, in all its forms, to 
seeing reality. Since [the remedy] has arisen, the opposite is 
known as not at all connected or present together. This is the 
path o f seeing and meditation— o f the nonconceptual wis
dom— which causes you to attain the dharmakaya. It should be 
known in detail, as in the sutra [s], and in accordance with the 
prajndpdramita [sutras].1798

The last remark in particular, that you should understand the attainment 
o f the dharmakaya according the prajndpdramita [sutras], rules out a too 
ontological view o f buddha nature. What is identical is thus only the true 
nature o f both buddha nature and the enlightenment o f a tathagata.1799 In 
his commentary on the second vajra point, Zhonu Pal makes the interest
ing remark that buddha nature is, roughly speaking, the seed or basis o f all 
phenomena belonging to nirvana.1800 In the following Zhonu Pal addresses 
the problem o f how buddha nature in its space-like aspect (namely in being 
suchness mingled with stains) can function as a seed of qualities:1801

You may ask: “Well then, if  you called buddha nature a seed with 
regard to the stage of purification, then space,1802 too, would 
become the seed of rice or the like in the outer world. But how 
can it (i.e., space) become the grain planted under the earth? I f  
it is that grain of rice[, rather,] that is the seed, must you [not] 
then think that the seed o f the stage of purification is not 
[buddha] nature either, [that is, that it is] something else?” This 
is a well-formulated question. Grains of the outer [world] are of 
two kinds: subtle and coarse seeds. As to the subtle one, in the 
Catuhsataka [VIII.25] it is said: “Just as the end of a seed (i.e., 
the seed as an end product) is seen but its beginning is not found, 
so too arising does not occur, since [any possible] cause [of it 
would be] incomplete.” 1803 [Candrakirti’s] commentary on this 
is: “Just as [the end stage of] the beginningless continuum of a 
seed that endures since a long time as cause and fruit, one fol
lowing the other, [is seen].. ..” 1804 Likewise, the continuum of a 
grain o f rice must exist in a subtle way in empty space, which
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is bound to form again [another] world, after the [former] 
world has vanished. For were it not so, [its] continuity would 
be impossible. Likewise, [too,] it is the subtle seed o f the stage 
of purification that I posit as [buddha] nature. As to the coarse 
seed, I take it to be the fortified [bodhisattva] potential, which 
is made by that same subtle [seed] inasmuch as it has become the 
root of conditioned virtue. (DRSM, 119.26-120.10)

And in his commentary on stanza RG V  I.20, which states that the teach
ing and the community are not the ultimate refuge, Zhonu Pal later 
explains:

Even though such qualities o f the dharmakaya as the [ten] 
strengths are present in sentient beings as the properties o f seeds, 
they must be nourished and supported1805 by the fortified 
[bodhisattva] potential at the beginning, and the accumulation 
of merit on the tenth level at the end. Thus it is not the case that 
the dharmakaya is not labeled “conditioned.” It is like the image 
o f a king produced [on canvas] by an assembly o f numerous 
painters. (DRSM, 200.16-19)

In other words, the subtle seed is not only the root of the fortified bodhi
sattva potential and conditioned virtue, but in turn is also nourished and 
supported by them.

With buddha nature being posited as a seed, the question arises how it 
is that the fruit, the dharmakaya, is not subject to change, since it would 
be the result o f mutable entities functioning as substantial causes. Zhonu 
Pal counters by postulating both a coarse and subtle relation between cause 
and effect in the phenomenal world. The relation between clay and a clay 
pot is a coarse one, but there are also continua in the outer world that evolve 
within their own sphere— and this, for Zhonu Pal, does not really consti
tute change. In fact, not even space, or, as we have seen above, the dharma
kaya, is absolutely unconditioned in his eyes:

You may ask: “I f  space is absolutely unconditioned, how can 
there be a continuum?” Nothing expressed by the word space is 
absolutely unconditioned. The intermediate sky seen by the eyes 
is also called space, and “what belongs to the realm o f mental 
objects” (dharmdyatanika) im-—whose nature is merely that of 
being enclosed space— as well. (DRSM, 120.13-15)
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In order to prove that space was taught as a “continuous substance” 
(rgyungyi rdzcts), Zhonu Pal quotes the examples of the transformation of 
the basis in Vasubandhu s Dharmadharmatdvibhdgavrtti.mi All three exam
ples-—space, gold, and water— demonstrate the primordial luminosity that 
must be discovered (that is, not newly created) by removing adventitious 
stains, but space is nowhere described there as a “continuous substance.” 
Only in the last example does Vasubandhu explain that the clarity o f for
merly muddy water does not newly occur in the substance water, which is 
a “continuation in a continuum [of moments]” (Tib. rgyungyis jugpd). It 
is difficult, though, to apply this predication, as Zhonu Pal obviously 
expects us to do, to all three examples, since Vasubandhu distinguishes 
space from gold and water:

Here, with the examples o f gold and water, only a quality [of the 
example] was taught to be equivalent [to the transformation],
[but] not [its] substance. With the example o f space it (i.e., the 
transformation) was taught completely.1®08

The preceding sentence, to which this remark refers, states:

Since that [change] does not take place, the true nature o f phe
nomena, and the transformation o f the basis, which is consti
tuted by it, are permanent.1809

Nevertheless, Zhonu Pal concludes:

You may ask: “Well then, are any particular features of the prop
erties pertaining to [buddha] nature called a seed?” Here in the 
[tathagatajgarbha sutras and [related] treatises, the nature o f 
sentient beings has been taught as being naturally endowed 
(i.e., connected) with such qualities as the [ten] strengths. That 
is what I take to be the seed. (DRSM, 121.5—7)

One possible way o f understanding the passage quoted from the Dhar- 
madharmatdvibhdgavnti would be to interpret, along the lines o f Zhonu 
Pal, the permanence o f the dharmata and the transformation o f the basis 
as an endless continuation o f a continuum o f moments, of which only the 
continuum of space is a fiilly valid example, as opposed to the continua o f 
gold and water particles. That his understanding is such becomes clear 
when he again quotes the same passage o f the Dharmadharmatdvibhdgavrtti
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to bring his exegesis into line with the Ratnagotravibhagds teaching that 
buddha nature is all-pervading in all three states (impure, partly pure, and 
perfectly pure) and thus, as shown in the following paragraph o f the Ratna- 
gotravibhaga, without change. O f particular interest here is a portion of 
Zhonu Pal’s commentary in which he deals with a quotation from the Anu- 
natvapurnatvanirdesasutra in the vydkhyd on RGV I.50:

Therefore, Sariputra, the [buddha] element of sentient beings 
and the dharmakaya are not different. The very (eva) [buddha] 
element o f sentient beings is the dharmakaya. It is precisely (eva) 
the dharmakaya that is the [buddha] element o f sentient beings.
They are not two in their meaning, differing merely by letter.1810

This statement is very explicit. The use of the particle eva allows only one 
interpretation— absolute identity. Still, Zhonu Pal explains:

Since it is space-like nonconceptuality that is the general defining 
characteristic, the [buddha] element o f sentient beings is not dif
ferent from the dharmakaya, or the dharmakaya from the element 
of sentient beings, in the same way as the space inside a golden 
receptacle and the space inside an earthen receptacle are not dif
ferent in terms o f the feature o f being without hindrances. It is 
precisely the general defining characteristic o f the [buddha] ele
ment o f sentient beings that is the nature o f the dharmakaya, and 
it is precisely the general defining characteristic of the dharmakaya 
that is the element o f sentient beings. These are not different in 
terms o f the expressed meaning; it is only the letters that are dif
ferent. This is how [the equation of the buddha element with the 
dharmakaya] must be understood. (DRSM, 338.23-339.2)

When presented as suchness in a nonaffirming negation, the 
lack of an own-being in a buddha is the lack of an own-being in 
sentient beings, and vice versa. There is no difference with regard 
to [their] nature. When the Sautrantikas posit space as being the 
absence o f obstructing tangible objects, the absence of obstruct
ing tangible objects inside an earthen receptacle is [the same as] 
the absence o f obstructing tangible objects inside a golden recep
tacle. (DRSM, 339.2-5)

When the transformation of the basis is taught in the Dharma- 
dharmatdvibhdgavrtti with the examples o f water, gold, and 
space, in all three it is explained that there is a continuum. There
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fore, it is not the case that space that exists only as enclosed space 
does not partake o f the nature of momentariness along a con
tinuum. If  you take time into account here, space at the begin
ning of an eon (kalpa) is not the [same] space at the time o f [its] 
destruction. In terms o f location, the substance that exists as the 
enclosed space of a golden receptacle is not that which exists as 
the enclosed space o f an earthen receptacle. Likewise, a moment 
in the continuation o f a continuum having the quality of the 
[buddha] elements awareness o f sentient beings is not a moment 
in the wisdom of a buddha. Notwithstanding, in the same way 
as the existence o f the enclosed space o f a golden and earthen 
receptacle is not different in terms o f type (rigs), the noncon
ceptuality o f a buddha and the nonconceptuality o f sentient 
beings are of a very similar type. They even admit of the con
ventional designation “identity”— in the same way as saying that 
I and the buddhas share the same speech. (DRSM, 339.6—13)

Having shown that even spacer possesses the nature o f momentariness, 
Zhonu Pal seems to be well prepared to comment in the following chap
ter on the unchangeable character o f buddha nature in all its different 
states. The introductory stanza basically heralds the main stance o f the 
entire treatise:

Because it is endowed with faults in an adventitious way and 
naturally endowed with qualities,

It is of an unchangeable nature— as it was before, so it is after.1811 
(RGVI.51)

Zhonu Pal explains:

The [buddha] element remains in the sheath of faults through
out beginningless time, but later it is endowed with qualities 
purified of those faults. It thus appears to be subject to change. 
Nevertheless, it is unchangeable by nature, even though it goes 
through stages. This is because the former faults, being adventi
tious, are contained in the [buddha] element but not [in its] 
nature. The qualities blossom (rgyas) later, but they blossom as 
the nature of the [buddha] element, not as something entirely 
separate; therefore their connection [with the buddha element] 
is one of identity.1812 (DRSM, 339.20-23)
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Having restricted the unchangeability o f the buddha element to its 
nature, or dharmata, Zhonu Pal explains the natural growth o f the quali
ties within the sphere o f the buddha element. In doing so, he quotes Rang- 
jung Dorje s Snyingpo bstan pa:

This unfabricated natural mind1813 is called the dharmadhatu [or] 
the nature o f the victorious ones (i.e., buddha nature). It is not 
improved on by the noble ones, or vulgarized by sentient beings. 
(DRSM, 339.26-340.2)

Even though this contradicts the theory propounding a natural 
growth,1814 Zhonu Pal goes on to explain:

Therefore, even though it is disturbed by the higher and lower 
realms o f beings and the manifold mental defilements, [its] 
nature does not change. Thus the mind remains within itself, 
and so is at peace and is pure with regard to all [those defile
ments] . When purified, it is the nature o f the qualities. There
fore [the qualities] increase naturally within it (nganggis), like 
space when a house is being destroyed. (DRSM, 340.2-5)

Interesting, too, is Zhonu Pals commentary on the third inconceivable 
point (that inseparable qualities are present even in ordinary beings):

The earlier qualities in sentient beings and the later qualities o f 
the stainless state exist in the same way as the dharmata, because 
neither the earlier nor the later ones are different in terms o f being 
or not being the dharmata. Therefore here, too, it is difficult to 
realize that [buddha nature] is unchangeable, even though the 
qualities in the state o f sentient beings and the qualities at the 
level o f a buddha are different in terms o f having blossomed or 
not. To express this in an example that is only partially true, the 
space in the state o f being o f an existing world and the space in 
the state o f being devoid o f a world (after its dissolution) differ 
in that [the latter is] spacious and [the former] congested. Still, 
the two never diverge from the nature o f space. (DRSM, 236.3-8)

In other words, the different states o f buddha nature have in common that 
they are inseparable from the dharmata, which makes buddha nature 
unchangeable in its most important aspect.
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To shed further light on how Zhonu Pal understands the natural growth 
o f buddha nature into enlightenment and buddha activity, we have to 
return once more to his interesting explanation o f the second vajra point 
o f the Dharma. Here not only buddha nature, but also the dlayavijndna, is 
taken to be the root:

To sum up, it has been taught that without a support [and] 
something supported, an uninterrupted samsara from begin
ningless time up to now is not admissible. I f  samsara is not 
admissible, neither is the remedy for it, nirvana. Since this [com
bination of] support and supported is the stained dlayavijndna., 
this dlayavijndna will be reversed when you become a buddha.
Even though it has been reversed, there is, after you become a 
buddha, activity for the sake o f sentient beings for as long as 
space exists. Because this is not possible without a support [and] 
a supported, the root [must] be the actual buddha nature. It has 
been established [in the Lankdvatarasutra\ that the dlayavijndna 
is the second root. (DRSM, 131.5—9)

You may think, “Well then, this [reasoning] may be allowed 
inasmuch as buddha nature has been taught as that first support.
But why is it necessary to teach the so-called dlayavijndna 
expressly as a second support?” It is because buddha nature pos
sesses two features: being naturally empty from mental fabrica
tion and abiding as a quality o f the mind. The part about being 
empty from mental fabrications is taught in the analytical cor
pus for those given to reasoning.. ..(DRSM , 131.9-12)

When the feature of the mind that is [buddha] nature appears 
during a direct [realization o f it] in your own [perceiving] sub
ject, you see it, and so not only realize that the mind itself is free 
from mental fabrication; by its power, you also realize that the 
whole o f samsara and nirvana is without an own-being. What is 
in perfect harmony with the workings of such a mind is the sub
tle inside of the mind of sentient beings, [namely,] the dlaya
vijndna. Therefore it is further explained as being focused on the 
dharmadhatu. In view of the teaching that “the dlayavijndnah an 
unconscious perception (or, representation) [of the outer world, 
etc.],” 1815 it cannot be perceived in the form of an experience even 
by those wise in the ways o f the world. Therefore, it is difficult to 
say “that what is similar to that [dlayavijndna], [namely,] the 
kaya[s?] and the nonconceptual mental consciousness that is free
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from the three parts o f time, is like this [or that].” This difficulty 
will be experienced by those who are not crazy. It is in view of 
only this much [ascertainment] that the experts in pith instruc
tions say, “This is the dlayajvijfidnajl (DRSM, 131.14-21)

It is important to note that Zhonu Pal follows the Lankavatdrasutra and 
sees in the dlayavijnana not only the basis of samsara but in the end also 
the cause o f it being reversed into nirvana. I f  both the dlayavijnana and 
buddha nature are taken to be the root of samsara and enlightenment, you 
may wonder how the relation between the two is explained. In his com
mentary on the third vajra point, the Sangha, Zhonu Pal says:

To sum up, I have explained the mind, [that is,] the alayajvi- 
jndnaj. I explained it, among other things, as [buddha] nature.
I explained it not in the sense that it is actual buddha nature. I 
explained it as a reflection o f [buddha] nature. (DRSM, 178.2-3)

The fact that the dlayavijnana is presented as a reflection o f buddha 
nature and, like buddha nature, taken as a root of enlightenment, precludes 
a strict distinction between the buddha element and the adventitious stains, 
and thus an interpretation along the lines o f Jonang zhentong.

The Examples Used to Illustrate the Growth 
o f  the Qualities
Most of the examples used in the Ratnagotravibhaga and its vyakhyd clearly 
paint a picture o f a primordially present buddha who only needs to be dis
covered and cleansed from adventitious stains. Zhonu Pals understand
ing is different, namely that the qualities exist only in a subtle form, as 
seeds o f the fully blossomed buddha qualities. To support his stance, he 
follows a double strategy. First, he picks out the few examples that allow 
an interpretation in line with his view. The two examples he chooses from 
the Ratnagotravibhaga., namely that o f the tree and the future monarch, do 
indeed have features that suggest a growth o f subtle qualities. But the main 
focus of the example of the tree lies not on the growing tree, but on the 
imperishability o f its seed and that the result, namely the tree, is already 
contained in the seed. Similarly, in the second example adduced, that the 
future monarch is still an embryo does not seem to be crucial for an under
standing of it. His nature o f being a cakravartin will not change, in that his 
future role is already programmed and his poor mother already protected.
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But Zhonu Pal emphasizes that the embryo still has to develop in the same 
way as the tree still has to grow from its seed.

Zhonu Pal also compares the subtle forms of wisdom inside sentient 
beings with the painting used in another example, probably the one o f the 
silk cloth and the universe from the Avatamsakasutra.181(5 In addition, 
Zhonu Pal cites a number of examples that, while not found in the Ratna- 
gotravibhaga and its vyakhyd, fully support his point. One o f the most 
quoted ones is that of the waxing moon in the Dharmadhatustotra:

[Practitioners] on the [bodhisattva] levels are seen to grow grad
ually, in the same way as you see the fine [crescent] moon grow
ing day after day. In the same way as the moon is full on the 
fifteenth day, so too is the dharmakaya complete and clear on the 
final [bodhisattva] level. (DRSM, 121.20-22)

Obviously Zhonu Pal compares the qualities with the waxing illumina
tion of the moon, and not with the moon itself. Most of the remaining 
examples illustrate a change in quantity but not in quality— for example, 
the space inside a house that widens when the house is torn down;1817 and 
space in the two states o f containing a universe and not containing one 
(after its dissolution);1818 or the light o f a lamp inside a vase that spreads 
after the vase is broken.1819 In other words, buddha qualities increase as ever 
more hindrances that cover the qualities with defilements are removed:

Even though there is a difference between [the buddha qualities] 
in terms o f being subtle and having increased, depending on the 
extent to which adventitious stains are purified or not, they do 
not have the attribute of being changeable by nature. (DRSM, 
122.1-2)

One example falls out of line, that of the red color produced by mixing 
turmeric powder and lime. Zhonu Pal uses it to illustrate the cultivation of 
qualities by bringing together the sixty purifying factors with the buddha 
element in sentient beings.1820 The quality red, however, is the result of a 
chemical process between two substances, something entirely conditioned. 
In this respect it is also interesting how Zhonu Pal understands the example 
of the gold. The customary scenario of naturally present qualities that 
become manifest during the process o f purification is replaced by a complete 
causal nexus involving mixing gold ore and fibroferrite. This mixture can be 
ascertained as having the nature of the arising of the fruit or pure gold.1821
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The Ontological Status o f  the Buddha Qualities
Ontology in the Ratnagotravibhdga is based primarily not on the two truths 
o f the Madhyamaka but rather on a distinction between a buddha element 
(or buddha nature) with its inseparable qualities on the one hand and adven
titious stains that can be separated from the buddha element on the other. 
I f  you wish to relate this to the two truths in Madhyamaka, the most obvi
ous thing to do would be to take the buddha element with its inseparable 
qualities as the ultimate truth and the adventitious stains as the apparent 
truth. Indeed, in a quotation from the AnunatvdpurnatvanirdesasutraT21 
which is one o f the main sources o f tathagatagarbha theory, the ultimate is 
equated with the buddha element in its different states:

Sariputra, that which must be realized by faith is the ultimate. 
Sariputra, ultimate is an expression for the [buddha] element 
in sentient beings. The [buddha] element in sentient beings, 
Sariputra, is an expression for buddha nature. Buddha nature, 
Sariputra, is an expression for the dharmakaya.1823

On the other hand, R G V  I.21 says that:

Ultimately, buddhahood is the only refuge for the world, given 
that the Sage has the Dharma as his body, and the Community 
sets it as its ultimate goal.1824

And the paragraph on the endowment or connection with qualities in the 
second chapter o f the vydkhyd (RGV II.29-37) is introduced the follow
ing way:

The explanation that a buddha has the defining characteristics 
of space was taught with the underlying intention o f the ulti
mate and exclusive buddha characteristic o f the tathagatas.1825

Based on this, you could claim that it is only the space-like characteristic, 
or the emptiness, o f a buddha that qualifies for ultimate truth.

That Zhonu Pal has problems with sutras like the Anunatvapurnatvanir- 
desasutra must be clear by now. In his commentary on the passage from this 
sutra (quoted above), he diplomatically refers to the three reasons for the 
presence of buddha nature in sentient beings (RGV 1.27-28).1826 The equa
tion of buddha nature with dharmakaya can be relativized by the explana
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tion that the fruit o f buddha nature has been only “metaphorically” applied 
to the buddha potential.

In his commentary on RG V  I.i, Zhonu Pal explains all seven vajra points 
in terms o f the ultimate and the apparent truths. In this context he calls 
the thirty-two qualities of dissociation ultimate (otherwise called qualities 
o f the dharmakaya), but assigns the thirty-two qualities of maturation to 
the level o f apparent truth.1827 The question arises, o f course, in what way 
the thirty-two qualities o f dissociation are ultimate. RG V  III.3 states that 
the first kaya, which is there said to be ultimate, is endowed with them, so 
that it makes sense to call the qualities o f dissociation ultimate, especially 
in the broader context o f explaining each o f the seven vajra points on an 
ultimate or apparent level o f truth.

In his commentary on RG V  1.26, Zhonu Pal argues that suchness min
gled with stains must be realized, since it includes all knowable objects that 
fully exhaust the two truths:

The adventitious stains, [that is,] the mind and the mental fac
tors, both o f which are dominated by the ignorance that con
ceals reality, belong to the apparent, because they are contained 
within the entire apparent truth. (DRSM, 242.10-n)

In contrast suchness is contained within ultimate truth. 
(DRSM, 242.11-12)

A  further explanation o f ultimate truth is found in the commentary on 
the introductory stanza to the ten aspects o f the buddha element:

And this [buddha] element is the sphere (dbyings) o f the ultimate.
As to the ultimate, it is the right wisdom, which knows reality. Its 
object is the sphere; it [itself] is a synonym of the [buddha] ele
ment. This is the meaning of ultimate truth. (DRSM, 270.1-3)

In other words, the right wisdom, which knows reality is included within 
the ultimate or suchness. Thus the qualities of the dharmakaya are only 
ultimate inasmuch as they partake o f this suchness. That ultimately buddha 
nature, and hence its qualities, are understood in this way becomes clear in 
Zhonu Pals discussion o f the statement in the Lankavatdrasutra that 
buddha nature has provisional meaning:

Some say that because o f [the phrase] “in order to guide (i.e., 
discipline) the heretics” buddha nature was taught in this
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[Lankavatdrasutra] as having provisional meaning. Others have 
replied that the goal o f teaching buddha nature is explained, but 
it is not explained as having provisional meaning. In my opin
ion neither is correct, since the underlying intention here is that 
terms such as [buddha] nature, sentient beings, self, and lord have 
a provisional meaning. Once you have come to be guided by 
them, the meaning o f buddha nature must be thought o f in 
terms o f selflessness. [On the other hand,] the Lankavatdrasutra 
does not teach [the ultimate aspect of] buddha nature, which is 
explained here in the [Ratnagotravibhdga Mahdyana-JUttara 
[tantra], [from] beginning [to] end, and is thus unable to attain 
final certainty, but as for the goal to whicii you are guided 
[through the teaching o f buddha nature in the Lahkavatdra- 
siitrd\, it is taught as being the suchness [also] explained here [in 
the Ratnagotravibhdga\. (DRSM, 267.15-21)

In terms o f enlightenment, Zhonu Pal accepts only the svabhavikakaya 
as a fit candidate for the ultimate truth, the form kayas being enlighten
ment on the level o f apparent truth.1828 In this context, an explanation o f 
how the qualities are endowed with the ultimate kaya in the paragraph on 
endowment or connection1829 in the chapter on enlightenment is o f partic
ular interest:

Since here Idan pa  (lit., endowment has the meaning o f “being 
connected,” the qualities are connected with activity, and activ
ity with the dharmakaya, which is [also] endowed with the defin
ing characteristics o f the two [form] kayas. (DRSM, 
482.26-483.1)

And in his following paragraph on manifestation (vrtti), Zhonu Pal explains:

It (i.e., buddhahood or enlightenment in terms of dharmata) 
manifests itself while [at the same time] being inseparably 
endowed (i.e., connected) with inconceivable qualities that are, 
like space, unconditioned. Although its nature is thus uncondi
tioned, it manifests itself in different kayas that are [both] con
ditioned and unconditioned. (DRSM, 483.3-4)

For Zhonu Pal, the conditioned kayas are the form kayas, with their 
qualities of maturation, but also the dharmakaya inasmuch as it consists of
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discourses taught in profound and diverse ways.1830 Thus only the uncon
ditioned svabhavikakaya aspect o f the dharmakaya correlates with the ulti
mate. Unconditioned is not understood as a static state but as a mode of 
being not produced by artificial causes and under artificial conditions (this 
does not exclude qualities that blossom naturally). Zhonu Pal points out 
that ngo bo nyid (svabhava) in svabhavikakaya means “nonartificial.” 1831 
Does this mean, then, that the naturally growing qualities are ultimate in 
every respect? When confronted with such an objection that the buddha 
element undergoes change if  his theory o f natural growth is followed, 
Zhonu Pal points out the true nature o f the qualities, namely their general 
defining characteristic o f being nonconceptual. Thus he comments on a 
passage from the Anunatvapurnatvanirdesasutra to the effect that the nature 
of the dharmakaya is the general defining characteristic of the buddha ele
ment. He compares the buddha element in different states to the space 
enclosed by golden and earthen receptacles.1832 Similarly you could say that 
the emptiness of buddha nature is not different from the emptiness o f a 
buddha. In addition, in his commentary on RG V I.158 (J I.155) Zhonu Pal 
explains that the innumerable qualities are identical, not different. Thus 
the ten strengths (which are differenty^m^zs) differ only with regard to their 
perceived object but not in essence. About the dharmakaya he says in this 
context:

Even though the endless number o f forms o f all knowable 
objects are not mixed with each other, it (i.e., the dharmakaya) 
is free o f the fault o f being many, since [all forms] have an iden
tical own-being. It is also free o f the fault o f being one, since that 
own-being is the complete pacification o f mental fabrications 
and [since] it is not characterized by [any] characteristic sign. 
(DRSM, 443.18-20)

This amounts to saying that the dharmakaya is empty because it is 
beyond one and many. In other words, the ten strengths o f buddha nature 
are not different because they are the same wisdom apprehending different 
objects. On the other hand, this wisdom does not constitute an independ- 
endy existing entity with specific characteristics, and this avoids the fault 
o f being one. Taken in such a way, the existence o f buddha qualities does 
not contradict the Madhyamaka notion o f emptiness.

Emptiness, however, is not only a nonaffirming negation, but is also pos
itively described as awareness-emptiness.1833 Zhonu Pal adduces Maitrlpa to 
support his view that this awareness and emptiness of the third dharmacakra
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is supreme,1834 which is also more in accordance with the Ratnagotra- 
vibhdga. This “awareness-emptiness” is not simply the emptiness o f an 
awareness; buddha nature has the double feature of being both free from 
mental fabrications (emptiness) and aware.1835

In Zhonu Pal’s explanation of the second example from the Tathdgata- 
garbhasutra, honey represents buddha nature and also, according to him, 
the buddha element o f primordial awareness, which is explicitly called by 
him “ultimate truth.” 1836 What Zhonu Pal means by awareness becomes 
clear in a discussion o f the truth o f the path and the truth o f cessation in 
the second vajra point. In this context, he observes that the movement o f 
mind has ceased on the level o f a buddha, and goes on to explain:

The Madhyamikas assert that a mind to which only entities 
appear displays mental movement, but a buddha definitely 
does not display this movement. This is also the underlying 
purport o f the Jndndlokdlarhkarasutra. Given that both nirvana 
and buddha are explained as a single ground in the 
Srimaladevi[sutra] and this treatise here (i.e., the Ratnagotra- 
vibhaga), [these texts] explain [this ground] as awareness only.
But in asserting that it is the awareness aspect o f [buddha] 
nature, they therefore do not assert that it is the wisdom o f the 
path. (DRSM , ioo. 12-15)

Thus awareness is not only clearly distinguished from mind, but also 
from the wisdom o f the path. Moreover, in the explanation o f emptiness 
in the last dharmacakra, awareness is taken to be a residual part o f empti
ness, whereas it is only the lack o f an own-being in the second dharma
cakra. You do not find any kind o f own-being in entities by searching with 
inferential reasoning. What remains, the lack o f an own-being, abides as 
the object of an inferential valid cognition. On the path o f the third dhar
macakra you do not find any adventitious phenomena by relying on direct 
valid cognitions. Thus [the nature o f mind] is said to be empty o f these 
phenomena. What remains rests as mere awareness without any character
istic signs.1837

Further support for the thesis that both aspects o f buddha nature, the 
emptiness o f adventitious stains (i.e., freedom from mental fabrication) and 
awareness-emptiness, correlate with the ultimate is found in the commen
tary on R G V 1.51, where Zhonu Pal describes the reality of definitive mean
ing in terms o f self-awareness,1838 which is free from mental fabrication:
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You may ask: “Well then, what is reality in its definitive mean
ing?” It is very self-awareness itself, which is free from all forms 
of mental fabrication. You may object: “Well, i f  you [implicitly] 
call it momentary, how is it then not apparent [truth]?” It is not 
[apparent truth] because it does not “conceal reality,” which is 
the meaning of the term apparent [truth]. Moreover, it cannot 
produce defilements when focused on. Also, not [everything] 
that does not withstand logical analysis comes under apparent 
[truth], because if  logical analysis is needed when, in assessing a 
sprout, etc., your valid cognition [can]not stop the superimpo
sition o f taking that [sprout, etc.] for a [real] thing, then it is a 
[direct] valid cognition by which you apprehend very awareness 
itself, which is without any [characteristic] signs and mental fab
rications whatsoever; and you can counteract all fabrications by 
precisely this valid cognition. So what can be generated by again 
using analytic reasoning? This is the reason why the master 
Aryadeva said that you must apply many synonyms for the ulti
mate truth. (DRSM, 340.18-25)

In other words, soteriological awareness (which includes the object o f 
self-awareness) is but a synonym of the ultimate. Even though it does not 
stand up to logical analysis, it helps to counteract mental fabrication. For 
Zhonu Pal then, the ultimate is not the object o f reasoning or inferential 
knowledge; it is rather the object o f the wisdom of the noble ones.1839 As 
we have seen above, momentariness is not really a problem for Zhonu Pal 
either, since he goes so far as to assign this predicate even to space.

In conclusion, the Madhyamaka concept o f the two truths does not 
undergird the Ratnagotravibhaga; in fact, it is alien to it. Thus, in order to 
answer the question whether the buddha qualities exist on the level o f ulti
mate truth, you have first to be aware o f which two truths you are talking 
about. In the second dharmacakra, the ultimate is taken to be the absence 
o f an own-being. Since Zhonu Pal carefully avoids claiming such an exis
tence, the buddha qualities are o f course also empty o f such an own-being. 
Still, the qualities o f the dharmakaya are taken to be ultimate, but, as has 
been shown above, only in the sense that they partake o f suchness. When 
Zhonu Pal explains that the buddha element does not change, even though 
its primordial subtle qualities blossom in a natural way on the path, he does 
so on this level. In the third dharmacakra, which for Zhonu Pal is superior, 
positive descriptions o f the ultimate are used and, as we have seen above, 
both aspects o f buddha nature, which are freedom from mental fabrication
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(emptiness) and awareness, are explained as corresponding to the ultimate 
truth. Because qualities are described as naturally growing within their own 
sphere and as being even momentary, however, this guards against a too 
ontological understanding o f the third dharmacakra.



6. Two Types o f Emptiness

A first glance at Zhonu Pals introductory explanation o f the 
yLA  buddha element (DRSM, 14.22-17.24) immediately reveals one o f 

JL  J L  his main aims, which is to embed the theory o f tathagatagarbha 
into mainstream Mahayana in general, and into the Madhyamaka tradi
tion of Maitripa in particular. Zhonu Pal claims that Maitripa called the 
emptiness taught in the Madhyamakavatara middling Madhyamaka, and 
“awareness-emptiness” (rig stong) supreme Madhyamaka. Even though the 
term itself is not found in Maitripas Tattvadasaka, it is said in T D  5 that all 
phenomena, which are o f one taste, are unobstructed, without an abode, 
and experienced in the yathabhutasamadhi as being luminous.1840 Maitrlpas 
disciple Sahajavajra, in his Tattvadasakatika, defines one taste zs, “the one taste 
in terms of suchness,” unobstructed^ “without a superimposed own-being,” 
and without an abode as “not arisen.” 1841 It goes without saying that these 
terms define emptiness in accordance with Nagarjuna and Candraklrti. 
What makes Maitripas Madhyamaka supreme is the experience o f this 
emptiness as natural luminosity, which is equated with self-awareness by 
Sahajavajra.1842 In his Sdkdrasiddhi]hznz.ix\mvtt:di (one o f Maitripas teachers) 
summarizes stanza I.9 o f the RG V  and equates the crucial term pratyatma- 
vedyah (which is the same as pratyatmavedaniya in R G W  I.i, i.e., “to be 
realized by yourself”) with svasamvedana (Tib. rang rig  self-awareness).1843 
It is obvious that Sahajavajras self-awareness (rang rig) should be understood 
in terms o f pratyatmavedaniya as well, and it is this kind of (rang) rig that 
is—-in its luminous experience1844 o f the nature o f phenomena— also the 
emptiness o f the nature o f phenomena, and thus “awareness-emptiness.”

In his Ratnagotravibhdga commentary1845 Zhonu Pal explains that the 
emptiness o f middling Madhyamaka is approached by the method o f 
nonaffirming negation and assigned to the middle (or second) dharmacakra, 
whereas supreme Madhyamaka with its “awareness-emptiness” is said to fol
low the path o f affirming negation and belong to the third dharmacakra. In

35i
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his exposition for those with average faculties,1846 Zhonu Pal defines the 
emptiness of the second dharmacakra as a nonaffirming negation along the 
lines of the common assertion that phenomena are empty o f any own
being.1847 In this context he quotes Mulamadhyamakakdrikd XV. 2ab, which 
posits that something created cannot be the own-being (svabhdva) o f any
thing. Even in this world, according to the Prasannapadd, something cre
ated, such as the “hotness” o f water, is not considered to be an own-being, 
whereas the “hotness” o f fire is. Only something that does not arise from 
contact with other things can be an own-being.

Candrakirti is quick to point out that the “hotness o f fire” is an example 
of an own-being only in the common sense, or, to use the technical term, 
on the level of conventional truth. In reality, the hotness o f fire is created, 
and in the final analysis it is in no way different from the hotness o f water.1848 
For Candrakirti the six elements (i.e., earth, water, fire, wind, space, and 
consciousness)1849 cannot be imagined in terms of the categories o f existence 
and nonexistence, o f objects to be defined, or of defining characteristics.1850 
In other words, a material world and consciousness cannot be grasped in 
any known way. As soon as you identify a defining characteristic, such as the 
hotness of fire, you have already altered your experienced reality by false 
imagining.1851 The own-being of entities can, however, become the object of 
the noble ones. In his commentary on MMKXV.2cd, Candrakirti explains:

Entities that have come1852 under the influence of the eye disease 
[known as] ignorance— in which form they attain, through the 
practice of not seeing [them], the state o f being the object o f the 
noble ones, whose eye disease, ignorance, has been removed—  
this very [form] is their own-being, their essential nature. This 
is what has been established, and this is the defining character
istic [of own-being].1853

In other words, the own-being o f entities is not only defined in a nega
tive way (it is neither artificially created nor dependent on anything) but 
also in terms of being the object o f the noble ones, who perceive reality 
without subjectively distorting it by false imagining. In his commentary on 
the same stanza, Candrakirti equates the own-being of entities with their 
true nature (dharmatd), natural state (prakrti), emptiness, lack o f essence 
(naihsvabhdvya), suchness, existence as it is (tathdbhdva), and the continu
ous nonarising o f things such as fire.1854 Candrakirti is careful enough to 
explain that such an own-being o f nonarising is but the nonexistence of 
anything whatsoever.1855
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From what has been said above, however, you could argue in line with 
Dolpopa or Zhonu Pal1856 that this negation only excludes predicates per
taining to the realm o f conventional truth.1857 How else could the own
being of entities be experienced in a nonconceptual way by the noble ones, 
and reality also be positively defined by using the term peaceful?1858 In 
other words, in the second dharmacakra, on the path o f Madhyamaka rea
soning, it is possible to negate theories (or reifications of any theory) o f 
reality, but doing so has no implications for the validity o f what is opposed 
to the negation. Once all misleading concepts are removed, a direct cog
nition or experience o f reality is possible, as described positively in the 
third dharmacakra. This carries constant warnings concerning both the 
limitations of language and the danger o f mental fabrication and the sub
jective alteration of reality that is usually created by the process of impu
tation and labeling. Thus the language o f the third dharmacakra usually 
consists of pairs o f paradoxes, in which a positive statement of your direct 
experience of reality is combined with a negation of any possible reifica
tion that could be produced by this statement i f  it is taken on an ordinary 
intellectual level of understanding. To support his point, Zhonu Pal 
quotes the conclusion of Bhavyas Prajnapradipa, which states that people 
who are used to imagining truly existent things apprehend reality mainly 
by inferential cognitions, but this is not the way a buddha apprehends real
ity.1859

Moreover, Zhonu Pal points out that the example o f the hotness o f fire 
is also used in the teachings o f the third dharmacakra to illustrate that 
emptiness is the nature o f all phenomena.1860 In other words, Zhonu Pal 
does not want us to believe that hotness is really accepted as the own-being 
of fire in the Prasannapada. That Candrakirti uses the example at all, rather, 
indicates for Zhonu Pal that an own-being is not entirely to be excluded. 
In fact, you could argue that in the Prasannapada unconditioned nirvana, 
which is free from mental fabrication, fulfills these criteria.1861 It would, 
however, not be right to label nirvana own-being, since this would be again 
a mental fabrication, from which ultimate reality is supposed to be free. As 
stated above, the goal of the analytical Madhyamaka works o f the second 
dharmacakra is to exclude any conceptual reification of reality by showing 
the internal contradictions of any theory o f reality. But for Zhonu Pal this 
does not mean that a positive description o f a nonconceptual experience 
o f reality, as found in the third dharmacakra, is entirely excluded by the 
analytical Madhyamaka works o f the second dharmacakra. For him, these 
analytical works are rather a possible preparation for the direct approach 
described in texts like the Ratnagotravibhaga.



354 A  D I R E C T  PA TH  TO  T H E  B U D D H A  W I T H I N

On the basis o f such argumentation, Zhonu Pal introduces two differ
ent types o f emptiness. In the third dharmacakra, the emptiness o f an own
being (that is, the emptiness o f the second dharmacakra) is first established 
in an outer husk, namely the adventitious stains. Then the emptiness that 
is buddha nature is ascertained in a direct valid cognition, not, that is, as a 
nonaffirming negation o f an own-being. Even though buddha nature has 
not arisen from causes and conditions, it is not the case that it does not 
arise at all, in Zhonu Pal’s opinion. It simply does not depend on other phe
nomena in its natural flow, and in this it is like the element o f space evolv
ing within its own sphere. In other words, Candrakirti’s emptiness o f an 
own-being does not apply to the buddha element, in Zhonu Pal’s eyes, 
“because it (i.e., the buddha element) does not arise from contact with 
other things”— the criterion for an own-being in the Prasannapada.m2 It 
should be noted, however, that for Zhonu Pal the word ngo bo nyid in ngo 
bo nyidkyisku (svabhavikakaya) means “nonartificial."1863 The “natural char
acter” of buddha nature is such a “nonartificial” (ngo bo nyid, Skt. svabhava) 
that it turns, in the state o f a buddha, into a “kaya consisting o f this 
svabhava,” that is, a svabhavikakaya. But since the svabhavikakaya denotes 
the ultimate aspect o f a buddha, this svabhava consists wholly o f space-like 
qualities and is nothing other than Candrakirti’s svabhava (or prakrti) o f 
entities.

This is as far as Zhonu Pal is willing to go. He stricdy opposes statements 
to the effect that fully developed qualities o f the dharmakaya or even the 
major and minor marks o f a buddha exist in sentient beings. That would 
come too close to the non-Buddhist view o f an dtman for him.1864 In other 
words, he holds that in sentient beings, something that at most resembles 
the svabhavikakaya really exists,1865 and speaks in this context o f “subtle 
buddha qualities” or “seeds.” 1866 Consequendy, he takes the buddha ele
ment to be momentary, and only unconditioned in the sense o f not being 
artificially conditioned by adventitious causes and conditions.1867 Con
fronted with the objection that its momentariness entails that it belongs to 
the apparent truth, he explains that focusing on it does not produce defile
ments or obscure reality. Moreover, not everything that does not stand up 
to logical analysis is therefore apparent truth.1868 A  logical analysis o f the 
buddha element only yields its being free from mental fabrications and 
characteristic signs. How it relates to awareness must be experienced in a 
direct cognition. Zhonu Pal suggests this when he distinguishes two dif
ferent types o f emptiness in the context o f explaining three reasons why the 
truth o f cessation is inconceivable:
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In this treatise (i.e., the Ratnagotravibhdga) in particular, there 
are two [types of] emptiness to be distinguished. [First is] the 
nonaffirming negation, in which entities are empty of any kind 
of own-being. [Secondly,] it is not enough that an obstinate 
clinging to entities does not arise when you see [reality] yourself 
on the basis of a valid cognition o f the perceiving subject. But 
when you see [reality yourself on the basis o f such a valid cogni
tion], the awareness that is a remedy for all kinds o f mind (bio) 
possessing characteristic signs [also] abides as a mere property.
This is the case whether buddhas appear or not. Therefore it is 
called abiding nature. Thoughts and the resulting defilements, 
skandhas, etc., are not the fundamental nature (gshis); still, the 
fundamental nature is the basis o f defilements and thoughts, and 
even [this] is not seen. Therefore, when you teach emptiness,
[the canonical formula is]: “You truly see that something is 
empty of that which does not exist in it, and that that which 
remains in place exists.” The defining characteristics o f empti
ness as taught in this [passage] inhere in both [types of] empti
ness. By searching with inferential reasoning, you will not see 
any kind of own-being in entities. What remains is the lack o f 
an own-being, which abides as the object o f [inferential reason
ing] . When searching on the basis o f direct, correct [cognition], 
you do not see any adventitious phenomena. Thus [the funda
mental nature] is said to be empty o f these phenomena. What 
remains abides as mere awareness without [any] characteristic 
signs. Since both [types of] emptiness are thus grounded in the 
two types o f valid cognition, they are never deceptive and are 
therefore “true.” (DRSM, 101.14-24)

The difference between the two dharmacakras is thus more one o f 
method than o f philosophical tenet. While an analytical investigation o f 
reality in the second dharmacakra reveals nothing but the lack o f an own- 
being, a direct cognition o f your buddha nature reveals not only the empti
ness of adventitious stains but also an awareness that cannot be grasped by 
intellectual reasoning. To postulate that this awareness is a substantial own
being with an independent existence, though, would make it an object o f 
the intellect and bring it within range o f the Madhyamaka criticism.

The realization o f this awareness or “awareness-emptiness” is further 
explained by Zhonu Pal a little further down:



In terms o f “awareness-emptiness” (rigstong), the skandhas and 
the like are adventitious, because in a correct direct [cognition] 
o f entities such as the skandhas arising into existence, sinking 
into nonexistence, [a combination] o f both, or neither one nor 
the other are not perceived. Since [arising entities and the like] 
are artificial and coerced, they are said not to be the fundamen
tal nature o f the uncontrived mind. Thus, not only is the uncon
trived mind not the object o f coemergent or imaginative 
thought, since all thoughts are adventitious, but it cannot be 
conceptualized or defined by them [either]. It must be realized 
in an unfabricated, direct way. (DRSM, 102.4-9)

What is then the relation between the lack of an own-being and aware
ness, the two things left over, in the second and third dharmacakras? In the 
same paragraph o f the commentary Zhonu Pal gives a precise answer to 
this question:

Even though the emptiness o f nonaffirming negation taught in 
the middle dharmacakra and the truth of [buddha] nature 
taught in the last [dharmacakra] are very different with regard to 
the object o f understanding, I do not assert that the difference 
is that, whereas [the reality ascertained through] nonaffirming 
negation is directly realized, [buddha] nature is not directly real
ized. Even though there is a difference with regard to the refer
ents o f these words, there is no difference when the happiness o f 
direct [cognition] is realized. This follows from a number o f 
supreme pith instructions, and [in these] I put faith. (DRSM, 
110.13-17)

In other words, positive descriptions o f the ultimate in the third dhar
macakra are in reality, or ontologically, not different from emptiness. This 
is clear, too, from Zhonu Pals discussion o f the expression “self-awareness 
(i.e., self-realization) that is free from mental fabrications.” As we have seen 
above, he defends such descriptions o f the ultimate by pointing out that 
not everything that does not stand up to logical analysis is automatically 
invalidated on the ultimate level. In the conclusion o f this particular dis
cussion (in his commentary on R G V 1.51) he seeks support from Aryadeva, 
who said that many synonyms o f the ultimate truth must be used.1869 For 
Zhonu Pal, they are not only as valid as the expression “emptiness o f non
affirming negation,” but also needed as descriptions of direct experiences
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resulting from special meditation techniques. This point is discussed in the 
chapter on mahamudra.1870

Here it is important to note that Zhonu Pal understands the corpus of 
the prajndpdramitd teaching as implying that something is left over after 
the negation of an own-being. In his comment on the reason why it is 
inconceivable that the true nature (ngo bo) o f attachment is buddha nature, 
whereas attachment itself is adventitious,1871 the famous passage from the 
Astasdhasrikd Prajndpdramitd is quoted:

This mind is not mind, the nature o f mind being luminosity.
(DRSM, 216.2-3)

This passage is explained in line with the Brhattikd from the perspective o f 
the three natures (trisvabhdva). “This mind” denotes the imagined nature. 
The perfect nature, which is the mind o f unsurpassable enlightenment, or 
the dharmakaya, is beyond all defining characteristics o f imagining and 
thought, so it is said not to be that mind. Therefore the nature o f mind is 
luminosity.1872

This is very consequential, for such an interpretation o f the prajnd
pdramitd literature in accordance with the Brhattikd—that is, the perfect 
nature being empty of the imagined and dependent natures— is one o f the 
most important hermeneutic moves o f the Jonangpas. It endorses, or at 
least does not exclude, an understanding to the effect that the ultimate pos
sesses qualities that are not empty.

That Zhonu Pal seeks the purport o f the prajndpdramitd corpus in this 
direction is also supported by the following passage:

The teaching o f being like clouds and the like in the prajnd
pdram itd1873 does not mean that all knowable objects were 
taught as being like clouds and the like. As for the limit o f real
ity, the ultimate truth in the teaching o f the two truths in the 
prajndpdramitd, it was taught that it is, as the basis that is empty 
(stong pa’i gzhi), devoid o f all conditioned forms. [It has been 
said:]

Whatever is conditioned is not the ultimate.

Having thus rejected that [conditioned forms] are the ultimate, 
the ultimate is called “empty o f the conditioned.” On the other 
hand, the opposite o f the conditioned, that is, the ultimate, does
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not exist as something essentially different either, for it has been 
said:

Subhuri, it is not “that the apparent o f the world and the 
ultimate are entirely different things”; rather, the very such
ness o f the apparent is the ultimate truth.

It is not the case that the basis of negation is not the ultimate 
just because the notion that phenomena o f the apparent [truth] 
are ultimate is negated. The ultimate is also said to be [experi
enced] directly and clearly. (DRSM, 448.17-24)

And there is no doubt that this ultimate, which is empty o f conditioned 
phenomena, is buddha nature, or as Zhonu Pal puts it:

The fact that the present mind lacks an own-being in reality docs 
not negate mind, which is [buddha] nature. (DRSM, 217.17-18)

In his commentary on the final stanzas o f the first chapter o f the Ratna- 
gotravibbdga, which explain the necessity to teach buddha nature in a third 
dharmacakra, Zhonu Pal explains that the substantial cause (Tib. nye bar 
len pa'i rgyu) o f buddhahood was not clearly taught in the second dharma
cakra, and that

it (i.e., buddha nature) does not incur the slightest harm from 
[either] reasoning or the canonical scriptures o f the prajnapara- 
mitd if you postulate that it is empty o f any kind o f “substantial 
own-being” (dngospo’ingo bo ny 't/i). (DRSM, 449.4-5)

Consequently, what is left over in such an emptiness— buddha nature, 
awareness, and so forth— cannot possess a substantial own-being.”'74 This 
is also made clear in the commentary on RGV 1.159-60 (J [.156-57), where 
Zhonu Pal explains that the teachings of the second and third dharma- 
cakrasdo not contradict each other:

If somebody wonders how this explanation regarding particular 
features of buddha nature— as being permanent, stable, and so 
forth— does not contradict [the prajndptiramita\, the answer is 
as follows: The explanation here that sentient beings possess 
buddha nature does not contradict the explanation in the
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prajnaparamitdthat [everything) lacks an own-being in the same 
way as an illusion. It is only that something that has not been 
clearly taught before is now being taught. As to the purpose of 
this [teaching, it was given because] some sentient beings are 
unable, given their despair, to enter the enlightened [mind].1875 
(DRSM. 447.14-17)

How Zhonu Pal imagines the condition “ lack o f an own-being” being 
fulfilled becomes clearer from how he takes the Madhyamikas’ stance that 
there is no view called emptiness and Nagarjunas famous statement that 
there is not the slightest thing that is not empty:

That emptiness is the ultimate truth is not negated even by the 
statement that there never can be a view called emptiness. [This 
view] negates rather a [form of] emptiness deliberately imagined 
by thoughts. This is also what has been taught in the [following 
passage of] the Mulamadhyamaktikarikd: “ When there is not the 
slightest thing1876 that is not empty, where will the empty then 
be?”1877The meaning of this was taught by Candrakirti when he 
said, with regard to emptiness, that no support for them (i.e., 
phenomena) can be established in terms o f specific characteris
tics.1878 (DRSM, 449.5-9)

Even though the ultimate lacks an own-being and specific characteris
tics in Zhonu Pal’s eyes, it still must be properly ascertained in a third 
dharmacakra as being “awareness-emptiness,” or buddha nature. These 
terms may be used as long as they do not violate the dictum of emptiness 
in the second dharmacakra.

As already shown in the previous chapter, for Zhonu Pal, buddha nature 
and its qualities are not something fully developed right from the begin
ning but grow naturally within their own sphere. They are thus not stati
cally permanent but in a sense momentary. In order to uphold a distinction 
between them and ordinary phenomena, Zhonu Pal is forced to differen
tiate between artificial and nonartificial causes, with buddha nature being 
thus explained as nonconditioned, given that it is not produced by artifi
cial causes. The notion that something brought forth, such as the noncon- 
ceptual wisdom of the path, is still considered to be unconditioned, can be 
also found in the Madhydntavibliagatika."m

Zhonu Pals distinction between natural and artificial properties reflects 
his mahamudra background. Thus he follows the Third Karmapa Rangjung
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Dorje in describing the dharmadhatu, or buddha nature, with the 
mahamudra term unfabricated or natural mind.mo In line with this, he 
explains the negandum in the third dharmacakra as meaning that the nat
ural mind, or the original state of mind (sems kyi gnyug ma), is empty of 
everything fabricated:

The negandum, too, that of which something is empty, is [here] 
a little different from [how it is defined in] the middle [dharma-] 
cakra. From sentient beings up to the Buddha [something] exists 
[that is] established as the nature of mind in virtue o f being nei
ther impaired by, nor fabricated under, other conditions. It is 
called empty o f fabricated adventitious phenomena.... All these 
are, according to the circumstances, fabricated from [cognitive] 
objects, [mental] imprints, and impaired sense faculties, and 
thus not the way the original mind is. Therefore the original 
mind is said to be empty o f them. (DRSM, 15.20-16.5)

To be sure, having directly realized emptiness within the framework o f 
the last dharmacakra, you do not rest in a vacuum-like nothingness, the 
true nature o f things being characterized by the awareness o f natural 
luminosity:

Here, too, in the last dharmacakra, when you investigate1881 the 
nature o f adventitious attachment and so forth, you see neither 
any object to become attached to nor any subject that becomes 
attached. You simply abide in the fundamental nature o f attach
ment— the mere awareness o f natural luminosity. I f  you abide 
so, even qualities such as clairvoyance appear without any spe
cial effort. (DRSM, 441.14-17)

The distinction between the adventitious stains and buddha nature in 
the second type o f emptiness gives rise to the question about, their exact 
relation. In his commentary on the compatibility of the buddha element 
with the prajnapdramita (RGV I.160-70 (J I.157-67), Zhonu Pal explains:

Here, too, in the last dharmacakra, the ultimate is called empty 
o f adventitious stains, since phenomena such as attachment are 
adventitious and thus not ultimate. On the other hand, even 
though it is pure o f adventitious [stains], it is not at all accept
able [to think that the adventitious] abides somewhere other
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than in the ultimate buddha element, since the ultimate buddha 
element has been taught as being the basis o f all defilements. 
Likewise, the svabhavikakaya o f a buddha, it is stated, is not 
artificial. It is taught that only something that resembles it exists 
in sentient beings. Moreover, the fact that a direct vision o f the 
noble ones alone enters it, allows it to be called ultimate, as well. 
(DRSM, 448.24-449.2)

Throughout the commentary, Zhonu Pal uses several examples to bring 
home that the apparent and ultimate truths and related pairs, such as 
thought and luminosity, or samsara and nirvana, are not different in the 
sense of being separate things. That thought and luminosity share the same 
nature is compared, for instance, to the same nature o f ice and water, or 
waves and the ocean.1882 Similarly, adventitious stains and buddha nature 
are not considered two different things that happen to be mixed up or occur 
together; rather, buddha nature actually possesses, temporarily, the prop
erties o f the stains, in the same way as iron can be temporarily hot. I f  it did 
not have these properties, it could not be called the basis of defilements. In 
his commentary on the first inconceivable point,1883 Zhonu Pal explains:

When cold iron is brought in contact with fire, the cold sub
stance changes into something else— hot [iron]. Without the 
condition presented by fire, it will change again into a cold [sub
stance], but it is not the case that the mind apprehends as one, 
without differentiating, a mixture o f two different substances 
provided that neither hot nor cold is within the nature o f iron. 
Likewise the mind is also turned into defilements by the fire of 
[mental] imprints. When the imprints are reversed, there are no 
[longer] any defilements. Thus, even though the mind is thereby 
known to be associated with defilements, it is not the case that 
at the time o f the defilements, both the pure mind and the 
defiled one are mixed as two separate substances and simply not 
differentiated by the mind. (DRSM , 218.8-12)

In other words, adventitious stains and the buddha element are not two 
substances that have become mixed up; rather buddha nature itself mani
fests as defilements in the same way as the property o f heat is not different 
from hot iron. In a samsaric state o f mind, buddha nature possesses two 
types o f properties: defilements and buddha qualities. These differ, however, 
in that the defilements can be separated out whereas the buddha qualities
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are inseparable. Here the comparison drawn in Prasannapada XV. 2 is 
brought in. Whereas the property o f heat as manifested in water or iron 
can be separated by letting the substance cool down, the hotness o f fire is 
inseparable. In the same way as you cannot have a fire without heat, buddha 
nature never occurs without the buddha qualities, but it can be separated 
from the “heat” o f defilements.

It is therefore no surprise that Zhonu Pal favors the Lankdvatdrdsutras 
equation of buddha nature with the basic consciousness (which is taken by 
him as the reflection o f buddha nature).1884 He quotes and discusses at 
length the pertinent passage o f the Lankdvatdrasutm1885 after his commen
tary on the crucial stanzas RG V  1.27-28, which presents three reasons for 
the presence o f buddha nature in sentient beings.1886 While the Lankd- 
vatarasutra is not quoted in the Ratnagotravibhagavydkhyd at all, Zhonu 
Pal’s commentary contains nearly the entire sutra in the form of frequent 
quotes. He considers it a Madhyamaka work1887 and endorses its assertion 
that emptiness was taught as buddha nature for those who are not capable 
o f grasping emptiness.1888

This is how buddha nature can be explained as a manifestation o f defile
ments. Even though the buddha qualities exist in a subtle form or as some
thing that resembles the svabhavikakaya, for Zhonu Pal they are at the same 
time emptiness, and as such identical in essence with the defilements, 
which are also empty. As we have already seen above, the difference between 
the adventitious and the buddha element is further characterized by their 
occurring artificially and naturally, respectively. Whereas the heat o f water 
depends on outer conditions, such as a fire, a natural quality does not.

Another example that illustrates the relation between artificial phenom
ena (adventitious stains) and the buddha element is that o f clouds and 
space. In his general introduction, based on the first stanza o f the first chap
ter of the Ratnagotravibhdga, Zhonu Pal explains:

On the other hand, they do not arise as something entirely dif
ferent from the nature of mind. It is like space, for example; Even 
though it does not turn into phenomena like clouds and moun
tains, and is thus termed empty, it would not be appropriate to 
say that these clouds and so forth abide somewhere else than in 
space. Moreover, in view o f their being produced out o f igno
rance, even the outer material world and the bodies o f sentient 
beings are artificial [or fabricated] and thus [themselves] neganda, 
things o f which [the buddha element] is empty. (DRSM, 16.4-7)
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Even though the dharmakaya is explained as the fruit ofbuddha nature, 
it is said:

The dharmakaya evolves in its own sphere, even though it is not 
subject to artificial conditions. Thus, it is called unconditioned 
because it is like space and not like clouds, which arise, abide, 
and cease. (DRSM, 86.18-20)

The sense in which the buddha element is still not contrived and adven
titious is illustrated by the unchangeable nature o f space, which is not 
affected by clouds:

The saying: “The stains being removed, the essence necessarily 
arises” belongs to the apparent [truth]. Ultimately, [false] imag
ining, which is the characteristic sign bringing forth all defile
ments, does not have to be removed, because it is pure in terms 
of its own-being. The validity o f this [syllogism is established] 
by virtue o f the fact that the [buddha] element is by nature free 
from adventitious stains. Whatever belongs to [this] nature is 
uncontrived and therefore not adventitious— even as, for exam
ple, some parts o f the sky that [are covered] by clouds do not 
change in the slightest way into something else when the clouds 
have formed in it. (DRSM, 442.24-443.2)

And, we might add, the disappearance o f clouds does not change space 
either, even though the volume o f visible “openness” increases within its 
own sphere. A  change in quantity does not affect the quality o f space:

Even though there is a difference between subtle [buddha qual
ities] and increased ones by virtue o f [buddha nature possessing] 
parts in which adventitious stains have been purified or not, they 
do not have the attribute o f being changeable by nature. This 
should be understood, [for example,] in the same way as space 
enclosed by a house: [the space] becomes wider by tearing down 
the house, but the nature of space itself does not thereby become 
subject to change. (DRSM, 122.1-3)

In his introduction to the second chapter o f the Ratnagotravibhdga, 
Zhonu Pal discusses at length the Dharmadharmatavibhaga and its vrtti, 
in both o f which the distinction between dharmas and the dharmata
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closely parallels that between adventitious stains and buddha qualities in 
the Ratnagotravibhdga:

The root text (the Dharmadharmatavibhaga) itself accords well 
with the explanation in the Ratnagotravibhdga that [the buddha 
element] is empty o f adventitious stains but not empty o f 
[buddha] qualities, for it (i.e., the Dharmadharmatavibhaga) 
clearly teaches a distinction between the existing dharmata and 
the nonexisting dharmas. (DRSM, 470.15-16)

The Dharmadharmatavibhaga describes the relation between dharmas 
and the dharmata in the following way:

The two are neither identical nor different, since there is [both] 
a difference and not a difference between the existent and non
existent. (DhDhVK 38-41)

Vasubandhu’s commentary explains that the difference follows from the 
fact that the dharmata exists whereas dharmas do not. On the other hand, 
they are also not different, because the dharmata is only characterized by 
the nonexistence o f dharmas,1889 which means that both are empty

The relation between dharmas and the dharmata is a key to the under
standing o f emptiness in the third dharmacakra. Thus Dolpopa bases his 
zhentong definition o f the two truths as “different in the sense that iden
tity is negated” (gcigpa bkagpa’i tha dadpa) on this passage o f the Dharrna- 
dharmatavibhaga.im Zhonu Pal understands the dharmata, which is 
beyond duality, as being a continuity o f stainless mind, but not in such a 
way that the absence o f duality implies the existence o f something. It does 
not even go beyond samsara, given that it is the nature o f all phenomena:

The dharmata is free from the knowledge o f eyes, etc., o f ordi
nary people and even [its] support, [namely,] the experiential 
object. Since it is [also] free from the imaginations that are 
accompanied by words and meanings— together with [their] 
modes o f apprehension— the mindstream that is, like the sphere 
of space, o f one taste, is called dharmata. This is because even all 
phenomena o f samsara are not beyond this nature. With regard 
to this, some say that it is a nonaffirming negation [concerning] 
the nonexistence as perceived object and perceiving subject, and 
that even an affirming negation would be allowable, in that it
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would exist as nonduality. Such [negations] may be taken to be 
the dharmata, but here it is not like that, since the commentary 
explains [the dharmata] as the continuity o f a stainless mind 
only. (DRSM, 456.14-18)

Basing himself on Mahdydnasutrdlarhkdra XIII.191891 and the Dharma- 
dharmatdvibhaga, Zhonu Pal describes the stainless mind as natural lumi
nosity, and this nature o f mind as empty o f duality and thought.1892 For 
him, the explanation that natural luminosity coexists with all the defile
ments shows that Vasubandhus Dharmadharmatdvibhdgavrtti belongs to 
the Madhyamaka tradition:

This teaching [in the Dharmadharmatdvibhdgavrtti] o f a qual
itative similarity between the transformation of the basis and 
two qualities, those o f space as a substance that continues in a 
continuum and o f [natural luminosity that] is apprehended 
after previously not being apprehended, shows clearly that the 
[Dharmadharmatavibhagajvrtti o f the master [Vasubandhu] 
belongs to the Madhyamaka tradition. In the major Yogacara 
treatises it is not explained that there is a naturally pure contin
uation within the continuum of all defilements— ignorance and 
the like1893— but here it is so explained.1894 (DRSM, 470.12-15)

In the same way as in the Ratnagotravibhdga, Zhonu Pal thus avoids 
describing the ultimate as a static and permanent entity. This is one reason 
why he does not see the dharmata as a negation that affirms the existence 
o f something that is nondualistic, such as a static space-like entity o f nat
ural luminosity. Understood as a continuum, natural luminosity is the true 
nature in every moment o f ordinary mind. In other words, natural lumi
nosity is also the true nature o f defiled mental events— a stance that Dol- 
popa vehemently rejects. That which is empty, then, is in reality not different 
from the basis o f emptiness in which something is left over (the adventitious 
stains and the buddha element, or dharmas and the dharmata)— any more 
than hot iron is from cold iron. This is made clear in Zhonu Pals explana
tion o f the transformation o f the basis in the Dharmadharmatdvibhaga:

The meaning o f “you comprehend the nature (svabhdva)xm [of 
the transformation when you understand that it is] the stainless
ness o f suchness, in that adventitious stains no [longer] appear 
at all, while suchness appears in every form” is: Having reverted
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it provides the basis o f the nature that appears as suchness. 
(DRSM, 458.4-6)

In other words, the nature o f the transformation o f the basis is not newly 
created, but only revealed after its adventitious stains have been removed. 
That this is in accordance with the Ratnagotravibhaga is explained by the 
vydkhya in the first point (svabhdva) o f the second chapter on enlighten
ment (R G W II. 1):

The element that was taught by the Buddha as being buddha 
nature when not freed from the sheath o f defilements should be 
known as the nature o f the transformation o f the basis when 
purified from them.1896

Zhonu Pal comments:

...the element, or cause, that is given the name buddha nature 
when it is not freed from the sheath of defilements, that is, when 
it has become the basis (dsraya) bringing forth defilements, is the 
basis (diraya) [in the expression “transformation of the basis”] , 
providing as it does the support of all defilements. When it is 
irreversibly purified from its stains, including the mental 
imprints, it does not function as a basis of defilements [any 
more] and has therefore reverted from [its] former state. Since it 
provides the support o f purification only, you should know it to 
be the nature o f the transformation o f the basis. The two, the 
element and the transformation o f the basis, are only differenti
ated on the basis o f possessing stains or not, [for their] nature is 
very suchness. (DRSM, 471.24-472.2)

To conclude, contrary to the zhentong o f the Jonangpas and the posi
tion o f Rangjung Dorje, Zhonu Pal explains the two truths, which in the 
Ratnagotravibhaga are represented by adventitious stains and the buddha 
element, as one in essence. This is probably also the reason why he did 
not use the Jonang terms rangtong and zhentong for his two types o f 
emptiness.
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7. Zhonu Pal’s Mahamudra Interpretation 
of the Ratnagotravibhaga

The Ratnagotravibhaga
as a Basis fo r  Mahamudra Instructions

t the very beginning o f his commentary on the Ratnagotra
vibhaga, Zhonu Pal makes it clear that he has aligned himself with,

JL  J L  or at least explains the Ratnagotravibhaga from within, the maha
mudra traditions of Maitiipa, Dampa Sangye, and Gampopa. Thus, after 
praising lamas who exemplify compassion and the perfection o f wisdom in 
general and Maitreya in particular, he

bow[s] to Maitrlpa in whom the treatise o f the [Ratnagotra
vibhaga Mahay ana]-Uttaratantra [began to] blaze, as a conse
quence o f having found [the realization of] mahamudra through 
the kindness o f the venerable Sabaripa. (DRSM, 2.6-7)

That the commentary’s main purpose is to teach and justify a sutra-based 
form of mahamudra is also shown by the fact that the following stanzas o f 
Zhonu Pals initial praise are dedicated to Dampa Sangye1897 and Gam
popa.1898 It was Gampopa who made the famous statement that the Ratna- 
gotravibhdga was the basic text o f their mahamudra tradition.1899 As a 
doctrinal support for his sutra- or paramita-based mahamudra, Zhonu Pal 
repeatedly adduces Sahajavajra’s Tattvadasakatika and Jnanaklrti’s Tattva- 
vatdra.mo In the introduction to his Ratnagotravibhaga commentary, 
Zhonu Pal informs us that these pdramitd-based pith instructions, called 
mahamudra, were further explained by Maitripa’s heart disciples Vajrapani 
and Dampa Sangye. Tsen Kawoche, who— based on teachings from Saj- 
jana— founded the “meditation tradition” of the Maitreya works, is also 
considered to have followed exclusively the tradition o f Maitripa.1901 This 
is the tradition, too, in which Zhonu Pal’s Ratnagotravibhaga commentary 
stands. Thus, Kongtriil Lodro Taye says in the introduction o f his Ratna- 
gotravibhaga commentary:

3 6 7
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Zu Gawai Dorje composed, in accordance with Sajj ana’s teach
ing, a commentary on the Ratnagotravibhaga, and also trans
lated the root text o f the Dharmadharmatavibhaga and its vrtti. 
They (i.e., Zu Gawai Dorje and Tsen Kawoche) also became 
well known as followers of the meditation tradition o f the Mai- 
treya works, which was very special in terms o f [both] uncom
mon explanations and practice. Among those grounded in 
this1902 tradition was the Omniscient Rangjung Dorje, who, 
through his vision o f wisdom, precisely realized the underly
ing intention o f the invincible [Maitreya and] composed a sum
mary o f the contents o f the Ratnagotravibhaga. Karma Konzhon 
(b. 1333) and others commented at length [on it], while the great 
Karma Trinlepa composed a commentary containing correc
tions [to the Ratnagotravibhaga:]. The great translator from Go, 
Zhonu Pal, composed a very expanded commentary on Asanga’s 
vyakhyd.

The great omniscient Dolpopa introduced an extraordinary 
tradition, which accords with this tradition,1903 and adhering to 
[his] commentary, his lineage o f disciples in general, and the 
omniscient Taranatha and others in particular, established a tex
tual tradition based on explanation and practice. The oral trans
mission of these commentaries continues up to the present 
day.1904

The Three Dharmacakras: Mahamudra Hermeneutics
That Zhonu Pal comments on the Ratnagotravibhaga from within the tra
dition o f meditation is also clear from his colophon:

The Dharma master Drigungpa [Jigten Sumgon] rejoiced in Je 
Gampopas statement that the basic text of these mahamudra 
instructions o f ours is the [Ratnagotravibhaga] Mahayanot- 
taratantrasdstra composed by the illustrious Maitreya; and since 
it is evident that the notes to [his] Uttaratantra explanations, the 
points he makes when presenting the three dharmacakras, and 
also the explanations deriving from Sajj anas heart disciple Tsen 
Kawoche, are [all] in accordance with mahamudra proper, I have 
relied on them and have made [this] clear to others as best as I 
could. (DRSM, 574.9-12)
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Unfortunately, I have not been able to locate any Ratnagotravibhaga 
notes by Jigten Sumgon, but as we have already seen in part I o f this study, 
the Chos kyi ’khor lo legs par gtan la phab pa  states that the mahamudra 
practiced by Jigten Sumgon is in accordance with the Ratnago travibhaga,1905 
its seven vajra points being a commentary on the meaning o f the third 
dharmacakra,1906 which is described as the dharmacakra of definitive mean
ing.1907 In his Dgongs gcig, Jigten Sumgon further explains that the three 
dharmacakras differ with regard to the concepts o f different groups o f dis
ciples, that all three dharmacakras are contained in each dharmacakra, and 
that the seed of any subsequent dharmacakras is already latent in the pre
vious ones.1908 The seed o f the three dharmacakras is o f definitive meaning, 
and in this sense all dharmacakras have definitive meaning. Still, the third 
dharmacakra is considered superior in its effectiveness.1909

Zhonu Pal embeds most o f his mahamudra exposition in his com
mentary on R G W  1.2, where the three dharmacakras are compared to 
three successive, ever-finer processes o f purifying a vaidurya stone in the 
Dhdranisvarardjasutra.xm He follows the Samdhinirmocanasutram putting 
the third dharmacakra at the top o f his hermeneutical ladder. According to 
SamdhinirmocanasutraVll.^o,mi the Buddha taught the four noble truths 
in the first dharmacakra. He taught both the second and the third dharma
cakras beginning with the lack o f an own-being in phenomena— that they 
neither arise nor pass out o f existence, that they are quiescent from the begin
ning, and that they are naturally in a state o f nirvana— in other words, 
emptiness as taught in the prajndparamitdsutras and the analytical Madhya- 
maka works o f Nagarjuna. Thus the last two dharmacakras are not differ
ent in terms o f ontology. Still, the third dharmacakra differs in the fine 
distinctions it offers, and for this reason alone it has— contrary to the first 
two— definitive meaning (nitdrtha), and so outshines the second dharma
cakra by an uncountable factor.1912 In VII.3 the Sarhdhinirmocanasutra 
explains that the Buddha was thinking o f the three types o f “lack o f own
being” (nihsvabhdvatd) when he turned the dharmacakra beginning with 
the lack o f an own-being in phenomena. In the following paragraphs (SNS 
VII.3-13) it becomes clear that the three nihsvabhdvatd are the three 
natures o f the Yogacara (that is, the imagined, dependent, and perfect 
natures), while SNS VTI.24 states that the formula “beginning with the lack 
o f own-being, etc.,” is intentional— in other words, must be understood in 
terms o f the three nihsvabhdvatd. It is therefore reasonable to conclude that 
the correct distinction between them is what makes the third dharmacakra 
definitive.
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Confronted with the conclusion that the Samdhinirmocanasutra then 
teaches, that the prajhaparamita and Nagarjunas Madhyamaka are provi
sional and the cittamdtra view is definitive, Candrakirti tries to show in his 
Madhyamakavatara that the central Yogacara tenets, on which the hermen
eutics of the Samdhinirmocanasutra rest, are provisional notwithstanding that 
this sutra explicitly claims the contrary. Kamalasila affirms in his Madhya- 
makdloka, however, that the hermeneutics of the Aksayamatinirdesa and the 
Samdhinirmocanasutra are compatible. The teaching o f nonarising in the 
prajndpdramita (i.e., the emptiness of the Aksayamatinirdesa) refers exclu
sively to the ultimate, while the Samdhinirmocanasutra^ clarification o f this 
emptiness with the help of the three nihsvabhdvatds helps to avoid the two 
extremes of wrong denial and superimposition pn the Madhyamaka path.1913

It is clear that Zhonu Pal adopts the hermeneutics o f the Samdhinirmo
canasutra. Not only does he not mention the competing Aksayamatinir- 
desasiitra at all; he even dedicates some thirty pages o f his introductory study 
to showing that the third dharmacakra is superior in every respect, whether 
compassion, view, or meditation.1914 Technically, his long explanations are 
part of a commentary on the comparison o f the threefold spiritual puri
fication to the gradually more refined polishing of a vaidurya made in the 
Dharanisvarardjasutra, which is quoted by the Ratnagotravibhagavyakhyd on 
1.2. This example shows, in line with the Samdhinirmocanasutra, that there 
is ultimately only one vehicle for all sentient beings,1915 and that everybody 
eventually becomes purified with the help of the three dharmacakras.

This is made clearer in the commentary following the third quotation 
from the Dharanisvarardjasutra, where it is said that you enter the sphere 
o f a tathagata with the help o f the irreversible (i.e., third) dharmacakra, or 
the teaching of threefold purity.1916 According to the Dasabhumikasutra, 
Zhonu Pal notes, the seventh level is still defiled in a sense, because you still 
long for the wisdom of a tathagata at this stage. It is, o f course, the Ratna- 
gotravibhdga with its teaching o f a buddha element empty o f adventitious 
stains that is the main commentary on the third dharmacakra.1917 That 
Zhonu Pal follows the distinction made in the Samdhinirmocanasutra 
between neyartha and nitdrtha is evident from his comment on RG V  V.5, 
which says that only hearing one word of these teachings on the buddha 
element yields much more merit than anything else.1918 Zhonu Pal explains:

The meaning [of this] should be understood according to the 
teaching in the Samdhinirmocanasutra on the difference in merit 
[resulting] from devotion to sutras o f provisional meaning and 
[to those of] definitive meaning. (DRSM, 561.22-23)



There is not the slightest attempt to elevate the second dharmacakra to 
the same level as the third; Zhonu Pal goes so far as to quote in full length 
the Samdhinirmocanasutrds description o f how the third dharmacakra is 
superior, and concludes that, since the benefit derived from merely hear
ing its definitive meaning is that great, the profound and vast meaning of 
the last dharmacakra stands out accordingly.1919 Thus, having determined 
the nature o f mind in the third dharmacakra, Zhonu Pal now finds the gen
eration o f compassion much more effective; for you can rejoice in the fact 
that everybody including yourself already possesses amazing qualities.1920 
Referring to the Bodhicittavivarana (a work ascribed by tradition to 
Nagarjuna), he further contends that the ultimate bodhicitta is the supreme 
generation of bodhicitta, since it arises through the power of seeing the sim
ilarity between your own enlightenment and sentient beings’ luminosity of 
mind. In other words, the superior conduct o f a bodhisattva in the third 
dharmacakra is directly linked with his realization o f luminosity.1921

The related view is corroborated by a famous passage from the Dharma- 
dhdtustotra (stanzas 18-22) in which the fire of wisdom is said to burn away 
the adventitious stains o f the ordinary mind but not mind’s luminous 
nature. Moreover, the luminous nature (equated with the [buddha] ele
ment) is not diminished by those sutras that were taught in order to reveal 
emptiness.1922 Based on such considerations, Zhonu Pal defines the view o f 
the third dharmacakra:

If  you take the way things appear as the measure, without con
sidering the essential mode o f phenomena, they exist in the 
modes o f samsara and nirvana, material things and conscious
ness, the material world and beings. If, on the other hand, the 
essential mode serves as the measure, nothing whatsoever exists 
as something different from the mind, and it (i.e., the view) is 
the insight (prajnd)— the knowledge— that even the true nature 
o f mind (sems nyid) is the natural mind, which in no way exists 
as a phenomenon that possesses [characteristic] signs. The 
emptiness that is examined by reasoning and that which is 
grounded in luminosity— [neither] can be destroyed by any
thing; [both] are buddha nature. (DRSM, 47.26-48.4)

Zhonu Pal stresses that mind’s luminosity is taught in many scriptures, 
such as the Ghanavyuhasiitra and the Lankdvatdrasutra. In the latter it is 
explained in the same way as the emptiness of an own-being is taught in the 
Madhyamaka treatises.1923 The superior meditation o f the third dharmacakra
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is then mainly justified as a direct approach to natural luminosity, as ex
plained in mahamudra pith instructions.

Still, in his commentary on RG V  I.159-60 (J I.156-57), Zhonu Pal points 
out that the teachings o f the second and third dharmacakras, namely of 
emptiness and buddha nature respectively, do not contradict each other. It 
is only that the teachings o f the second dharmacakra do not clearly for
mulate what ultimate truth really is.1924

The superiority o f the third dharmacakra is mainly based on special 
mahamudra techniques, particularly ones that lead to a sudden realization 
o f your nature o f mind, and not on an ontological zhentong distinction in 
the manner of Dolpopa. At the end o f his long demonstration o f the supe
riority of the third dharmacakra, Zhonu Pal clearly states that you can reach 
only the seventh bodhisattva level with the teachings of the second dharma
cakra, whereas the fruit o f the third dharmacakra is the three final, pure 
levels.1925 This is perfectly in line with what Jigten Sumgon taught in his 
autocommentary on the Chos ’khor gtan phab:

Even our teacher, the illustrious Buddha, first generated a mind 
directed toward unsurpassable enlightenment, and during an 
incalculable eon traversed the path up to the first [bodhisattva] 
level by means of the first dharmacakra. During [another] incal
culable [eon] he traversed the path up to the seventh level by 
means o f the second dharmacakra, and during a [third] incalcu
lable [eon] he traversed the three pure levels by means o f the 
third dharmacakra.1926

Zhonu Pal also adopted a distinction between the gradualist and simul- 
taneist. Quoting the Lankavatarasutra passage on the gradual and instan
taneous purification o f the mindstream, he explains in his commentary on 
the description o f the third dharmacakra in the Dharanisvararajasutra that 
on the pure bodhisattva levels all objects o f knowledge appear instanta
neously, the gradual purification o f stains through the three dharmacakras 
going up only to the seventh level.1927 Referring to the Vairocanabhisam- 
bodhitantra, Zhonu Pal further argues that this seventh level may be also a 
provisional one already found on the path of accumulation,1928 one that 
brings sudden realization within the reach o f more ordinary practitioners.

This latter explanation seems to contradict the Chos \'khor gtan phab, 
which contends that all sentient beings attain enlightenment gradually, 
while only someone who has accumulated merit previously and who attains 
enlightenment at the time o f the fruit is called a simultaneist. Still, Jigten

372. A D I R E C T  PATH  TO T H E  B U D D H A  W I T H I N



Sumgon claims in his Dgongs gcig (IV. 18) that “all levels and paths are tra
versed with the same realization,” 1929 while in the sixth chapter o f the Dgongs 
gcigbt explains that this realization, which is at the same time the supreme 
view, is created by devotion (VI.6-7), with meditation taken to be the cul
tivation o f this view (VI.io).1930 In other words, a devoted practitioner can 
rely at a relatively early stage on the one realization o f the true nature o f his 
mind, which leads him through all the levels to buddhahood.1931 This brings 
sudden realization within the reach o f more ordinary practitioners who are 
well short o f the actual path o f seeing. In support o f such an interpretation, 
Zhonu Pal refers to a statement in the biography o f Jigten Sumgon’s disci
ple Nyo Gyalwa Lhanangpa written by a certain Yeshe Dorje.1932 Even more 
important for Zhonu Pals simultaneist mahamudra, however, is a passage 
from Zhang Tsalpa Tsondrii s Phyag rgya chen po Dm zab mthar thug to the 
effect that mahamudra is attained in one go, so that the confused err when 
they reckon it in terms o f levels and paths.1933

To conclude, the Phyag chen Dm zab mthar thugznd similar mahamudra 
works are quoted in Zhonu Pal’s discussion o f the three dharmacakras in 
R G W  1.2 in order to establish a connection between the Ratnagotra- 
vibhdga and his mahamudra tradition. The determination o f the ultimate 
•as buddha nature or natural luminosity in the third dharmacakra is taken 
to be the direct mahamudra approach to the nature o f mind. This approach 
is not really different from the emptiness o f the second dharmacakra. While 
the analytical methods of the second dharmacakra deflate all concepts, 
coarse and subtle, about things, the third one purifies phenomenal appear
ances that hinder the proper perception o f buddha nature.1934

The Mahamudra Approach 
ofYogic Direct Valid Cognitions
The key to understanding how the Ratnagotravibhaga can be used to sup
port a paramita-bzsed mahamudra tradition is Rangjung Dorje’s equa
tion of buddha nature with the mahamudra term unfabricated natural 
mind, which is— like buddha nature— neither improved by the noble 
ones nor demolished by sentient beings.1935 The fact that this unfabricated 
natural mind is empty o f fabricated adventitious stains is also described 
as “awareness-emptiness,” which Maitripa, according to Zhonu Pal, 
equates with the supreme Madhyamaka of the third dharmacakra. This 
awareness1936 cannot be grasped by relying on the inferential valid cogni
tions o f Madhyamaka reasoning in the second dharmacakra but must be 
realized directly.1937

Z H O N U  P A L ’S M A H A M U D R A  I N T E R P R E T A T I O N  373



The intellectual approach to the ultimate can only negate without 
implying anything, and the result is a nonaffirming negation that is real
ized by means o f an inferential valid cognition. Zhonu Pal follows Bhavyas 
Tarkajvdld in pointing out that this cannot be the ultimate that is beyond 
the intellect, but only the ultimate taken as the qualification o f a thesis. It 
is the ultimate that is attainable when you are engaged in performance, the 
ultimate that is in accordance with the accumulation o f merit and wisdom, 
and is called worldly wisdom endowed with mental fabrications.1938

In the third dharmacakra, the scope o f such a nonaffirming negation is 
restricted to the adventitious stains, whose lack of an own-being has been 
established by inferential valid cognitions. The ultimate that is beyond the 
intellect is taken to be the emptiness that is buddha nature, or the element 
of awareness. To support his stance, Zhonu Pal quotes Bhavya, who con
cludes his Prajnapradipa with the statement that the ultimate, or the real
ity, o f nonconceptual wisdom must be realized in such a way that for the 
perceiving subject all mental fabrications are pacified. Someone, however, 
who imagines truly existent things does not perceive reality like a buddha, 
but has for the time being to rely on inferential cognitions.1939

In his commentary on how the example of the piece o f gold in the mud 
(the fourth example from the Tathagatagarbhasutrd) illustrates the suchness 
o f buddha nature,1940 Zhonu Pal explains that realizing the selflessness o f 
persons and phenomena with the help of a nonaffirming negation removes 
coarse ignorance only:

You may ponder the question: “It is through knowledge o f both 
[types of] selflessness endowed with the defining characteristics 
of a nonaffirming negation that the root o f [samsaric] existence 
is removed, and if  this [knowledge] yields liberation as well, why 
call it buddha nature, a second [kind of] suchness?” [Answer:] 
Knowledge that possesses the defining characteristics o f a non- 
affirming negation removes coarse ignorance but not [its] subtle 
form, for when meditating on this [negation], you search for 
another object, without thoroughly knowing yourself by your
self, and that is why dualistic appearances are not uprooted. 
Therefore mere [nonaffirming negation] does not get one 
beyond the stage characterized by the mental imprints o f igno
rance. (DRSM, 426.9-13)

On the other hand, it is important to note that for Zhonu Pal the empti
ness of nonaffirming negation taught in the middle dharmacakra and the
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truth of buddha nature taught in the last dharmacakra are different with 
regard to the objects o f discourse, but he does not assert that there is a dif
ference when there is direct realization:

Even though there is a difference with regard to the objects these 
words (i.e., nonaffirming negation and buddha nature) refer to, 
there is no difference when the joy o f direct [perception] is real
ized. This follows from a number o f pith instructions, and [in 
these] I have placed faith. (DRSM, 110.15-17)

In other words, it is only on the level o f intellectual understanding that 
a difference is made between buddha nature and adventitious stains (with 
only the stains being subject to nonaffirming negations). Against the back
ground o f the previous explanation, this must mean that as long as the 
process o f investigating emptiness through inferential valid cognitions con
tinues, there are still subtle forms o f ignorance, so that reality (or buddha 
nature) cannot be directly realized. From this it does not follow, however, 
that there is an ontological difference between an ultimate true nature and 
an apparent truth. According to Thrangu Rinpoche, this also explains the 
difference between zhentong and mahamudra. In analysis the adventitious 
stains and buddha nature are necessarily differentiated, since buddha 
nature is empty of what does not belong to it (i.e., it is “empty o f other,” 
or zhentong). But when buddha nature is direcdy realized (mahamudra), 
there is no longer any difference between it and the adventitious stains or 
apparent truth.1941

In the paragraph on the superiority o f the third dharmacakra in terms 
of meditation, Zhonu Pal states that a direct cognition that realizes reality 
does not arise during an analytical meditation immediately after the 
thought processes o f inferences have ceased but rather only when all 
thoughts disappear.1942 Thus it is important not to view Madhyamaka rea
soning as an end in itself, but as a means to get one as expeditiously as pos
sible to a state allowing direct access to the nature o f mind. This sets the 
stage for the mahamudra pith instructions, which enable such a practical 
direct approach to the true nature o f mind, or buddha nature.

The direct cognition within awareness-emptiness of the third dharma
cakra is taken to be investigative and nonconceptual at the same time. 
Zhonu Pal compares it to fixedly watching water in order to determine 
whether there are sentient beings in it. Such a direct realization can be 
induced by first telling the disciple to investigate his mind day and night. 
Then he may be told to give up all unnecessary thinking and to settle in



his mind without wavering, and this gives rise to the mahamudra yoga of 
one-pointedness. Once this has been achieved, he goes on to watch the 
meditating mind by turning his direct cognition inward,1943 and this gives 
rise in turn to a direct perception that all phenomena lack a truly exis
tent self.1944

Such pith instructions enable an immediate approach to the true nature 
of mind, or awareness-emptiness. By investigating in a direct way without 
depending on logical reasoning, you can see that everything lacks an own
being, in a way similar to approaching a cloud that looks like a mountain 
and finding out that it is not like one at all. It is not that the validity o f ana
lytical meditation is denied, but rather that in order to reach your goal, it 
is not necessary to resort to inferential cognitions again and again once you 
have established that all phenomena lack a true existence. You need to study 
a map only once or twice in order to know how to get from A  to B. Once 
the way is familiar, you ride along without being constantly conscious of 
the entire itinerary.1945 Similarly, nonconceptual meditation does not nec
essarily go astray even if  not constantly informed by an intellectual ascer
tainment of emptiness.

In the paragraph on the superior meditation o f the third dharmacakra, 
Zhonu Pal compares those who use this mahamudra approach to someone 
on a mountain ridge to whom a stream of water below appears to be 
immovable, like a stick. Descending into the valley, he sees from close up 
that the river is only a series o f former and later waves, and that it is con
stantly moving. Likewise, when a direct perception arisen from the yoga o f 
one-pointedness captures the mind and outer objects in any o f their tem
poral differences, you realize that no own-being whatsoever can be appre
hended in any entity. This is the way o f directly realizing nonorigination.1946 
This direct realization o f nonorigination is achieved in the second maha
mudra yoga, the yoga o f freedom from mental fabrication.1947

The continuum of direct perception that has been cultivated in the way 
described above repudiates concepts tied to words and meanings, and it is 
by virtue of this that all appearances are overcome. Zhonu Pal quotes ear
lier masters who explained that all appearances dissolve in the mind, and 
that you should constantly verify that nothing can be internalized or 
expressed with the help o f mental constructs. This process should continue 
into the third mahamudra yoga, the yoga o f one taste. In order to hammer 
home his point, Zhonu Pal notes that even Kamalasila, whose works are 
normally not the best support o f special mahamudra instructions, explains 
in his three Bhdvanakramas and the commentary on the Nirvikalpa- 
pravesadharani that at the end of analysis you rest in nonconceptuality.
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Even Atisa states in the Madhyamakopadesa that once you have established 
that all phenomena are nonexistent, then no consciousness whatsoever is 
conceptualized, nothing whatsoever is perceived, and all mindfulness (dran 
pa) and concentration (yid la byed p a }m is given up.1949 Thus Atis'a, too, 
accepts a nonconceptual meditation after analysis.

In quoting Gotsangpa, Zhonu Pal leaves no doubt that his immediate 
mahamudra approach outshines any analytical meditation:

As for the analytical meditation o f the scholars and the kusulu 
meditation of resting— if the two are taken by themselves, the 
path in the kusulu tradition is faster. (DRSM, 59.22-23)

Just how low Zhonu Pals opinion o f the analytical approach o f the sec
ond dharmacakra is can be seen from a remark in his commentary on R G V  
I.156 (J I.153):

Among the bodhisattvas, [some] find the emptiness o f non
affirming negation through inferential valid cognition, but even 
this valid cognition is taken to be ignorance inasmuch as it is 
conceptual by nature. Therefore, here, the manner o f the last 
dharmacakra is supreme, because you are mainly engaged in the 
nonconceptual. (DRSM, 438.23-26)

The mahamudra approach is the only way for ordinary sentient beings 
to directly experience reality as it is. On the ordinary Mahayana path, this 
is only possible on the first bodhisattva level, the path of seeing, which is 
attained after eons of accumulating merit and wisdom. For a direct maha
mudra experience o f the true nature o f your mind, Madhyamaka reason
ing can be hqlpful in the beginning as a preparation for meditation, but it 
is not an indispensable condition for its success. On the contrary, clinging 
to an intellectual understanding o f emptiness can become an obstacle.1950

Sutra-Based Mahamudra Meditation
The way mahamudra meditation is doctrinally supported can be best 
understood in Zhonu Pals extensive commentary on the superiority of the 
meditation practice o f the third dharmacakra. This meditation practice, 
according to the Dhdranisvarardjasutra (and thus the Ratnagotravibhdga) 
assumes that everybody, even those who were first supported by the teach
ings o f the first two dharmacakras, eventually enters into the experiential



sphere o f a tathagata and realizes the nature o f the third dharmacakra.1951 It 
is to this that the phrase “those who have entered all vehicles” in the defi
nition of the third dharmacakra o f the Samdhinirmocanasutra refers.1952 The 
experience a tathagata shares with the practitioners o f the third, irreversible 
dharmacakra is classically described by a passage o f the Lankd-vatdrasutra 
(LAS II.99-105), in which the dlayavijnana and the remaining seven forms 
o f consciousness (including their phenomenal content) are compared to 
the ocean and its waves.1953 As we have already seen in the chapter on 
buddha qualities,1954 Zhonu Pal follows the Lankdvatdrasutra in seeing the 
dlayavijnana as not only the basis o f samsara but in the end also the cause 
o f samsara being reversed into nirvana— in seeing the alaya-vijndna, then, 
as a reflection o f buddha nature. As already pointed out, Zhonu Pal con
siders the Lankdvatdrasutra a Madhyamaka work,1955 stressing its assertion 
that emptiness was taught as buddha nature for those who were not capa
ble o f grasping emptiness.1956 In other words, the dlayavijnana is implicitly 
equated with emptiness as well, and this enables LAS II.99-105 to be tied 
in with the mahamudra teachings o f Saraha, who adopts the simile o f water 
and waves in his Dohakosagiti, stanza 74:

Whatever emanates from the mind, [and however long such 
thoughts do so,]

So long will their nature be that of the protector [of all beings].1957
Are water and waves different or not?
[His] equality with worldly existence is by nature [that of] space.1958

Thus the Lankdvatdrasutra plays an important role in linking maha
mudra with the teaching o f buddha nature and the Ratnagotravibhdga. 
Mahamudra practice requires, however, working with direct perceptions of 
the true nature of your mind right from the beginning, whereas in R G W  
on I.157-58 (J 1.154-55) buddha nature (or the buddha element) is said to 
be difficult to apprehend and not a fully experiential object for even the 
highest saints.1959 Moreover, the direct perception o f reality required by the 
mahamudra approach is traditionally only possible from the first bodhi- 
sattva level onward or else through tantric practice.

Besides referring to the Tattvadasakatika and the Tattvdvatdra as doctri
nal support for a path o f direct perceptions outside the tantras, Zhonu Pal 
elaborates in detail on a sutra-based interpretation of the five stages in the 
Pancakrama, which normally involve a formal tantric practice of the com
pletion stage in highest yogatantra. The passage into which the five stages 
are read is from the second chapter of the Lankdvatdrasutra (namely from
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the prose portion following LAS II.98).1960 The first stage is called physical 
isolation, because it protects the yogin from the ordinary appearances o f 
skandhas and the like by replacing the skandhas with manifestations o f bliss 
and emptiness (that is, deities).1961 The sentence from the Lankavatarasutra 
that Zhonu Pal claims this stage describes, runs:

Mahamati, through [their] right practice, which is connected 
with the effortless [accomplishment] of great compassion and 
skillful means, through [their practice of seeing] that all sentient 
beings are the same as an illusion and a reflection.. ,.1962

O f particular interest is also the interpretation o f the third stage, “bless
ing from within” (svadhisthana), during which an initiated yogin who has 
already practiced the generation stage solicits his tantric masters pith 
instructions on the svadhisthana level1963 in order attain the luminous 
state.1964 This third stage can be reasonably read into the phrase “being 
endowed with the blessing o f being without characteristic signs.” The pas
sage adduced from the Lankavatarasutra for the svadhisthana level is:

[Bodhisattvas] who, through [their practice of] not seeing 
[objects] outside o f the mind, become endowed with the bless
ing of being without characteristic signs, who deeply meditate 
as part of [their practice of] gradually pursuing [their chosen] 
object [s] o f meditative stabilization along the stages represented 
by the [bodhisattva] levels, and who are convinced that the 
threefold world is an illusion [produced by] their own mind, 
they attain the meditative stabilization [of experiencing phe
nomena to be] illusion-like.1965

It should be noted that Sahajavajra explains svadhisthana in a similar way:

He is “adorned by being blessed from within” means that he is 
blessed within himself by the nature of his mindstream, which 
is bound up with the nature o f uncontrived reality. That which 
emanates from [his] nature o f suchness naturally adorns him.1966

For Sahajavajra the yogin o f mahamudra experiences uncontrived real
ity after abandoning characteristic signs by not becoming mentally en
gaged,1967 and this is not really different from saying that the bodhisattva is 
“endowed with the blessing o f being without characteristic signs.”
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Now we are in a position to understand Zhonu Pals strategy: by showing 
that the Lankdvatdrasutra teaches (sva-)adhisthana as the third o f five stages 
forestalls the possible objection that the Tattvadasaka and its tika, which 
offer the best support for his pdramitd-based mahamudra, are in reality 
tantric, describing as they do the yogin is “adorned with the blessing from 
within (svadhisthana) ” in T D  $>cd. But much more importantly than this, 
Zhonu Pal reads the five stages o f the Pancakrama into the fourth chapter 
of the Ratnagotravibhdga (RGV IV.3-4)— the one on activity. The stanzas 
RG V IV. 3-4 read:

The wise one[s] are always without effort,
Since thoughts about what guidance [should be undertaken],
For whom, by which [means], where,
And when do not arise [in them]. (IV.3)

For whom, [that is,] for [which] element (i.e., type of) [of sentient 
being] guidance is required,

By which, [that is,] by [which o f the] numerous skillful means, 
What, [that is, what] guidance,
Where and when, [that is, in this or] that place and at [this or that] 

time. (IV.4)1968

In Zhonu Pals “Pancakrama passage” of the Lankdvatdrasutra, the “five
fold” practice of bodhisattvas is “connected with the effortless [accom
plishment] of great compassion and skillful means” (see above). As 
described in RG V  IV.45a (J IV.43a) buddha activity pours down from the 
clouds of compassion. The pada RG V IV.4b: “By which, [that is,] by 
[which of] the numerous means for those to be guided” is taught by use of 
the Lankdvatara term skillful means; and the pada RGV IV.3d: “The wise 
one[s] are always without effort” is taught by way o f effortless [accomplish
ment]. The Lankdvatara passage “The right practice, which is connected 
[with... ]” means the right practice of meditation on the activity that pos
sesses these three particular qualities, and this practice is said to possess five 
stages.1969

Zhonu Pal justifies his interpretation of this Lahkdvatdra passage by 
pointing out that it goes back to Aryadeva. We are further informed that 
lamas who practice the pith instructions o f the Ratnagotravibhdga explain 
the Ratnagotravibhdga in terms of stages of meditation on buddha nature 
called the four [mahamudra] yogas. Zhonu Pal admits that he has not found 
literal echoes of them in the scriptures, but suggests that their meaning is



explained in a prose passage following stanza II.137 in the Lankdvatarasu- 
tra (LAS 79.i6ff.).W0 In support of Zh5nu Pal, it should be noted that 
Jnanaklrti had earlier related mahamudra practice with the traditional four
fold Mahayana meditation by equating Mahayana in Lankdvatdrasutra 
X.257d with mahamudra. The pddds X.257cd (“A  yogin who is established 
in a state without appearances, sees Mahayana” 1971) thus mean that you 
finally see or realize mahamudra.1972 The prose passage following LAS 
II.1371973 introduces four meditation techniques, called dharmas, that a great 
bodhisattva must possess. Zhonu Pal compares them to the presentation o f 
the four mahamudra yogas from Zhang Tsalpa Tsondrii s Phyag rgya chen 
po lam zab mthar thug zhanggi man ngag.im

In the introduction to his commentary on the second chapter o f the 
Ratnagotravibhdga, Zhonu Pal discusses at length the dharmata chapter in 
the Dharmadharmatdvibhdgakarikds, because its ten points relating to the 
transformation of the basis (dsrayaparivrtti) are similar to the Ratnagotra- 
vibhdgas presentation of enlightenment. During his exposition o f the four 
“meditation practices” (prayoga) in the Dharmadharmatavibhaga, Zhonu 
Pal maintains that these four prayogas,. which are also found in the 
Lankdvatdrasutra, the Mahaydnasutrdlamkara, and the Madhydntavibhdga, 
correspond to the four yogas of mahamudra. This is why he sees in the Mai- 
treya works a basis for mahamudra practice.1975
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The First Mahamudra Yoga o f One-Pointedness

The yoga o f one-pointedness is compared to the first dharma in the prose 
passage following LAS II.137, that is, the meditation that appearances are 
your own mind. Your own mind is said to lack an I  or mine, and does not 
adopt or discard. It is permeated by mental imprints of baseness and 
indulges in tl̂ e manifold forms o f the triple world that appear bound up 
with such concepts as body and property. In accordance with these five 
points o f the first dharma in the Lankdvatdrasutra, the first mahamudra yoga 
o f one-pointedness is described as having five distinctive features as well. 
The first is the meditation that everything is mind only, which means that 
all appearances of the threefold world have the nature o f mind s clarity and 
emptiness. Second is to ponder that the abiding in clarity and emptiness 
and the wandering of thoughts are not substantially different categories in 
terms o f their substance. Since clarity and emptiness are in motion as 
thoughts, nothing whatsoever must be adopted or discarded with regard to 
thoughts and clarity. Third, when many thoughts occur again, know that 
the imprints o f mental fabrication have not been given up, even though you
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have seen [mind] as clarity and emptiness. The fourth is to know that the 
perceiving subject, which indulges in various objects, is this mind o f clarity 
and emptiness. Fifth is to know that all the appearances of a body, property, 
a dwelling place, and the realms o f the six types [of beings] are bound up 
with this same mind, in that they share the same identity. In the sutras and 
sastras it is explained that you can understand mind only because the con
nection between names and their referents is ascertained to be imagined. 
The mind possesses the ability to clearly display the phenomenal world, 
including all other mental events, with all these appearances being empty. 
This is how Zhang Tsalpa Tsondrii explains the first mahamudra yoga:

When the yoga o f one-pointedness has arisen, you realize the 
nature (mng bzhin) o f your own mind. Clarity and emptiness are 
not obstructed and are without middle and extreme, like the 
vault of pure space. To remain in this brightness is the medita
tive equipoise o f the first yoga. (DRSM, 61.23-25)

In his commentary on the dharmata chapter o f the Dharmadharmata- 
vibhagakarikas,1976 Zhonu Pal reads this first mahamudra yoga into the first 
prayoga o f the Dharmadharmatavibhaga, which consists o f the practice o f 
apprehending that everything is a mere image. From the latter comnientary 
it is clear that Zhonu Pal interprets the cittamatra denial o f an outer mate
rial world and a perceiving subject on the basis o f the Madhyamaka nega
tion o f an own-being or independent existence o f an own-being. In other 
words, wherever the Dharmadharmatavibhaga negates outright the exis
tence o f outer objects, Zhonu Pal restricts this negation to the own-being o f 
such objects.1977 Consequently, it is also not the objective o f the first 
mahamudra yoga to establish that everything is mind or perception only. 
The yogin rather directs his investigative attention inward, as called for in 
the pith instructions, and only deals with what appears in the mind. In his 
Dharmadharmatavibhaga commentary, Zhonu Pal defines the first yoga:

The first [mahamudra yoga] is to look inward and to apprehend 
that [everything] is your own mind only (cittamatra). (DRSM, 
465.13)

A D I R E C T  PATH  TO T H E  B U D D H A  W I T H I N

The Second Mahamudra Yoga o f Freedom from  Mental Fabrications

The second dharma o f the Lankdvatarasutra1978 answers well to the 
mahamudra yoga o f freedom from mental fabrications, since you have to



abandon the wrong view that phenomena arise, abide, and pass out o f exis
tence. This results in the realization that external entities do not exist. Not 
apprehending any inner or outer phenomena, the bodhisattva really sees that 
the triple world lacks an own-being. Here in the second dharma or 
mahamudra yoga, Zhonu Pal distinguishes again five levels. The yoga o f 
freedom from mental fabrication starts by realizing that the totality o f all 
appearances is mind, for when the mind is happy or suffering, its appear
ances are similar. Second, having thus seen that the mind lacks an own
being, you realize that appearances are the mind s “doors of appearance” and 
also that appearances lack an own-being. Third, once this realization has 
arisen, the sense faculties turn inward, and the five forms of consciousness no 
longer engage with objects. Fourth, the five sense faculties, their respective 
objects, and nonperception (avijnapti) are understood as lacking an own
being.1979 Finally, the yogin increasingly sees on the fifth level o f this second 
yoga that the outer and inner skandhas lack an own-being, and realizes that 
the entire threefold world has arisen under the conditions of inner thought.

A  little disturbing for Zhonu Pals enterprise is that you attain the 
endurance o f nonorigination in the second dharma o f the Lankdvatara- 
sutra, since this usually happens on the eighth bodhisattva level, whereas 
according to Gotsangpa, the yoga o f freedom from mental fabrications cor
responds to the first level. This is probably one reason why this passage o f 
the Lankavatarasutra was slightly distorted in both Tibetan translations, the 
one directly from the Sanskrit and the other from the Chinese.1980 Apart 
from this, the second dharma fits well with Zhang Tsalpa Tsondrii s pres
entation of the second mahamudra yoga:

When the yoga o f freedom from mental fabrication has arisen, 
you realize the true nature (ngo bo) o f your own mind. It is unin
terrupted awareness, free from mental fabrication. Your own 
mind, which is without origination and cessation, adopting and 
discarding, is based in the dharmakaya, and this is the medita
tive equipoise o f the second yoga. (DRSM, 61.26-62.2)

The second step in the Dharmadharmatavibhaga is to realize the nonex
istence o f mere external entities. The nonapprehension of the perceiving 
subject comes-with the third prayoga. In his Dharmadharmatavibhaga com
mentary, Zhonu Pal presents the second yoga:

As for the explanation in the second [prayoga] that there is noth
ing outside, it is the [mahamudra yoga of] freedom from mental
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fabrications, in which you realize that all phenomena that have 
become the object o f mind lack any basis. (DRSM 465.14-15)

It is only by understanding this second prayoga as meaning that the 
nonexistence o f external objects refers to the lack o f their own-being that 
it can be brought into line with the second mahamudra yoga, freedom from 
mental fabrications.

The Third Mahamudra Yoga o f One Taste

The objective o f the third dharma in the Lankavatarasutra is to establish 
that external entities do not exist in reality but only as in a dream. The dif
ference from the first dharma is the emphasis placed on the nonexistence 
of external entities rather than simply saying that appearances are your own 
mind. Unlike the first and second dharmas, the third one is clearly based 
on the notion that all phenomena are caused by mental imprints1981 and 
lack an own-being. Zhonu Pal explains that a dam is not needed for the 
water of a fata morgana, and likewise, once you see into the essential nature 
of mind, not the slightest endeavor to establish a view is needed to repel 
appearances. Therefore, you realize that all appearances in the form o f enti
ties are this very true nature of mind (sems hyid), which lacks an own-being. 
Realizing, as a consequence of this, that appearances and dharmata are o f 
one taste, you do not abandon or adopt anything. Still, manifold appear
ances arise due to mental imprints. It is interesting that Zhonu Pal refers 
here to the Mahdydnabhidharmasutra' (“The beginningless sphere (i.e., 
buddha element) is the basis o f all phenomena”),1982 which reflects his par
ticular understanding o f buddha nature as possessing mental imprints in 
the same way as the basic consciousness. Since you thus realize that mind 
and appearances are of one taste, such a meditation is called the yoga o f one 
taste. In order to induce the experience of one taste, Zhang Tsalpa Tson- 
drii s description o f the third mahamudra yoga stresses the point that every
thing arises from your own mind:

When the yoga o f one taste has arisen, you realize the defining 
characteristics o f your own mind. You realize that from your own 
mind, which is the dharmakaya and free from mental fabrica
tion, manifold samsara and nirvana arise. The entire multiplic
ity [including] thoughts and the nonconceptual, appearances 
and nonappearance, abiding and not, being empty and not, has, 
in terms of luminosity and dharmakaya, one taste. Therefore,



you see the appearance o f the great dharmakaya but not the con
ceptual, which is not luminosity. The realization of the sameness 
of taste in this way, [that is,] the moment of capturing it with 
the mental faculty (yid), is the meditative equipoise of the third 
yoga. (DRSM, 62.3-7)

Since phenomena caused by mental imprints include inner ones as well, 
this third mahamudra yoga is indeed similar to the third prayoga in the 
Dharmadharmatdvibhdga, which proceeds from the nonexistence of a per
ceived object to the nonapprehension of a perceiving subject.

In the third stage of the Dharmadharmatdvibhdga even mind-only is no 
longer apprehended. It is therein explained as no longer apprehending even 
a perceiving subject, since without a perceived object such a subject sim
ply does not make sense. That everything, inside and outside, is no longer 
apprehended amounts for Zhonu Pal to the same thing as realizing that 
both lack an own-being. In other words, both are free from mental fabri
cation, and it is in this sense that everything is o f one taste. In his Dharma
dharmatdvibhdga commentary, Zhonu Pal says about the third yoga:

The realization that outside appearances and the inner mind are 
free from mental fabrications and o f one taste (i.e., of the same 
nature) is the prayoga o f the nonapprehension of apprehension 
(that is, the apprehension o f mind-only is not apprehended). 
(DRSM, 465.15)

It should be noted that in this explanation o f the third prayoga, outer 
appearances are not completely negated either.
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The Fourth Mahamudra Yoga o f Nonmeditation

The fourth dharma in the passage following LAS II.137 is the determination 
to realize the noble wisdom within yourself. It corresponds to the eighth 
bodhisattva level, on which you realize the mind, the mental faculty, the 
mental consciousness, the five dharmas, the three natures, and the two types 
o f selflessness. In addition, a mental body is attained. Zhonu Pal explains 
that on this advanced level the yogin thoroughly understands by himself, 
and this is called nonmeditation, for what is called meditation is the vigor o f 
the wish to meditate, and this vigor does not exist from this level on. Given 
this advanced stage, it is reasonable to compare the fourth dharma o f the 
Lankdvatdrasutra to the corresponding mahamudra yoga of nonmeditation:
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When the yoga o f nonmeditation has arisen, the yogin does not 
need to meditate, the nature o f awareness [now] being free of 
[the need for any] support. There is no meditator; he has disap
peared. It is said that the Buddha with his three kayas and five 
types o f wisdom has become fully complete in you. Now you 
[realize your] primordial knowledge, that this [Buddha] is you.
This is the accomplishment o f mahamudra. (DRSM, 62.9-11)

The fourth stage of the Dharmadharmatdvibhdga reflects the common 
Yogacara practice of referring to the absence o f duality as something posi
tive as well. Thus, the nonapprehension o f a perceived object and perceiv
ing subject leads to the apprehension of nonduality. In the Lahkdvatarasutra 
(X.257) it is taken to be wisdom seeing the most excellent, in the Maha- 
yanasutrdlamkara as the abiding in dharmadhatu. Since Zhonu Pal does 
not want to see in the absence o f duality an affirming negation, he explains 
that on the level o f this prayoga you simply perceive again in a special way 
that object and subject do not exist as two, and this is called the yoga of 
nonmeditation. In his Dharmadharmatdvibhdga commentary, he says 
about the fourth yoga:

Perceiving again in a special way that the perceived object and 
the perceiving subject do not exist as two, you do not meditate, 
and this is called nonmeditation, the fourth [mahamudra] yoga. 
(DRSM, 465.16)

The Four M ahamudra Yogas and the Ratnagotravibhaga

The four yogas cannot be read directly into the Ratnagotravibhaga. But 
since the dharmata portion of the Dharmadharmatdvibhdga is considered 
to be a commentary on the second chapter of the Ratnagotravibhaga, this 
does not really make a difference to Zhonu Pal. Moreover, Tibetan tradi
tion has it that the Dharmadharmatdvibhdga was rediscovered together 
with the Ratnagotravibhaga by Maitripa. Thus there is not only a close con
nection between these two works but also a common link to the Indian 
mahasiddha who taught the mahamudra pith instructions being discussed 
here. Indeed, Zhonu Pal finds passages in the Ratnagotravibhaga itself that 
back up the teaching o f the four yogas.

Having explained the nonconceptual nature of awareness-emptiness 
with the aid o f pith instructions in the introduction of his Ratnagotra- 
vibhdga commentary, Zhonu Pal goes on to maintain that the first two



padas o f RG V  I.13 teach the first two mahamudra yogas, i.e., the yoga of 
one-pointedness and the yoga o f freedom from mental fabrications. He 
repeats this assertion in his commentary on the corresponding passage in 
the Ratnagotmvibhdgavydkhya.1983 The stanza introduces the third vajra point, 
the Jewel o f the Sangha:

I bow before those who see that— in view o f the natural luminosity 
o f their mind— defilements lack an own-being, (1.13a)

And, as a consequence o f that, have completely realized the
extreme limit o f selflessness o f all sentient beings and the world 
as quiescent, (1.13b)

Who see that buddhahood is all-pervading, whose intellect is 
unobstructed, (1.13c)

And whose vision o f wisdom embraces the purity and infinitude o f 
sentient beings. (1.13d)1984

For Zhonu Pal, the first line teaches the yoga o f one-pointedness and the 
second line the yoga o f freedom from mental fabrication. The following 
stanza is an explanation o f the preceding one:

Because of the purity o f their vision [attained] through an inner 
wisdom embracing both the quality and the extent [of the nature 
o f mind],

The assembly o f the wise ones on the irreversible [level] possesses 
unsurpassable qualities.1985 (RGV I.14)

Thus the first half of RG V  1.13 teaches the wisdom that embraces the qual
ity, while the second half elucidates the wisdom that embraces the extent 
o f the true nature o f mind. In other words, Zhonu Pal identifies the inner 
wisdom that reveals the quality o f the nature o f mind with the first two 
mahamudra yogas. It is explained by the following stanza and its vydkhya:

[The wisdom that embraces] the quality results from [the] real
ization [of the wise ones] that the world is quiescent in its true 
nature, and this [realization] results from the fact that [their 
mind] is naturally pure, and that they see that all defilements 
have been removed [from the true nature o f mind] throughout 
beginningless time.1986 (RGV 1.15)

The corresponding portion of the vydkhya is:
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In this regard, you should know that [the wisdom that embraces] 
the quality results from realizing the extreme limit of selflessness 
of the entire world, which is called persons and phenomena.1987

For Zhonu Pal, the second part of this sentence, starting with “results 
from.. . teaches the yoga of freedom from mental fabrication; and the sen
tence that follows in the vydkhyd, the yoga o f one-pointedness:

In short, the realization that persons and phenomena are not 
destroyed because it has always been their nature to be quiescent 
arises from two causes: that they see the natural luminosity o f 
mind and that the mind’s defilements have been removed and 
stopped [in the true nature o f mind] throughout beginningless 
time.1988

The remaining portion o f the vydkhyd goes into greater detail:

Here, the natural luminosity o f mind and its [simultaneous] 
defilement— it is very difficult to realize that these two [properties 
coexist] in the immaculate element, for [it is a common Buddhist 
opinion that] a virtuous and nonvirtuous mind [always] occur 
[only] one at a time, given that [the one cannot] unite with the 
other (lit., “second”). Therefore it is said [in the Srimaladevtsutrd\: 
“Illustrious one, momentary is the virtuous mind; it is not 
impaired by defilements. Momentary, too, is the nonvirtuous 
mind; this mind is not impaired by defilements [either]. Illustri
ous one, the defilements do not touch this mind, nor does the 
mind [touch] the defilements. How is it possible, then, illustrious 
one, that the mind, which has the property of not being touched, 
is defiled by darkness? Illustrious one, defilements exist. The defiled 
mind exists. It is in such a way, illustrious one, that defilements of 
a naturally pure mind are difficult to understand.”1989

Here the momentariness o f the mind is its true nature, which is natural 
luminosity. In other words, the true nature of both the virtuous and non
virtuous mind is natural luminosity.1990 Thus the yoga o f one-pointedness 
consists in seeing the natural luminosity of the immaculate element that 
contains defilements, even though it is not defiled by nature, just as— to 
use one of Zhonu Pals examples— iron can be hot even though heat is not 
the natural property of iron.
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Both mahamudra yogas result in the vision of the wisdom of equality, 
which sees that the entire world is empty o f a self o f persons and phenom
ena. The question, though, is how you attain this vision of selflessness. It 
is possible to refute the self o f a phenomenon through reasoning followed 
by a meditation on its selflessness. But in Zhonu Pals opinion it is much 
better to follow the Kdsyapaparivartasutra and destroy the view of a self 
through nonconceptual mind, and this is what practitioners of mahamudra 
do.1991 Zhonu Pal explains:

The followers of mahamudra uphold the tradition [of destroy
ing the view of a self through nonconceptual mind]. When the 
thought o f viewing a self has arisen, the very same mind that has 
attained the yoga o f one-pointedness before merely gazes at that 
thought of viewing a self. This occurs without the arising o f a 
thought afterward— one that gives up that thought [of a self] 
and analyzes it by reasoning.1992 Nevertheless, for those who are 
not devoted to this tradition and also lack the mental strength, 
the cultivation o f selflessness on the basis o f analytical inferences 
is a good path. (DRSM, 144.18-22)

The dominant role of direct valid cognitions in the mahamudra 
approach is further elucidated in the following passage, a little further down 
in the same section, on the lack o f a self in persons:

As for the remedy that prevents such a view o f the transitory 
collection [as a real /  and mine] from arising [again] later, valid 
cognitions are what is definitely needed, for it is said in the 
Pramdnajvdrttika [IV.99cd]: “Whoever has valid cognitions 
invalidates the other [who is without such cognitions].” In this 
regard, the followers o f mahamudra operate stricdy with direct 
valid cognitions while others operate with inferential valid cog
nitions. (DRSM, 149.17-20)

Again, with regard to the meditation on the selflessness of phenomena, 
two different approaches are distinguished in accord with the different 
capacities o f practitioners:

The first is to generate insight (prajnd), [that] o f realizing the 
lack o f an own-being—which arises from a valid cognition as a 
remedy for the [wrong] notion that outer and inner phenomena
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possess an own-being. The second is to see that the root o f the 
threefold world, [that is,] the clinging to characteristic signs and 
the notion that entities have an own-being, has arisen merely 
from appearances of the mind, and then to meditate on pure 
appearances with the mahamudra yoga o f self-realization. As a 
result o f this, obstinate clinging to all knowable objects as enti
ties does not occur. [This is achieved] by eliminating the effect, 
[which is achieved] by reversing the cause. In this connection, it 
is said many times in the Lankavatarasutra that the mental 
appearances [that are] your own mindstream are pure. As for the 
stages of meditation, they are the five stages explained before.1993 
(DRSM, 166.14-19)

The key to this nonconceptual mahamudra approach is a particular under
standing of nonconceptual wisdom in the Dharmadharmatdvibhaga, namely 
Maitripas and Sahajavajras explanation o f it. In his commentary on the sec
ond vajra point, Zhonu Pal explains the path in terms of nonconceptual wis
dom by first quoting its five negative defining characteristics from the 
Dharmadharmatdvibhdgavrtti. According to this, nonconceptual wisdom 
means (1) not only ceasing to direct your attention to concepts, since other
wise fools and small children would also possess nonconceptual wisdom. (2) 
It means not simply going beyond concepts, unless you include the second 
dhydna here as well. (3) Nor is it only the nature of quiescence, since this state 
is also attained during sleep or drunkenness. (4) Nor is it the actual noncon
ceptual itself; otherwise visible objects such as stones would possess noncon
ceptual wisdom. (5) Finally, it is not the act o f imagining the nonconceptual 
either, for imagination is again a concept.1994 Zhonu Pal then comments:

With regard to the meaning [of these five negative defining char
acteristics] here, they have been determined as [being] concepts 
that possess words and meanings, for nonconceptual wisdom 
must refer to a direct [cognition] free from such concepts. Its 
negative [component], “nonconceptual,” is a remedy, the rem
edy for the four types o f clinging to characteristic signs. These 
are the four characteristic signs of [what is] opposite [to libera
tion (for example, attachment)]; o f the remedy; o f suchness; and 
[of] the property o f realization. The underlying thrust [of this 
teaching] is that the obstinate clinging to these four characteris
tic signs [yields] “concepts” ; and being a remedy for this, [wis
dom] is “nonconceptual.” (DRSM, 114.4-8)



As to what has been taught in the Dharmadharmatavibhaga 
along these lines, the meaning of entering the nonconceptual is 
established. There are obviously two traditions!, however,] of 
fathoming the meaning o f this sutra:1995 Kamalaslla maintains 
that the [interpretive] imaginations that must be given up can 
only be given up on the strength o f the insight o f thorough inves
tigation. [On the other hand,] it is maintained in the commen
tary on Maitripa’s Tattvadasaka that they are given up on the 
strength not of thorough investigation, but of the meditative sta
bilization [during] which [you experience] reality exactly as it 
is.1996 [To be in] this meditation [is] to know the intrinsic nature 
o f [even] what must be given up as luminosity. Here, it is rea
sonable to follow Maitripa, who [re] discovered this treatise. 
(DRSM, 114.8-12)

In this context, Zhonu Pal explains that according to the Vairocana- 
bhisambodhitantra nonconceptual wisdom is present already well below the 
first bodhisattva level:

There are two different types of nonconceptual: the paths o f see
ing and meditation. The path of seeing is well known under that 
name, given that you directly see the true nature that was not seen 
before, but nevertheless, based on the Vairocanabhisambodhi- 
tantra, there is [already] a direct seeing o f the true nature when 
on the level [called] engagement based on conviction. Therefore, 
the consciousness (shes pa) that sees the true nature on the first 
level refers to what has arisen as the direct [cognition] o f self- 
realization. With regard to the continuous cultivation o f this see
ing, there is also a consciousness that is not direct, but here, 
concerning what is to be taken as the defining basis of the truth 
of the path, you should refer to direct [cognition] only. (DRSM, 
114.12-17)

The abandoning of the four characteristic signs is also discussed in Zhonu 
Pals explanation o f the Dharmadharmatavibhaga at the beginning of the 
second chapter of his Ratnagotravibhaga commentary. After a long quote 
from Sahajavajra’s Tattvadasakatika on the seventh stanza, which teaches 
that the world is empty o f duality and that the vain intellectual approach to 
emptiness is itself nothing other than luminosity, Zhonu Pal addresses the 
possible objection brought forth by Sahajavajra that Maitripa postulates
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characteristic signs in the guise o f such concepts as nondual bodhicitta (the 
characteristic sign o f reality or suchness), yathabhutasamadhi (the charac
teristic sign of the remedy1997), and realization (the characteristic sign o f the 
fruit), whereas according to the Nirvikalpapraves'adhdraniall characteristic 
signs must be abandoned on the strength o f not becoming mentally 
engaged. After presenting Kamalasllas reply, which he considers inadequate 
for adepts with sharp faculties, he presents his own tradition, in line with 
Maitripas Tattvadasaka:

I f  an [inferential] valid cognition did not arise, the teaching that 
[characteristic signs] must be abandoned would be fruitless, 
because there would be no other means of abandoning the four 
characteristic signs. Later on, having familiarized yourself [with 
this cognition] in meditation, you abandon even the character
istic signs related to what must be accomplished and so forth.
Thus it has been said. Since inferences are a remedy for charac
teristic signs, they are said to be “without characteristic signs.”
This also [follows], among other things, from the yoga o f aban
donment. I f  you take [such inferential] knowledge without char
acteristic signs as the beginning [of meditation], how does this 
contradict the sutra? .. .Even though this first reply reflects the 
position of Kamalas'ila, it is not meant for those with sharp fac
ulties. As for my own tradition, even though you vainly adhere 
to the nonexistence of dualities such as knowledge and knpw- 
able objects, [the mental event that is this vain adhering] is not 
[really] different from luminosity. Thus, after becoming 
acquainted with [vain adhering] in the form of luminosity, you 
meditate [on it]. Since you meditate on the fact that even 
thoughts of what must be accomplished and what accomplishes 
[it] are luminosity, you know that the intrinsic nature o f [their] 
corresponding appearances is luminosity, and [so automatically] 
abandon characteristic signs. This is the tradition for those with 
sharp faculties. (DRSM, 464.7-15)

Contrary to Kamalasila, Maitripas tradition employs direct perceptions 
of the luminous nature o f all characteristic signs, as a result o f which the 
characteristic signs simply disappear, or rather appear as what they really 
are—luminosity. Sahajavajras Tattvadasakatika is again quoted at length 
when Zhonu Pal explains the superiority o f meditation in the third dhar- 
macakra. While analysis is said to play an important role for Kamalasila,



you should start in on meditation without an analytical mind right from the 
beginning after receiving paramita-based mahamudra instruction. Based on 
the lamas special instruction, you investigate the nature o f your mind by 
directly observing it. Zhonu Pal compares the momentum of recalling the 
three modes of proof and the disputant who sees what has to be established 
on the analytical path to your conviction and the lamas realization o f empti
ness on the path of direct perception. To be sure, for Zhonu Pal it is better 
not to precede a direct cognition of emptiness with inferential reasoning.1998

Zhonu Pal points out that such a nonanalytical approach to reality is 
supported by the Ratnagotravibhdgavyakhyd. Indeed in the introduction to 
the crucial paragraph on the defining characteristics o f buddha nature 
(RGV I.156-58 [J I.153-55]), the statement that buddha nature exists always 
and everywhere without a difference is based on the principle o f true nature 
(dharmatdyukti). This true nature is said to be reliance and principle at the 
same time:

Everywhere it is precisely the true nature o f phenomena that is 
what is relied upon:1999 the principle underlying an accurate real
ization of the mind [and] a correct knowledge o f it. The true 
nature of phenomena is inconceivable and unthinkable; it must 
be rather believed in.2000

For Zhonu Pal, this means that the nonconceptualizing mind is gener
ated by respectful faith in, and devotion to, the lama. This is the only way 
for a beginner to directly realize with certainty the mind s quality of non
origination and luminosity.2001

A  good explanation o f how you begin the nonanalytical approach to 
emptiness or natural luminosity is found in the commentary on the sec
ond vajra point, where Zhonu Pal explains the first mahamudra yoga of 
one-pointedness:
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The practitioners of the mahamudra pith instructions deriving 
from Maitripa say that when you abide in that which is not any
thing, being free from [unnecessary] thinking about the past, 
present, and future, a thought that distracts you from this may 
arise. In this case, you gaze at it without getting agitated about 
what exacdy has arisen. This very gazing is a thorough searching 
o f how [the mind operates] with regard to that thought. Thus it 
is said. Even though all other thoughts become completely 
pacified in this way, you must [continue to] meditate. The mind
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meditates and a subtle thought o f abiding arises. When you gaze 
[with] naked [awareness] also at this, this subtle thought too 
ceases, and a mind arises that is like space in being free from a 
middle and extremes. This is called the yoga o f one-pointedness. 
[DRSM, 137.23-138.2]

Also Nagarjuna has said [in his Bodhicittavivarana, stanza 51]:
“The defining characteristics o f abiding in [a state of] mind 
without apprehension are those of space. I assert that whoever 
meditates on space meditates on emptiness.” Having realized 
that the forms o f the objects o f all thoughts wandering about as 
the objects o f the external [world] are false, the subject too melts 
into the sphere of this very same mind, which is like space. When 
you see this, [neither] the [false] imagining, which is the cause 
o f the defilements, [nor] the focus o f this [false] imagining is seen 
as something at all permanent, joyful, or the like. Such a yoga 
must be practiced once it is seen in this way. [DRSM, 138.2-6]

A  little further down, after quoting Lankdvatdrasutra X.256ab and 
Mahdydnasiitrdlamkdra XIV. 23-27 in support, Zhonu Pal shows that his 
mahamudra approach can be brought into line with Haribhadra but not 
Kamalaslla:

The master Haribhadra maintains that through meditation bn 
the Madhyamaka view that all phenomena completely lack an 
own-being, the three clear appearances— small, middle, and 
large— of being without a perceived object and the one clear 
appearance o f being without a perceiving subject arise when on 
[the path] of penetration, while the clear appearance o f realizing 
the lack o f own-being arises on the first level. The followers o f 
mahamudra claim that the clear appearances o f the four [levels 
of the path of] preparation arise gradually from a single direct 
cultivation of abiding in a state of not directing your mind on 
anything. In this regard the great scholar Kamalaslla has said: 
“When the form of the perceiving subject and even nondual 
knowledge are destroyed, this [level] is called the supreme qual
ity on [the path of] partial concordance with penetration (i.e., 
its fourth level).” I think that the explicit teaching to meditate 
on the stage of the supreme quality, [namely,] that nondual 
knowledge is not true, does not exactly accord with Haribhadra. 
(DRSM, 138.21-139.2)
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At the end of his explanation of the stanza R G V 1.31, in which the own
being o f buddha nature is said to resemble the qualities of a wish-fulfilling 
jewel, the sky, and water, Zhonu Pal quotes Dampa Sangye, who teaches 
the four mahamudra yogas based on this stanza:

In view of its (i.e., the buddha elements) nature of power, unchang
ingness, and adhesiveness,

It bears resemblance, in these, to the qualities of a wish-fulfilling 
jewel, the sky, and water.2002 (RGV I.31)

Dampa Sangye maintains the following:

Through the yoga o f one-pointedness you settle [your] mind [in 
such a way that it is] not moved by thoughts, like [unstirred] 
water [becoming] clear. By doing so, you realize space-like such
ness that is free from mental fabrication. With this as the base, 
you [practice] the yoga of one taste, and in doing so, you may 
be [again] focused on the outside with the eyes and the other 
[senses], but you realize the suchness o f pure aspects. When the 
jewel-like, effortless yoga o f nonmeditation has arisen, compas
sion arises without effort for the master o f meditation. This is 
therefore the state o f a great bodhisattva hero, who works liber
ally for the sake of others. (DRSM, 272.6-10)

Zhonu Pal elucidates the first three o f the four yogas once more in con
nection with his presentation o f the three natures o f the buddha element, 
namely those associated with its being the dharmakaya, suchness, and the 
buddha potential (RGV I.147-52 [ J1.144-52]). These three aspects are illus
trated by the nine examples from the Tathdgatagarbhasiitra. The first three 
examples illustrate the dharmakaya, the fourth suchness, and the remain
ing five the buddha potential. In meditation practice, however, this three
fold classification does not matter for Zhonu Pal:

Even though the [buddha] element was explained in terms of 
separate [aspects] in line with the distinction among its three 
natures, in [meditation] practice these may be taken to be iden
tical. (DRSM, 430.25-26)

Nevertheless, Zhonu Pal links the three mahamudra yogas with these 
three aspects, and with the three particular features of the buddha qualities



that are gradually realized in the three yogas. The three particular features 
are explained in a passage from the Srimalddevisutra quoted in the vydkhyd 
on I.152-55 (J I.149-52):

Therefore, illustrious one, buddha nature is the basis, founda
tion, and support o f the unconditioned [buddha] qualities, 
which are connected [with it], inseparable [from it], and which 
[can]not be recognized as being disconnected [from it].2063

Zhonu Pal explains the particular feature o f being connected with the 
gloss “in the sense o f having the same identity (bdag nyidgrig);” insepara
ble means that “they are not different in essence”; and the last feature 
implies that “even though a long period o f time has passed nobody knows 
o f a method to separate them.”2004 The following explanation o f the three 
yogas is a commentary on a subsequent passage of the vydkhyd that intro
duces a section dealing with the defining characteristics o f buddha 
nature:2005

The yogins o f mahamudra gradually come to see the three 
particular features [of the buddha qualities]. Here, through the 
yoga of great one-pointedness, you see the vastness [of buddha 
nature],2006 seeing as you do your own mind to be without ex
tremes and a middle, just like space. When you realize as it 
indeed is, the [extreme] limit o f the selflessness o f all phenom
ena through the yoga o f freedom from mental fabrication, [you 
see that] nothing becomes empty later that was not [already] 
empty before. Since you realize that the nature o f the funda
mental state has ever been like this, and that nothing deviates 
from this fundamental state even when you become a buddha 
later, you see [buddha nature] as not being separate [from] such
ness. Because you realize through the yoga o f one taste that 
appearances and [their] empty [nature] are o f one taste, you 
know that the mind o f all sentient beings is like your own mind.
Since you know that the mind o f sentient beings is very similar 
to the pure dharmakaya o f the buddhas, you see [buddha nature] 
as the nature o f a definite potential. (DRSM, 431.6-13)

In the following, Zhonu Pal stresses that in the Ratnagotravibhaga the 
approach to reality or the buddha element is based on the principle o f true 
nature (dharmatayukti), which means that reality is simply o f a certain
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nature. It is inconceivable and cannot be realized through an ordinary 
direct cognition obtained on the basis o f familiarity with the content o f 
inferences:

Well then, you may ask whether such a seeing is one that has 
become a direct [cognition] from first realizing [buddha nature] 
in an inferential valid cognition based on the principle o f prov
ing on the basis o f feasibility, and [then] becoming continuously 
used to it (i.e., the content o f the inferential cognition); or 
whether it is a seeing that [occurs] for no major reason, [that is,] 
adventitiously? It is neither a seeing based on [the principle of] 
proving on the basis o f feasibility nor a seeing without reason. It 
is a seeing based on the principle o f true nature (dharmatayukti). 
(DRSM, 431.13-16)

The yoga o f nonmeditation is explained a litde further down:

You realize that the mind has never arisen, as time itself is free 
from mental fabrication. In consideration, however, that [mind] 
appears as if  the mind to be meditated upon and the meditating 
mind were different, the conventional expression “nothing to 
meditate upon” (or nonmeditation) is used when you have actu
alized [the truth] that the two forms o f an object and a subject 
do not exist, in the same way as a lamp does not illuminate itself.
This [level] o f nonmeditation, moreover, has states that are 
small, middle, and large according to differences in gross, aver
age, or subtle [degrees of] abandoning what must be given up.
As for Maitripa, who said that there are no stages, he did not 
think that there are no differentiations according to small and 
average; he thought that everything has one single taste— the 
taste o f emptiness. (DRSM, 433.7-12)

Zhonu Pals Justification o f  a Sudden 
Mahamudra Path
In the description of the four mahamudra yogas above, Zhonu Pal quotes 
Gotsangpa because he relates them with the more common system of the 
five paths and ten bodhisattva levels. The yoga o f one-pointedness corre
sponds to the path o f accumulation and preparation, the yoga o f freedom 
from mental fabrications to the path o f seeing and the first bodhisattva
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level, the yoga of one taste to the subsequent impure bodhisattva levels up 
to the seventh, and the yoga of nonmeditation to the last three pure levels.

On the other hand, the stance that mahamudra is attained in one go is 
also endorsed: Zhonu Pal quotes a pertinent passage from Zhang’s Phyag 
rgya chen po lam zab mthar thug2007 to the effect that the true nature o f phe
nomena (dharmata) is directly realized on the path of seeing and that the 
ensuing bodhisattva levels cannot be distinguished so as to correspond to 
various parts of the dharmata, for the dharmata is indivisible. As Zhang 
says, once the sun has risen, nobody will stand up and say it is not the sun 
because it cannot melt ice immediately. To support this point, Zhonu Pal 
refers to Haribhadra, who says that nothing new is actualized on the path 
of meditation that has not already been seen on the path o f seeing.2008 As 
further support, Zhonu Pal quotes Candraklrtis Madhyamakavatara- 
bhdsya, which compares advancement on the bodhisattva levels to the trail 
of a bird in the sky, which cannot be expressed or seen even by the wise.2009

Zhonu Pal goes one step further and contends that the levels o f the vehi
cle of defining characteristics are not real levels but only “preliminary lev
els,” that is, levels on the path o f preparation. Under this assumption, it is 
not only the real bodhisattva levels o f the paths o f seeing and meditation 
that are like the trail of a bird in the sky but also the preliminary ones. To 
support his argumentation, Zhonu Pal draws our attention to a presenta
tion of the ten pdramitds on the level of engagement based on conviction 
in the Vairocanabhisambodhitantra.2010 According to the Vairocanabhisam- 
bodhitantrapindartha, these correspond to the preliminary bodhisattva lev
els and so are below the actual path o f seeing or the first true bodhisattva 
level.2011 Zhonu Pal further tries to show that the four yogas o f mahamudra 
are in accordance with the four states of penetration as explained in the 
Abhisamayalamkdra,2012 and claims that from the eighth [preliminary] level 
onward, all four yogas are completed in one instant.2013 Finally, Zhonu Pal 
holds that it is even possible to include the path o f accumulation under 
“engagement based on conviction.”

In order to establish that the levels and paths o f the vehicle o f defining 
characteristics belong in reality to the path o f preparation, it is necessary to 
show that the arhats enter the bodhisattva path below the actual path o f 
seeing. Zhonu Pal explains that there are different opinions about the level 
on which arhats join the Mahayana:

...before, in my own tradition, this used to be explained by 
adducing the discourses (lung) o f Buddhaguhya.2014 But as to this 
“entering on the eighth level”— if an arhat o f the Sravaka[yana]
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entered the Mahayana, [and] if you maintained that his conver
sion to the Mahayana and the arising o f the wisdom of the eighth 
level were simultaneous, and if  you achieved in three lifetimes of 
an arhat what has to be accomplished on the basis of your con
duct [over] many incalculable eons from the first to the seventh 
level, then you would fall prey to error, [namely,] the unaccept
able consequence that arhats have sharper faculties then bodhi- 
sattvas, and this would be completely against reason. (DRSM, 
500.7-11)

The entering into the Mahayana on the eighth level has to be under
stood rather in the following way:

In the same way as beginner bodhisattvas are said to enter [the 
state of] buddhahood on account o f having generated a mind 
that wishes to enter buddhahood, some arhats who generate the 
wish to attain the eighth level of the Mahayana by focusing [on 
it], and who are said to learn as much as they can [to attain it], 
are called “the ones who enter the eighth level.” In this case I do 
not see any contradiction. (DRSM, 500.12-14)

Thus, based on the Vairocanabhisambodhitantra, Zhonu Pal relegates the 
five paths and ten levels commonly explained in Mahayana and the four 
yogas of mahamudra to a level called engagement based on conviction, which 
in reality corresponds to the paths o f accumulation and preparation. I f  this 
is accepted, you can maintain that even a beginner can have a direct exper
ience o f the trtie nature o f his mind, and this is what is referred to as attain
ing mahamudra in one go.

A  combination of gradual and spontaneous aspects o f the path of purifi
cation can fie found in a prose passage following stanza II.127 in the 
Lankavatdrasutra (LAS 55.3-56.6),2015 which illustrates the gradual aspects 
with examples such as the growing o f grass or the mastery of skills, and the 
spontaneous with reflections in a mirror and the brilliance of the sun and 
the moon. Basing himself on this, Zhonu Pal explains that the stains are 
gradually purified up to the seventh bodhisattva level, while after that the 
objects o f knowledge appear instantaneously, as in a mirror.

From what has been said above, it follows that Zhonu Pal interprets the 
seventh bodhisattva level o f the Lankavatdrasutra as the Vairocandbhisam- 
bodhitantra does, namely as a preliminary one. It follows further that the 
gradual process of purification o f stains within the three dharmacakras goes



400 A D I R E C T  PATH  TO T H E  B U D D H A  W I T H I N

only up to the preliminary seventh level. Does this also mean, however, that 
the nonconceptual wisdom fully ripens after the preliminary seventh 
level,2016 that is, that complete buddhahood is attained, instantaneously, 
already at that level? The example o f the rising sun, used by Zhang to illus
trate the attainment of mahamudra in one go, does not suggest an instan
taneous attainment of complete buddhahood entirely; for even though 
nobody maintains that the newly risen sun is not the sun, the ice does not 
immediately melt.2017

In a discussion of a supposed tension between Haribhadras statement 
that the entire dharmadhatu is seen on the first bodhisattva level on the one 
hand, and the Dharmadhatustotra on the other, according to which only a 
tiny part of the dharmakaya is seen even on the tenth level, Zhonu Pal says 
that Haribhadra takes the dharmadhatu as the selflessness o f phenomena, 
as something that has the defining characteristics o f a negation. Therefore, 
it makes sense to say that it is seen completely on the first level. But attain
ing the dharmakaya o f a buddha is something else again, because for Zhonu 
Pal dharmadhatu is not just a different name for the dharmakaya. The dif
ference is that on the first level you see only your own buddha nature 
directly, but not that o f others.2018 Attaining mahamudra thus means for 
Zhonu Pal that the direct vision o f emptiness on the first level is not dif
ferent from seeing it on the tenth level. But the extent of perceived reality 
or buddha nature necessarily increases, so that the buddha nature o f other 
beings are seen as well, in the same way as Zhangs newly risen sun still gets 
stronger and melts the ice.

We can now better appreciate Zhonu, Pal’s great effort to interpret the 
Ratnagotravibhdga as implying that there is a difference between the three 
aspects of the buddha element, namely the dharmakaya, suchness, and the 
buddha potential, and that accordingly, buddha qualities exist in ordinary 
beings only in a subtle form and must naturally mature. During medita
tion practice, however, these three aspects can be taken to be identical, 
according to Zhonu Pal.2019 In other words, with regard to gazing at your 
true nature of mind in meditation,2020 there is no difference on the various 
bodhisattva levels; still, the buddha qualities mature gradually on these lev
els,2021 in the same way as Zhangs sun gradually gains strength. For Zhonu 
Pal, such a view is in perfect harmony with scholars such as Haribhadra or 
Candrakirti, and thus with mainstream Indian Mahayana.2022

To be sure, an instantaneous experience o f mahamudra, which occurs 
once the mind first becomes free from mental fabrication on the level of 
engagement based on conviction, does not entail that the buddha quali
ties have already matured on this early level. Referring to Zhang Tsalpa
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Tsondrii and Drigung Jigten Sumgon, Zhonu Pal argues that it would fol
low therefore that the sun has not risen because its qualities (such as melt
ing ice) are not yet in evidence during the first hours o f the day.2023 As a 
further support, Zhonu Pal adduces the Dasabhumikasutra according to 
which you attain 112 qualities only in the life after the one in which you 
have reached the first level.2024 It is only against this background that we 
can fully understand the importance o f maintaining that the buddha qual
ities have to grow naturally. By taking such an approach, Zhonu Pal pro
tects his understanding o f mahamudra from being classified as “Chinese 
Buddhism.”

Zhonu Pal does not seek open controversy over his mahamudra inter
pretation o f buddha nature and avoids the controversial mahamudra term 
white panacea (dkar po chig thub), which stands for the self-sufficient 
means o f directly realizing your natural mind. He is also not much con
cerned with directly justifying his mahamudra explanations, the mere pos
sibility o f interpreting the Ratnagotravibhdga in line with mahamudra 
being justification enough for him. Only once does he indirectly address 
the criticism that his mahamudra is “Chinese Buddhism.”2025

This charge of being “Chinese Buddhism” is addressed in the commen
tary on RG V  I.15, in which the wisdom of “quality” (yathdvadbhavikata), 
that is, the realization of natural luminosity and the two types o f selfless
ness, is understood in terms o f the first two mahamudra yogas. Zhonu Pal 
leads into the topic “selflessness o f phenomena” with a quote from 
Santidevas Bodhicaryavatara, stanza IX .55:

The remedy for the darkness o f the hindrances o f defilements 
and the knowable is emptiness. Why does not [the yogin] who 
wishes [to obtain] omniscience quickly meditate on it?2026 
(DRSM, 165.21-22)

.. .and skillfully directs the matter o f “Chinese Buddhism” away from his 
mahamudra tradition toward Santideva by asking:

Well then, is the explanation o f the Chinese monk called Maha- 
yana not appropriate? The Chinese monk said, “Everything that 
must be given up is only eliminated by meditating on emptiness, 
and since doing so confers the ability to realize everything know- 
able, the teachings relating to skillful means— such as compas
sion, the generation o f an enlightened attitude, the [first] five 
paramitas, and the four [means of] conversion— are only for the
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sake of guiding foolish low-class [practitioners], but they are not 
for those with sharp faculties.” (DRSM, 165.22-25)

Zhonu Pal comes to the aid o f Santideva with three arguments:

This is not the case. The first reply is [as follows]: Master Nagar- 
juna says [in his Bodhicittavivarana, stanza 73]: “When yogins 
have thus meditated on emptiness, [their] mind will, beyond all 
doubt, rejoice in benefiting others.”2027 Thus meditation on 
emptiness gives rise to compassion, and through it you become 
engaged in applying skillful means. (DRSM, 165.25-166.1)

The second reply: It is not only that by meditating on empti
ness you finally achieve omniscience; along the way, you come 
to know many things not known before by becoming free from 
gross hindrances. Therefore Santideva says [in his Bodhicar- 
ydvatdra V III. 94ab]: “I must remove the suffering o f others, be
cause it is suffering like my own suffering.”2028 From this 
reasoning, therefore, an inferential valid cognition arises 
involving the realization that the suffering o f others must be 
removed, and it is [further] taught that you become active for 
the sake of others. When many knowable objects appear as a 
result o f meditation, you realize by means o f valid cognition 
that it is inappropriate not to work for the sake o f others. 
(DRSM, 166.1-6)

The third reply: Also, the great compassion of a tathagata is 
included in the teaching o f the last dharmacakra that sentient 
beings are naturally endowed with the qualities of a buddha. As 
both insight and compassion have always been connected in 
terms of their nature, you [automatically] apply abundant skill
ful means by merely realizing emptiness and exhausting all hin
drances— [even in the case of] those who [first] abandon neither 
the hindrances o f not attending to the benefit o f sentient beings 
nor the ignorance [of the need] to benefit the countless sentient 
beings, the abundant skillful means of benefiting others not hav
ing been taught [to them]. (DRSM, 166.6-1.0)

In other words, there is nothing wrong with the strong emphasis on “gaz
ing at your own nature” in mahamudra practice, since it is nothing other 
than the direct perception o f emptiness2029 in mainstream Madhyamaka. 
According to the Bodhicaryavatdra itself, the need for the first five pdramitas



is in no way questioned by seeing meditation on emptiness as the remedy 
that removes all defilements.

The Fourth Zhamarpa Chodrag Yeshe expresses the following complaint 
in his commentary on the Bodhicittavivarana, which he had composed on 
the basis o f explanations by his teacher Zhonu Pal:

Such a meditation (i.e., nonconceptual meditation on empti
ness), which was praised by Arya Nagarjuna, was proclaimed by 
some [masters] during the earlier and later [diffusion o f the 
Dharma] in Tibet as being the meditation o f the Chinese Hva 
shang; still, here in this treatise (i.e., the Bodhicittavivarana) it is 
taken as the tradition o f the great bodhisattvas.2030

In order to support the stance that mahamudra is attained in one go, it 
is necessary to show that the qualities o f the dharmakaya (at least in their 
subtle form) are already present in ordinary beings as the very nature o f 
their adventitious defilements.2031 For Zhonu Pal, the four qualities o f the 
dharmakaya, namely the perfections o f purity, self, bliss, and permanence, 
are a key to understanding this. They are explained in R G V 1.35-36 as the 
fruit of four causes within buddha nature: conviction, insight, meditative 
stabilization, and compassion.

The perfection o f the qualities purity, self, bliss, and permanence 
are its fruit.

[To attain this fruit] it acts with aversion to suffering and longing 
and praying for the attainment of peace. (RGV I.35)

What is taught here in the first half o f the stanza?

The fruit (i.e., the four qualities) o f these [four causes] is, in 
short, constituted by the antidote to what has [again] become a 
fourfold mistaken [view], the opposite [of the four mistaken 
views concerning samsara having been wrongly applied] to the 
dharmakaya.2032 (RGV I.36)

Ordinary people usually think that the conditioned phenomena of 
worldly existence are pure, possessing a self, blissful, and permanent. These 
mistaken views are cured by the correct notions that such phenomena are 
impure, without a self, suffering, and impermanent. It would be wrong, 
however, to extend these predications to the dharmakaya. Generating the
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perfections of purity, self, bliss, and permanence is the way to correct such 
a mistake.

Zhonu Pal points out that this is not achieved by a contrary mode of 
apprehension but by cultivating the path that, appears as bliss:

You internalize that here, in the last dharmacakra, notions of 
impurity and the like are abandoned with the aid o f the notions 
of purity and so forth. Therefore, when the entire world appears 
to the noble sravakas as suffering, [such a notion] is abandoned 
by cultivating its antidote, [that is,] the path that appears as bliss 
but not a path involving a contrary mode o f apprehension. 
(DRSM, 290.10-13)

Liberation through the appearance o f the path as bliss is compared to 
the liberation that comes from seeing emptiness. In order to remove wrong 
notions, which can be compared to the eye sickness o f seeing falling hairs, 
it is the medicine o f emptiness that must be relied on to cure ailing eyes, 
and not inferential valid cognitions. Such an application of emptiness is the 
practice of mahamudra:

To abide in the sphere in which appearances [simply] occur as 
they are, without disturbing the mental faculty with thoughts, 
with something involving the cognitive modes of removing and 
negating or positing and establishing, is mahamudra yoga. 
[Another] name for it is emptiness,* and here it is [like] eye med
icine. Moreover, the teaching of the four notions o f purity and 
the rest with regard to the dharmakaya relates to the path of 
mahamudra. Apart from this, they are not notions that fix on 
[any] characteristic sign. (DRSM, 290.19-23)

If  you ask how [this can be], in [R G V 1. 140 (J I.137) it is said]:
“Just like filth is repulsive [even for ordinary people], the active 
states [of defilements are repulsive] for those possessed by desire;
[they are] like filth, for they are the cause of their indulging in 
[unpleasant objects of] desire. ”2033 This has been said with regard 
to the path of apparent [truth]. Here, [in such a state,] when ter
rible imaginings o f attachment have arisen, you are disturbed by 
them, and a mind turned away from them does not arise. When 
you rest within the very thought of attachment, then that dis
turbed mental faculty itself, the condition that gives rise to 
attachment, calms down.2034 (DRSM, 290.23-26)



Something like that is called meditation on purity; and it is 
not impurity. Nor is it to internalize the thought of blindly label
ing it ultimate purity. (DRSM, 290.26—291.2)

Likewise, when you abide in that same sphere, abiding as in 
the former continuous flow o f mind, there is no high and low o f 
dualistic appearances, and therefore you attach notionally [to the 
mind] the name permanent. (DRSM, 291.2-3)

Likewise, when you abide in a single continuity, like space, 
after such an abiding mind (i.e., abiding within attachment) has 
become free from the clouds o f mistaken appearances, the mind 
is said to have attained independence, and is notionally labeled 
as self. (DRSM, 291.3-5)

When you abide within this same sphere [of attachment] after 
gaining the certainty that all mistaken appearances [result] from 
an object and subject, [that is, from] dualistic appearances, non
dual wisdom, [that is,] thorough self-realization, arises. By virtue 
o f it, all thoughts, such as the wish to abandon samsara or attain 
nirvana, are pacified, and the mind has no more thorns. You are 
free from all appearances o f suffering, and this is called medita
tion on bliss. (DRSM, 291.5-8)

Thus, every samsaric state of mind can be the starting point o f maha- 
mudra, even the wildest forms o f defilement can be experienced as the per
fection of purity, bliss, and the like by simply abiding and relaxing within 
them and calming down. The qualities o f buddha nature are not something 
other than or somewhere else than in defilements. This requires that both 
of them, namely the two truths, are not taken to be different with regard 
to their nature.2035 Thus Zhonu Pal explains a little further down:

As for the definitive meaning, attachment and so forth are ulti
mately of the nature (rang bzhin) o f the dharmakaya. The noble 
s'ravakas make a mistake in clinging to attachment as something 
real.... (DRSM, 292.17-19)

This is also clear from the commentary on the two stanzas RG V  I.157—58 
(J I.i54-55), which teach the defining characteristics of the two types of 
emptiness:

A  bodhisattva who is versed in the two modes of the particular 
features of emptiness, namely being empty of adventitious stains
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but not empty o f qualities, is somebody in possession o f the full 
meaning o f emptiness. As for the mode o f identity [and] differ
ence— not [a form of] emptiness, [namely,] the interruption [of 
attachment to a desired object] as something different from, or 
outside of, the mind— you are distracted and very perplexed by 
a mind that is engaged in many forms. In terms o f the view, 
[when holding] such views, [and] this view [in particular], you 
do not dwell in meditative equipoise [focused] on full meaning, 
nor do you even obtain deep insight. Since the calm abiding of 
one-pointedness is not obtained either, the mind is said to be 
distracted from emptiness in the states o f both view and medi
tation. (DRSM, 444.9-14)

I f  you know the emptiness explained here, you do not think 
that the interruption o f attachment is emptiness. Nor do you 
think that attachment itself is emptiness. Because you do not see 
emptiness existing as something different from attachment 
either, you let [your mind] rest in that very attachment, just as 
it appears, without refuting or establishing [anything]. By doing 
so, you also come to see the natural luminosity [of attachment] 
through deep insight. Whatever thought arises becomes a friend 
of meditative stabilization and therefore becomes [the maha
mudra yoga of] one-pointedness as well. Moreover, emptiness is 
here declared to be ultimate emptiness. It is the very buddha 
nature itself, declared to be the ultimate truth, that is, the truth 
of the noble ones. (DRSM, 444.14-19)

The assertion that ultimate emptiness (equated with buddha nature) and 
defilements, or nirvana and samsara, are in reality inseparable, and both 
your own mind, is one o f the central tenets in mahamudra. It goes back to 
Saraha, who compares the two with two trunks growing from one seed.2036

Pairs o f  Paradoxes
By maintaining that the buddha element and the adventitious stains are 
identical in terms of their empty nature, Zhonu Pal protects himself against 
a too-ontological interpretation o f the third dharmacakras positive predi
cations of the ultimate. According to his mahamudra tradition, such cat- 
aphatic statements, as Seyfort Ruegg and Schaeffer2037 proposed calling 
them, are usually contrasted with or, more accurately, complemented by a 
negation. Such an apophasis, to use the Greek term for this kind of nega



tion, ensures that cataphatic statements do not mislead you into thinking 
that the true nature of mind consists o f independently existing entities. 
Since the true nature o f mind is beyond the reach o f language or logical 
forms of expression, it can be only tentatively expressed, by pairs of para
doxes. Thus, mahamudra descriptions o f the ultimate consist o f sheer end
lessly creative play between cataphatic and apophatic terms. They are not 
a senseless repetition o f paradoxes but pith instructions that directly point 
to your own true nature.

Cataphatic terms can be subsumed under freedom from mental fabrica
tions and. apophatic terms under awareness. The awareness has nothing to 
do with ordinary consciousness but rather is a synonym of the ultimate. 
For Zhonu Pal buddha nature is best described by a combination o f both: 
“awareness that is free of mental fabrication.” The first problem is that any 
statement about the ultimate harbors a paradox, in that it is necessarily an 
object o f the intellect (being labeled as buddha nature, for example), as 
reflected in its being able to function as a grammatical substantive. Some
thing that is termed free from mental fabrications is being mentally fabri
cated in the very process o f calling it such. This paradox is only heightened 
by combining the predication free from mental fabrication with the predi
cation awareness. Understood as a stream o f moments, awareness is 
momentary and thus, strictly speaking, an apparent truth (and so, accord
ing to Buddhist terminology, a mental fabrication).2038 The combination o f 
two terms that are prim a facie paradoxical not only points to the limita
tions o f logical forms o f expression but also works toward transcending the 
limited capacity o f the intellect and realizing the paradoxical nature o f the 
ultimate in a direct valid cognition. Such pairs o f paradoxes go back to the 
prajnapdramitd literature, where the cataphatic tarn  form  is combined with 
the apophatic term empty. The endless repetition o f this paradox in differ
ent variants may be tiring for the reader bent on a purely intellectual 
approach, but the constant confrontation with the paradoxical nature o f 
the ultimate during a traditional recitation is a skillful practice designed to 
make emptiness realizable.

The inconceivable nature o f the relation between the two members o f 
such paradoxical pairs is dealt with in the stanzas RG V  I.23-25, which pro
vides for each o f the four objects o f the omniscient— namely, suchness min
gled with stains (buddha nature), stainless suchness (enlightenment), 
qualities, and activity— a reason why they are inconceivable.

Suchness mingled with stains and then suchness apart from stains,
The stainless buddha qualities and buddha activity,
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Are the objects for those who see the ultimate [truth];
From them the sublime Three Jewels arise.2039 (RGV I.23)

The potential o f [these] Three Jewels
Is the object o f those who see everything;
This fourfold [object] is inconceivable
For four reasons in sequence:2040 (RGV I.24)

Because [suchness] is endowed with both purity and defilements;
Because [suchness] has [ever been] free from all defilements and 

[still] has been purified;
Because the properties [of a buddha] are inseparable;
And because [buddha activity] is without effort and thought.2041 

(RGV I.25)

The vydkhyd explains the four reasons in the following way:

i.The [first] point here is inconceivable, because suchness mingled 
with stains is simultaneously— at one and the same time— pure and 
defiled, being an object o f experience not even for pratyekabuddhas, 
who are convinced of what the profound Dharma is like.2042

2. The [second] point here is inconceivable, because suchness, which 
is free from stains, is first defiled with stains and [only] later is 
pure.2043

3. The [third] point here is inconceivable, because stainless buddha 
qualities are found to be not different in terms of their inseparable 
true nature, before and later, even on the level of ordinary people, 
which is invariably defiled.2044

4. The [fourth] point here is inconceivable, because buddha activity 
unfolds in sentient beings simultaneously, everywhere, at all times, 
and without effort and thought in accordance with their mental dis
position and [the capacity o f the] disciples, and this without fault 
and in an appropriate way each time.2045

The first two points are inconceivable because suchness that has ever 
been naturally pure can be mingled with stains. Related to this paradox, of 
course, are the stainless buddha qualities, which are inseparable from such
ness even on the level o f ordinary beings. The unlimited activity that 
unfolds on the basis o f these qualities just adds to the inconceivable nature 
of the buddha element, which in its purity possesses these qualities and is 
nevertheless the basis of samsara.



Based on the explanation in stanzas R G V  I.157-58 (J I.154-55) that it is 
the adventitious stains, not the qualities, that are separable, we might imag
ine that the buddha element is something essentially different from the 
stains. Even though the two can mix with one another and coexist, they do 
not interfere with each other, except that the stains prevent the manifesta
tion o f the primordial buddha nature with its inseparable qualities. This 
would be the Jonangpa zhentong view.

For Zhonu Pal, the buddha qualities and the stains are properties of 
exactly the same buddha element,2046 and what is really inconceivable is that 
the true nature of mind can have such contradictory or paradoxical prop
erties at the same time. O f particular interest is Zhonu Pal’s concluding 
commentary on R G W 1.25, in which the first two reasons ofwhy the stages 
of purification (buddha nature and enlightenment) are inconceivable are 
related with awakening (sangs), cleansing (byang), and freedom from men
tal fabrications, while the second two reasons— why the naturally present 
qualities and activity are inconceivable— illustrate blossoming (rgyas), 
accomplishment (chub), and awareness:

The main subject discussed in this treatise is the enlightenment 
o f the Buddha. In this regard, the first two reasons show the 
[Buddha’s] awakening (sangs) and cleansing (byang), in that 
they show the stages o f purification. The second two show the 
[Buddha’s] blossoming and accomplishment (chub), in that 
they show the qualities and the activities associated with them.
With regard to the basis, the first two reasons mainly show the 
mode o f being free from mental fabrication; they show that 
[the element] has been ever empty o f suffering and the origin 
[of suffering], [which are] the characteristic signs o f what is 
adventitious. The second two reasons mainly show the element 
in its mode o f abiding in the form of awareness; they show the 
qualities and their activities. [As to what results] from the ele
ment’s freedom from mental fabrication [it is the three 
nirvanas], for based on whether [only] one side o f it is realized 
or it is completely realized, it [can] become [any of] the 
nirvanas of the three vehicles. From its mode as awareness, the 
element develops into the phenomena o f samsara, given that 
the whole o f samsara arises from the basic consciousness, which 
is a reflection o f this appearing mode [of awareness]. (ZhP 
241.6-14)
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That the same buddha element is able to turn into samsara and nirvana 
in its respective modes o f awareness and freedom from mental fabrication 
pointedly illustrates the paradoxical nature o f awareness that is free from, 
mental fabrication, or to be more exact, “the element that is both awareness 
and freedom from mental fabrication.” This can be sensed in the very terms 
for Buddha (sangs rgyas) and enlightenment (byangchub) in Tibetan. While 
the first syllables sangs and byangvac apophatic, expressing the nonexistence 
or negation of defilements, the second syllables denote the blossoming of 
qualities and the accomplishment o f the activity associated with them and 
are cataphatic in nature, that is to say, they assert something.

Mahamudra descriptions o f the true nature o f mind normally suggest 
that the true nature o f mind is not really different from the mind o f 
buddhas.2047 Even Zhonu Pal, who otherwise carefully distinguishes the 
subtle qualities of ordinary beings from the blossomed qualities o f buddhas, 
says that there is no difference in meditation practice.2048 Enlightenment is 
thus, as awareness, the true nature of suffering.

Pairs of paradoxes can also be identified in the explanation o f the four 
qualities of the dharmakaya. Awareness, whose reflection is the basic con
sciousness with all the mental imprints, can manifest samsaric states of 
mind, such as suffering.2049 Since ordinary people cling to such states as 
something supposedly blissful, the first step is to negate such a wrong per
ception. Indeed the sravakas realize that suffering is not blissful. The true 
nature of suffering is, however, the dharmakayas perfections o f bliss, etc., 
but this is recognized neither by simply clinging to suffering as bliss nor by 
simply negating the notion that it is bliss. By resting your mind in suffer
ing just as it is, you actualize the emptiness o f the suffering, or you gain 
freedom from mental fabrication, transcend the level on which bliss and 
nonbliss form a paradoxical pair, and attain the perfection o f bliss beyond 
bliss and nonbliss. The same holds true for the dharmakayas perfections o f 
self, purity, and permanence.2050

The crux that paradoxes boil down to is to serve the purpose o f tran
scending the ordinary. Thus a simple predication is not enough to point 
out the true nature of mind. Even the most accurate terms, including spon
taneous presence, coemergent, magical display, and luminosity, do not do this 
entirely, unless they are complemented by a corresponding apophatic for
mulation, such as free from the extremes o f thought and expression; without 
origination, abiding and cessation; having no form, shape, or color; or not 
being established as anything. Still, paradoxical pairs can only point to some
thing beyond words.



8. Conclusion

Zhonu Pal, as his biography shows, commanded a wide range o f 
knowledge. Not only did he enjoy a full-fledged Kadampa edu
cation at Chenyd, he also studied at nearly every monastic or reli

gious center in U and Tsang. Zhonu Pal wrote his Ratnagotravibhdga 
commentary when he was eighty-one years old, and he must have con
sidered the various views o f his teachers in doing so. Our study confirms 
what Zhonu Pal claims in the colophon, namely that he combined the 
commentarial tradition o f Loden Sherab with Gampopa’s and Drigung 
Jigten Sumgon’s mahamudra interpretation of the Ratnagotravibhdga. 
Zhonu Pal’s close relation to the Pagmo Drupa rulers could be an expla
nation for this preference.

When the six positions described in part i o f this work are compared, it 
can be said that Zhonu Pal’s way o f interpreting the Ratnagotravibhdga 
most resembles the position of the Drugpa Kagyii master Barawa Gyaltsen 
Palzang. Both hold that only the svabhavikakaya partakes of the ultimate 
truth, which means that for them there is not only a blank nothingness in 
the end but also an aspect o f clarity or awareness. Consequently, they only 
accept that the ultimate space-like qualities that resemble the svabha
vikakaya, namely the natural luminosity o f the dharmata of the mind, exist 
throughout beginningless time. For both, the inseparability o f buddha 
qualities is related to this dharmata, which cannot be differentiated in terms 
o f shape, color, or quantifiable numbers. As I have shown in the introduc
tion, a few passages in the Ratnagotravibhagavyakhyd do indeed suggest that 
this was the intention o f its author.

Barawa restricts the inseparability o f the qualities to their true nature, 
however, and concludes that the qualities of both the dharmakaya and the 
form kayas are themselves separable, the former (namely the ten strengths, 
etc.) being multiple and the latter (namely the major and minor marks of 
a buddha) having shape and color.2051 Zhonu Pal disagrees at least with
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regard to the qualities o f the dharmakaya, contending that the ten strengths 
only differ in terms of how wisdom experiences different objects, which 
does not have the undesired consequence that the dharmakaya consists of 
multiple features.2052 On the other hand, Zhonu Pal is far from endorsing 
the view of the zhentongpas or Longchenpa that the qualities o f both the 
dharmakaya and the form kayas exist throughout beginningless time.

If  anything, it is the qualities o f the dharmakaya, in the eyes of Zhonu 
Pal, that abide primordially, because they do not depend on a newly 
attained substantial cause for their abiding nature. They appear directly and 
blossom merely by becoming free from hindrances. Still, they exist in an 
ordinary mindstream only in a subtle form. The qualities o f the form kayas 
do not primordially exist even in a subtle form, because they depend on a 
substantial cause in the form of an artificially appropriated potential.2053 
Zhonu Pal’s theory of subtle qualities is a compromise between the clear 
statements o f the Tathdgatagarbhasutra, Srimaladevisutra, and other texts 
to the effect that buddha nature is inseparably endowed with innumerable 
qualities and the various attempts to bring the teaching of buddha nature 
into line with mainstream Madhyamaka. When we consider how these sub
tle qualities are explained, though, they are seen to be compared to the sub
tle seeds of empty space that is due to form another world after the current 
world has vanished. These space-like subtle seeds are said to resemble the 
svabhavikakaya and its ultimate qualities, and in the final analysis this the
ory o f subtle qualities does not differ from Barawas position. In other 
words, both Barawa and Zhonu Pal are careful enough not to violate the 
Madhyamikas dictum o f emptiness.

A  similar approach can be observed in the case o f Ngog Loden Sherab, 
for whom nothing is newly acquired in terms o f the essence o f enlighten
ment. Nevertheless, the realization of the ultimate is taken as the cause of 
all qualities, which gather as if  called, and are thus naturally connected. It 
seems very likely that Zhonu Pal s theory o f subtle qualities is a further 
development of Loden Sherabs “gathering o f naturally connected quali
ties.” Loden Sherabs interpretation was at least helpful in getting the 
notion of a natural growth o f qualities accepted.

In view of this theory o f subtle qualities, it is difficult to see how Zhonu 
Pal could have adopted Tsongkhapas explanations of the Ratnagotra- 
vibhaga, as the Fourth Zhamarpa Chodrag Yeshe suggested he did when he 
reported that Zhonu Pal was fond o f Tsongkhapas Ratnagotravibhaga- 
based hermeneutics.2054 Mikyo Dorje, too, informs us that Zhonu Pal was 
influenced by Tsongkhapa in his presentation o f the natural and fortified 
potentials in the Kalacakra commentary Rgyud gsurn gsang ba.205i In that
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commentary, Zhonu Pal seems to claim further that buddha nature in sen
tient beings is merely their six ayatanas, which resemble a buddha.2056 
Zhonu Pal clearly rules out such an interpretation in his commentary on 
RG V  I.25.2057 His commentary on R G V  1.26, for its part, shows that he 
followed Loden Sherab’s explanation o f the buddha element as a cause, 
and thus differed from Gyaltsab Je.2058 Zhonu Pal may indeed have writ
ten his Rgyudgsum gsang ba (in 1442) while still under the strong influence 
o f his teacher Rimibabpa Sonam Rinchen, who advised him to abandon 
neither the mahamudra view nor the tradition o f the Gelugpas.2059 But in 
the Ratnagotravibhaga commentary, which Zhonu Pal wrote in 1473, 
Tsongkhapa is not referred to even once.2060

To be sure, Zhonu Pal’s subtle qualities refer to the natural luminosity 
of an ordinary mindstream and not to distinct entities on the order o f the 
ten strengths and the like. In this respect it is interesting that Barawa claims 
that even Dolpopa was thinking o f natural luminosity or the ultimate qual
ities of the svabhavikakaya (i.e., the qualities described in RGV II.46c~47d) 
when he said that buddha nature is not empty o f the ten strengths and so 
on (i.e., the qualities o f both the dharmakaya and the form kayas). More
over, it is noteworthy that Longchenpa speaks o f “luminous major and 
minor marks o f the Buddha” Cod mtshan dpe) when referring to primordial 
qualities.2061

Various passages show that in the eyes o f Zhonu Pal, every mindstream 
has its own subtle qualities that naturally blossom into their own enlight
ened dharmakaya. In other words, he adheres to explanation number 9 in 
my list o f Zhonu Pal’s own summary o f possible positions on buddha 
nature: you realize your own natural mind and so understand that the mind 
o f a buddha and the mind o f all sentient beings are o f a similar nature.2062 
This means that the fully blossomed wisdom of the buddhas with its ten 
strengths and so forth is not contained in the mindstream of sentient 
beings, and the real buddha kayas do not pervade sentient beings (in the 
sense o f sharing a common part o f space) .2063 This is clear from Zhonu Pals 
explanation o f the example o f the vaidurya stone (which illustrates the 
dharmakaya) and the mud in the Sagaramatipariprcchd: the example o f a 
vaidurya stone is chosen in order to reinforce the notion that sentient 
beings’ nature o f mind and the dharmakaya are very much similar in type 
(but not the same thing).2064

Zhonu Pal informs us himself that he is here following Ngog Loden 
Sherab who distinguished a twofold “circle” ( ’khor lo) with regard to the sev
enfold subject matter in the Ratnagotravibhaga: the circle of the nonabiding 
nirvana and the circle o f the Three Jewels. In the first circle, sentient beings
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attain enlightenment through their practice, with their buddha nature 
functioning as a cause (rgyu) and the Three Jewels as an attendant condi
tion (lhan rig byedpdi rkyen). Since by these three still other disciples are 
guided, and by the next set o f three again still others, the whole is called a 
circle. Once disciples have become buddhas themselves, they assist other 
sentient beings in a second “circle” by acting as attendant conditions for 
these other’s enlightenment.2065

Zhonu Pals and Ngog Loden Sherab’s understanding of distinct mind- 
streams that become buddhas on their own is supported by a passage from 
the Avatamsakasutra quoted in R G W  I.25.2066 This early stage o f the 
tathagatagarbha doctrine does not vindicate monism, since enlightenment 
is described as being equal to but not identical with an already existing 
tathagata.2067 This is in sharp contrast to the zhentong of Dolpopa, and, if  
you follow Mikyo Dorje, also o f Rangjung Dorje, who maintains that the 
ultimate buddha kayas literally pervade the entire universe, including all 
sentient beings.2068 According to Dolpopa, it is in this sense that all buddha 
qualities are already complete in you. Still, the buddha kayas, or buddha 
nature (which is the same thing in this form o f zhentong), are not consid
ered to inhere in the mindstreams o f sentient beings. On this point, zhen
tong is similar to the view o f Loden Sherab. Both have in common the 
belief that wisdom or luminosity is in reality the enlightened mind o f a 
tathagata. The difference, o f course, is that for Loden Sherab individual 
mindstreams generate their own buddha qualities.

Zhonu Pal does not follow Loden Sherab in every respect, though. For 
Loden Sherab, awareness o f wisdom or luminosity results from the enlight
ened mind penetrating the emptiness o f all phenomena, including the 
mental factors of an ordinary mindstream,2069 whereas for Zhonu Pal, and 
also Barawa, the emptiness o f such a mind has also an aspect o f clarity. In 
this respect, Zhonu Pal’s subtle qualities amount to something more than 
the emptiness of a blank nothingness.2070 The process of natural growth 
undergone by these subtle qualities is compared to turmeric powder turn
ing red when it comes into contact with lime,2071 which stands for the puri
fying factors o f the buddhas. In other words, the individual mindstream 
and the activity o f the buddhas both contribute substantially to your 
enlightenment.

A  slightly different picture is drawn when Zhonu Pal explains, based 
on Rangjung Dorje’s equation o f the unfabricated “natural mind” (tha 
mal gyi shes pa) with the dharmadhatu and the nature o f the victorious 
ones (i.e., buddha nature), that the mind does not alter its nature even 
when disturbed by defilements. Zhonu Pal comments that the mind
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remains natural and pure with regard to all those defilements; and since 
purity is the nature o f the qualities, these qualities increase naturally 
within it, like space when a house is being destroyed.2072 This picture is 
more in line with zhentong, in that the qualities are compared to space, 
which increases by removing the enclosure o f defilements. In other words, 
something that is omnipresent and fully developed throughout begin
ningless time is only being revealed, and thus only appears to grow in your 
individual mindstream.

You could argue that it is unlikely that a scholar like Zhonu Pal did not 
see the obvious contradictions between these two examples and the exeget- 
ical traditions they represent, and that he therefore followed a strategy sim
ilar to that o f Dolpopa, who would call Loden Sherabs commentarial 
tradition ordinary, the extraordinary explanation being tantric and one 
only hinted at occasionally in general Mahayana presentations. In order to 
settle this question it would be necessary to consult Zhonu Pals works on 
the tantras, especially the Kalacakratantra, which are unfortunately not 
available at present. But Zhamar Chodrag Yeshe does describe Zhonu Pal’s 
view on the “reflections o f emptiness” (siinyatdbimba), which are experi
enced during the Kalacakra practice o f the six-branch yoga. Thus the reflec
tions o f emptiness cannot be established by analysis as not truly existing; 
to see them rather means to see the true nature o f your mind.2073 This seems 
to be in line with the Jonang position. In fact, one o f Zhonu Pals Kalacakra 
teachers, Lhakhang Tengpa Sangye Rinchen, was a disciple o f the great 
Jonang abbot Chogle Namgyal, and Zhonu Pal must have known through 
Sangye Rinchen (whom he greatly respected) the extraordinary zhentong 
interpretation o f the Kalacakra as propounded by the Jonangpas. More
over, Zhonu Pal is described by Zhamar Chodrag Yeshe as having blended 
the teachings o f various traditions including the one by Yumowa Mikyo 
Dorje, whom Tuken Lozang Chokyi Nyima considers as the originator o f 
zhentong teachings.2074 I f  Zhonu Pal was in reality a zhentongpa, he would 
definitely have been one in the same mold as Rangjung Dorje, for both 
claim, contrary to the Jonangpas, that buddha nature undergoes momen
tariness. In fact, Zhonu Pal tries to show at length that even space is 
momentary in some sense.

Mikyo Dorje for his part observes no such similarity between Rangjung 
Dorje and Zhonu Pal, but rather criticizes Zhonu Pal for citing Rangjung 
Dorje in support o f his claim that buddha nature in sentient beings is merely 
their six sense fields (dyatanas), which resemble a buddha.2075 Mikyo Dorje 
makes it clear that the “ [buddha] element” (Skt. dhatti), or the potential, is 
nothing less than the dharmadhatu, or rather, the dharmadhatu wisdom,2076
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and not a cause in any real sense o f the word. Thus, he rejects any attempt 
to see in the buddha element a real cause.2077 But most importantly, Mikyo 
Dorje does not approve o f Zhonu Pal quoting Rangjung Dorje in support 
o f his explanation o f buddha nature. Right at the beginning o f his review 
o f the Rgyudgsum gsang ba, Mikyo Dorje makes it clear in what way he 
takes the positions o f Rangjung Dorje and Zhonu Pal to be different. After 
summarizing his and Rangjung Dorje s view that buddha nature is identi
cal with the all-pervading buddha kayas, he deals at length with a possible 
objection from Zhonu Pal’s side:

In your proposed way o f how buddha nature exists in sentient 
beings, the husk o f sentient beings does not exist...Well, it 
would then be proper to take a vase as the essence o f a rabbits 
horn.2078

This raises the question o f how Zhonu Pal defines the relationship 
between the ordinary impure mind and buddha nature, or apparent and 
ultimate truths. In chapter 2 we saw that Dolpopa regards the two as being 
different in that their identity is negated (grig pa bkag bai tha dad pa), 
whereas Barawa’s mahamudra stance o f equating buddha nature with the 
alayavijndna requires the two truths to be one in essence. Basing himself 
on the Lankdvatdrasutra, Barawa maintains that the alayavijndna and 
buddha nature are the same in essence but bear different names,2079 and even 
accepts the consequence that buddha nature experiences suffering in virtue 
of its awareness.2080 According to Mikyo Dorje, Zhonu Pal claims in his 
Rgyud gsum gsang ba that buddha nature is identical with the alayavijndna 
and that it also experiences suffering.2081 But in his Ratnagotravibhdga com
mentary there is nothing to this effect, and even though the Lankdva
tdrasutra is repeatedly quoted, Zhonu Pal refrains from fully endorsing the 
sutra’s equation o f buddha nature with the alayavijndna but rather takes 
the alayavijndna to be a reflection o f buddha nature.2082 Here again, Zhonu 
Pal follows Loden Sherab, who brings the buddha element into relation 
with the alayavijndna, maintaining that all sentient beings arise from the 
buddha element under certain specific conditions.2083

As we saw in chapter 2, Rangjung Dorje combines a strict Yogacara dis
tinction between the alayavijndna and the supramundane pure mind (sim
ilar to zhentong) with Saraha’s mahamudra explanation (the mind is the 
basis o f samsara and nirvana), including as he does— based on the works 
o f Maitreya— mere appearances empty o f duality, or the stainlessness o f the 
eight types o f consciousness, within buddha nature. Once apparent truth
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has been restricted to these mere appearances, the distinction between a 
pure and impure mind no longer affects the question of the relationship 
between the two truths, since the two truths are only distinguished from 
that o f which both are empty: duality. Rangjung Dorje is thus in a posi
tion to assert in his mahamudra works that both truths are one in essence, 
notwithstanding his predilection for Yogacara.

In a similar way, Zhonu Pal explains that the two truths, or adventitious 
stains and buddha nature, are not separate entities, and repeatedly illus
trates this with examples such as ice and water or waves and the ocean.2084 
In other words, adventitious stains and buddha nature are not two sub
stances that have become mixed up (this is how Zhonu Pal describes the 
Jonang position);2085 it is buddha nature itself that manifests as defilements, 
just as the property o f heat is not different from that o f hot iron. In his 
commentary on the transformation o f the basis in R G W  II.i, Zhonu Pal 
explains that in an ordinary state buddha nature functions as a basis that 
brings forth all defilements. When it is irreversibly purified from its stains, 
it no longer functions as a basis o f defilements, which is called the trans
formation o f the basis (asrayaparivrtti). The two, the buddha element and 
the transformed basis, are only differentiated on the basis o f whether they 
possess stains or not, for their own-being is very suchness.2086

Still, for Zhonu Pal the teaching o f a buddha nature that is both not 
empty of qualities and empty o f adventitious stains is nothing other than 
the explanation in the Dharmadharmatavibhaga according to which the 
existing dharmata differs from nonexisting dharmas.2087 In other words, 
even though buddha nature can be the basis for adventitious stains, there 
is still a difference between buddha nature and the adventitious stains, in 
that buddha nature exists and adventitious stains do not. Dharmata is 
defined by Zhonu Pal as the continuity o f the stainless mind, which is free 
from thought but still not beyond all phenomena of samsara.2088 In the eyes 
of Zhonu Pal, Vasubandhu’s Dharmadharmatavibhdgavrtti belongs to the 
Madhyamaka tradition, because it teaches, contrary to the Yogacara trea
tises, that there is a naturally pure continuation of natural luminosity 
within the continuum of all defilements.2089 What Zhonu Pal had in mind 
here were probably Yogacara works, such as Asangas Mahdydnasamgraha, 
where a clear line is drawn between an impure dlayavijnana and a pure 
supramundane mind, or pure dharmadhatu2090— in other words, passages 
such as the one Rangjung Dorje incorporated into his interpretation of 
buddha nature in his autocommentary on the Zab mo nanggi don.

The differences Mikyo Dorje detected between Zhonu Pal and Rang
jung Dorje can thus be traced back to differences between the Maitreya
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works and the Mahaydnasamgraha. Rangjung Dorje, however, also defines 
the relationship between the two truths, along the lines of the Dharrna- 
dharmatavibhaga, as being neither identical nor different, and includes his 
notion of “mere appearances” or “stainlessness o f the eight types o f con
sciousness” in buddha nature.2091 In other words, here we have again a con
tinuum of the stainless mind within the continuum of defilements, and in 
the same way as (according to Zhonu Pal) buddha nature can be the basis 
of defilements, Rangjung Dorje’s mere appearances can be the basis of 
defilements if misunderstood and perceived dualistically.

It is difficult, though, to compare two masters who have both drawn on 
different strands of Buddhist thought. Given the central place the Mahd- 
yanasamgraha has in Rangjung Dorjes autocommentary on the Zab mo 
nanggi don., it is safe to say that Zhonu Pal ends up closer to Barawa than 
to the Third Karmapa.

The position of Zhonu Pal, who after all received so great a number of 
Nyingma teachings that Khetsun Sangpo considers him a Nyingma line
age holder,2092 also differs considerably from the way Longchen Rabjampa 
explains the Ratnagotravibhdga in the Grub mtha’ mdzod. In this work, 
Longchenpa shows that, with regard to the ground (gzhi), dzogchen does 
not differ from the teaching o f the Ratnagotravibhdga, which means that 
buddha nature is such that you already possess all spontaneously preisent 
buddha qualities o f the three kayas (with the restriction that your own 
major and minor marks o f a buddha are only o f a luminous nature).2093 The 
particular role the Ratnagotravibhdga plays in the Grub mtha’ mdzod can 
best be inferred from the fact that Longchenpa justifies the superiority of 
dzogchen over the sutras by quoting R G V  1.5a, which states that buddha- 
hood is unconditioned and spontaneously present.2094

In a similar way, Zhonu Pal explains that “unconditioned” buddhahood 
refers to primordially present (but subtle) qualities that do not depend on 
a newly attained substantial cause for them.2095 Unconditioned further 
means for Zhonu Pal that buddha nature is not artificially ( ’phral du) con
ditioned or influenced by adventitious causes and conditions.2096 But this 
only applies to the qualities o f the dharmakaya, the qualities o f the form 
kayas (the major and minor marks of a buddha) being established by a sub
stantial cause that comes into play through a continuation o f individual 
merit, which is in turn based on an artificially appropriated potential.2097 
Another difference is that Longchenpa reads the dzogchen meaning o f 
spontaneously present (Ihun grub) into the Ratnagotravibhdga, namely, as 
referring to the buddha qualities, while Zhonu Pal holds the traditional 
view that it qualifies the activity o f a buddha, which is without effort (Ihun



C O N C L U S I O N 419

grub). In a sense, the way Zhonu Pal explains the buddha qualities is sim
ilar to Lodro Tsungme s. In the eyes o f Lodro Tsungme, the qualities o f the 
form kayas are artificially created through the accumulation of merit. Even 
though this does not apply to the qualities o f the dharmakaya, Lodro 
Tsungme distinguishes between the ten strengths and the like of ordinary 
beings and the ones of a buddha. But again, we do not yet know Zhonu 
Pals tantric explanation o f buddha nature.

It is true that Zhonu Pal does not make use of the term zhentong, but he 
does, based on the teachings o f the second and third dharmacakras, dis
tinguish two types o f emptiness. Emptiness is thus not only the non
affirming negation of the analytical Madhyamaka works, but also positively 
described as awareness-emptiness in the teachings of the third dharma- 
cakra, to which the Ratnagotravibhaga belongs. Following the tradition of 
Maitripa, Zhonu Pal defines emptiness as awareness or buddha nature 
when directly experienced (in the same way as phenomena are also experi
enced as luminosity in yathabhutasamadhi in T D  5). In the third dharma- 
cakra, the emptiness of an own-being (that is, the emptiness o f the second 
dharmacakra) is applied to the outer husk o f the adventitious stains. Then 
the emptiness that is buddha nature is ascertained in a direct valid cogni
tion, not, that is, as a nonaffirming negation o f an own-being. In his com
mentary on the fourth point (buddha nature) o f the topical outline in R G V  
I.iab, Zhonu Pal brings this to the point:

From sentient beings up to a buddha [something] exists [that is] 
established as the nature o f mind because it is neither impaired 
nor fabricated by other conditions. It is called empty offabricated 
adventitious phenomena. (DRSM, 15.20-22)

He coujd have equally said that an existing true nature o f mind is zhen
tong, “empty o f other,” that is, empty o f fabricated adventitious phe
nomena. The adventitious phenomena do not arise as something entirely 
different from the nature of mind, though. It is like space, for example. 
Even though space does not turn into phenomena like clouds and moun
tains, and is thus termed “empty,” it would be wrong to say that these 
clouds and the rest abide anywhere else than in space. Similarly, buddha 
nature is empty of, but not different from, everything artificial, including 
what is produced out o f ignorance— even the outer material world. It 
should be noted that such a positively defined true nature o f mind is not 
established as something possessing characteristic signs,2098 and as we have 
seen above, the qualities o f the true nature o f mind are only space-like
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seeds. I f  you want to call this zhentong, you should be aware that it differs 
from both the Jonang and Kagyti2099 versions of it. In his biography, Zhonu 
Pal is thus said to have criticized Dolpopa for taking the appearances [pro
duced by] karman and the appearance related to wisdom as two separate 
individual entities that have been mixed together. Zhonu Pal prefers to 
define the relation between the two in accordance with the example o f ice 
and water, which are only two different states o f the same substance 
(H2O).210° In a similar way, Zhonu Pal prefers the equation o f buddha 
nature with the dlayavijndna in the Lankdvatdrasutra (even though he takes 
the dlayavijndna as only a reflection o f buddha nature), and not the dis
tinction in the Mahdydnasarhgraha between an impure dlayavijndna and a 
pure dharmadhatu, this distinction being the preference o f the Third 
Karmapa Rangjung Dorje. This definitely reflects Zhonu Pals Kadam and 
Sakya education, which prevented him from being overly influenced by the 
views o f the Jonangpas or Rangjung Dorje in this matter. Thus he was 
indeed being careful when he-shored up his presentation o f buddha nature 
with the commentarial tradition o f Loden Sherab.

When it came to mahamudra hermeneutics, however, Zhonu Pal did not 
pay heed to the commentarial tradition o f either Loden Sherab or the 
Kadampas and Sakyapas to any great extent. Guided by Gampopa and Dri- 
gung Jigten Sumgon, Zhonu Pal claims that the gradual purification o f the 
three dharmacakras only leads up to a provisional seventh bodhisattva level, 
well below the actual bodhisattva levels. As can be seen from my transla
tion (DRSM, 36.24-74.26), Zhonu Pal justifies the superiority o f the third 
dharmacakra on the basis o f mahamudra explanations given by various 
Indian and Tibetan masters. In doing so, he tries to show that two contro
versial currents within Kagyii mahamudra, namely the ones later classified 
as sutra-based mahamudra and essence mahamudra, stem from Indian tra
ditions and are not Chinese Ch’an Buddhism in disguise, a charge mainly 
leveled by the Sakyapas. Writing a commentary on the Ratnagotravibhaga, 
Zhonu Pal could not enter directly into this debate. Nevertheless, under 
the pretext o f showing the superiority o f the third dharmacakra, he goes so 
far as to endorse Zhang Tsalpa Tsondrii’s controversial statement that 
mahamudra is attained in one go, and that the confused err when they 
reckon in terms o f levels and paths. Such a teaching, which belongs to the 
later category o f essence mahamudra, can be justified, according to Zhonu 
Pal, by combining the Lankdvatdrasutra passage2101 on the gradual and 
instantaneous purification o f the mindstream with the presentation of pro
visional bodhisattva levels in the Vairocanabhisambodhitantra. For Zhonu 
Pal, all objects o f knowledge appear instantaneously on the pure bodhi-
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sattva levels (namely from the eighth level onward), and since there are 
already “provisional pure levels” even on the path of accumulation, an 
instantaneous realization of mahamudra comes within the reach of practi
tioners well below the actual bodhisattva levels. In terms o f “sutra-based 
mahamudra,” Zhonu Pal shows how the four mahamudra yogas are 
already latently contained in the Lankavatarasutra and various passages o f 
the Ratnagotravibhdga, and it is with this in mind that his Ratnagotra
vibhdga commentary can be called a “direct path to the buddha within.”
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Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi rnam thar, i8a3~6.
Roerich 1949-53:524.
In fact, Rang byung rdo rje studied under Shak gzhon, among other texts, the 
Maitreya works (see Situ Pan chen Chos kyi ’byung gnas and ’Be lo Tshe dbang 
kun khyab: Sgrub brgyud karma kam tshang brgyudpa rin po che’i rnam par thar 
pa, 19931-4).
The stanza numbering o f the R G V  refers to the one used in my edition o f Gzhon 
nu dpal’s commentary on the R G W , and the one in parentheses to Johnston’s 
edition o f the Sanskrit text.
Seyfort Ruegg 1969 and 1973.
Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi rnam thar, iobi-2. The Eighth 
Karmapa M i bskyod rdo rje (“Rje Yida bzang rtse ba’i Rgyud gsum gsang ba.. 
998.6:... khyod ranggi bla ma tsong kha (text: ga) pas.. .) even refers to Gzhon nu 
dpal as a disciple o f Tsong kha pa.
The text has the wrong spelling ye. ’Gos Lo tsa ba Gzhon nu dpal is occasionally 
called “the man from Yid bzang rtse,” which was his retreat place (see Zhva dmar 
Chos grags ye shes: Gzhon nu dpalgyi mam thar, 32b6~7).
Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi rnam thar, iob7-iia2 (see pp. 
136-37 in this work).
Anyone who has worked with prints from the Patna films o f both Ratnagotra- 
vibhdgavyakhya manuscripts must admit that Johnston’s edition is surprisingly 
good.
For a detailed review o f Seyfort Ruegg’s study on buddha nature, see Schmithausen 
1973.
R G W , 3.4-6: yo yam sariputra tathdgatanirdisto dharmakayah so yam

tathagatadharmaih / itidarn sastham vajrapadam anunatvdtpurnatvanirdesanusa- 
renifcnugantavyam t.
B (2bi) reads -nd- instead o f -natva-.
B (2bi) reads -neva- (i.e., -naivd-) instead of -nd-.

For a description o f the R G V  manuscripts A  and B, see pp. 154-55 in this work 
and Bandurski et al. 1994:31-33.
As also correctly understood by Seyfort Ruegg 1969:314.
For a detailed discussion o f both compounds, see Schmithausen 1971:131-32.
See “Observations de Rgyal tshab rje” in Seyfort Ruegg 1969:294-96. 
Zimmermann 2002:64.
See the section “Buddha Qualities” in chapter 5 o f this study.
Zimmermann 2002:63-64.
Gzhon nu dpal views this equation in the context o f RG V I.27, where the fruit, 
or the dharmakaya, has been only metaphorically applied to buddha nature 
(DRSM, 24.2-5). In R G V  1.27 the third reason for the presence of a buddha 
nature in sentient beings is that “its (i.e,, buddha nature’s) fruit has been 
metaphorically applied to the buddha potential.” (RG W , 26.3-4: bauddhegotre 
tatphalasyopacarad.)
R G W , 2.11-14: paramdrtha iti sarijputra]'1 sattvadhator etad adhivacanam / 
sattvadhatur iti sariputra tathagatagarbhasyaitad adhivacanam / tathagatagarbha iti 
sariputra dharmakayasyaitad adhivacanam / itidarn caturtham vajrapadam / b anii- 
natvdpurnatvanirdes'aparivartdnusdrenanugantavyam /.
Missing in B (2a3); A  is not available.
According to B (2a4); Johnston omits the danda.
R G W , 76.1-2: napaneyam atah kim cid upaneyarh na kirhcana / drastavyam bhii- 
tato bhiitam bhutadarsi vimucyate II.
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43  R G W , 76.3-4: sunya dgantukair dhatuh savinirbhagalaksanaih / asunyo ’nuttarair 
dharmair avinirbhagalaksanaih //.

44  The Derge Tengyur and D RSM , 441.24 translate chos dagpa’i  chos nyid (Naka
mura 1967:149.7): ...inseparable from the “true nature o f Buddha properties.” 
But in view of the following quotation o f the Srimaladevisutra, the reading o f the 
Narthang and Peking editions (chos dag nyid) are preferred, with the compound 
avinirbhagasuddhadharmata taken as the abstract o f a bahuvrihi.

45  R G W , 76.5—7: kim anena paridipitam  / yato na kimcid apaneyam asty atah 
prakrtiparisuddhat tathagatadhatoh samklesanimittam dgantukamalasunyatapra- 
krtitvad asya / ndpy atra kim cid upaneyam asti vyavadananimittam avinir- 
bhagasuddhadharmataprakrtitvat / tata ucyate / sunyas tathagatagarbho 
vinirbhagair muktajhaih sarvaklesakosaih / asunyo gangdnadivdlikavyativrttair 
avinirbhdgair amuktajnair acintyair buddhadharmair iti / evam yadyatra nasti tat 
tena s'unyam iti samanupasyati / yat punar atrdvasistam bhavati tat sad ihastiti 
yathabhutam prajdndti / samaropapavadantaparivarjanad aviparitamh sunyatalak- 
sanam anena slokadvayena paridipitam  /.

a See A  (1934) and B (391)3). Johnston omits, probably inadvertently, -td-.
b Corrected according to A  (1904) and B (39b5).

46  See Chalmers 1899; Seyfort Ruegg 1969:319-20.
47  It is difficult to see how space-like qualities could be left over in emptiness. Would 

such a remainder make any difference in terms o f the nature o f emptiness?
48  RGW'', 76.15: tathdgatagarbhajndnam eva tathagatdnam sunyatajndnam.
4 9 Seyfort Ruegg 1969:346.
50 Schmithausen 1973:133.
51 R G W , 26.11-15: svabhavahetvohphalakarmayogavrttisvavasthasv atha sarvagatvt 

sadavikarikatvagunesv abhede jneyo rthasamdhih paramarthadhatoh /.
a B (i5ai) has avasthanesv atha sarvatve, which is against the meter; A  is not available.

According to the Tibetan (Nakamura 1967:49.17): “ [the ten points] have the 
intended meaning o f the ultimate [buddha] element.”

52  Strictly speaking, the ten strengths, etc., belong to the ultimate kaya, which is, 
according to R G V  I.148 (J I.145), only the first aspect o f the dharmakaya, i.e., the 
pure dharmadhatu. Its second aspect corresponds to the sambhogakaya. The lat
ter forms together with the nirmanakaya the so-called form kayas, which possess 
the thirty-two marks o f a great being. This lack o f a consistent presentation o f the 
kayas in the R G V  reflects its different layers. For convenience sake I follow the 
common usage in Tibetan scholarly discourse and call the ten strengths, etc., the 
qualities o f the dharmakaya.

53  According to R G V  III.1-3. See below in this paragraph.
54  These stanzas present the fifteen defining characteristics o f the ultimate. These 

are explained as buddhahood that is (1) inconceivable, (2) eternal, (3) everlasting, 
(4) quiescent, (5) constant, (6) perfectly pacified, (7) all pervading, (8) nondis- 
criminative, (9) without attachment, (10) without hindrance, (n) devoid o f gross 
sensation, (12) imperceptible, (13) incognizable, (14) pure, and (15) immaculate 
(seeTakasaki 1966:323-24).

55 R G W , 84.3-4: yad  uktam akasalaksano buddha iti tatpdramarthikam dvenikam 
tathagatdnam buddhalaksanam abhisamdhayoktam /.

56  R G W , 87.2-4: prabhasvaram vis'uddham ca dharmadhatu*svabhavatah / apra- 
meyair asamkhyeyair acintyair asamair gunaih / visuddhipdramt°praptair yuktam 
svdbhdvikam vapuh I.

a Schmithausen (1971:164) proposes reading dharmadhatu in compound against B 

(44*5)-
b B (4435) and Johnston read -m i-.



57  For the Tathagatagarbhasiitra see Zimmermann 2002:121.
58 See R G W , 63.18.
59  See Takasaki 1966:14 and Schmithausen 1971:126-29.
60  R G W , 26.1—4: buddhajnand[ntargam]*dt sattvarases tannairmalyasyadvayatvat 

prakrtyd / bauddhe gotre tatphalasyopacarad uktdh sarve dehino buddhagarbhah //.
a Not readable in B (ija4); A  is not available.

61  DRSM , 150.10-12.
62  See also Schmithausen 1973:131.
63  R G W , 91.5-13: svarthahpararthahparamdrthakdyata* tadasrita samvrtikayatd ca 

/phalam visamyogavipakabhavdd etac catuhsastigunaprabhedam // dtmasampattya- 
dhisthanam sariram paramarthikam / parasampattyadhisthanam rseh sarhketikam 
vapuh II visamyogagunairyuktam vapur adyam balddibhih / vaipakikair dvitiyam 
tu mahapurusalaksanaih //.

a According to B (4562); A  is not available. Johnston reads, probably for metrical 
reasons, -kdyas instead o f -kdyatd. But the upajdti meter allows twelve for the nor
mal eleven syllables in a pada. B is supported by the Jndnasrimitranibandhdvali, 
which quotes R G V II.x on p. 502, H.9-13 and p. 536, H.13-16.

64  The paripustagotra is equated with the samudanitagotra in MSABh III.4.
65 Skt. asraya; the Tibetan has “source” (gter). This is in accordance with a_variant 

reading o f this stanza (RGV 1.154 (J I.151)) in the Sdkarasamgraha (see JN A , 537.5 
and 537, fn. 1): -ratnakare tva- (read: -ratnakaratva-).

66 R G W , 71.18-72.6: gotrarh tad dvividharh jneyam nidhanaphalavrksavat / 
anadiprakrtistharh ca samudanitam uttaram II buddhakayatrayavaptir asmad 
gotradvayan matd /prathamdtprathamah kayo dvitiyaddvau tupas'cimau II ratnavi- 
grahavaj jneyah kdyah svdbhavikah s'ubhah / akrtrimatvat prakrter gunaratna- 
srayatvatah II mahddharmadhirajya* tvat sambhogas cakravartivat / 
pratibimbasvabhdvatvdn nirmanam hemabimbavat //.

a Johnston reads -ja-; corrected according to Takasaki 1966:289.
67  I.e., in many sutras, such as the prajndparamita sutras.
68 R G W , 77.9-19: aha* yady evam asanganisthabhumipratisthitanam api 

paramarydnam asarvavisaya esa durdrso dhatuh / tat kim anena baltftjdnam ara- 
bhya des'iteneti / des'andprayojanasamgrahe slokau / ekena prasno dvitiyena 
vydkaranam / sunyam sarvam sarvathd tatra tatra jneyam meghasvapnamaydkrtd- 
bham / ity uktvaivam buddhadhatuh punah kim sattve sattve stitic buddhair iho- 
ktam II linam cittarh kinasattvesv avajna ’bhutagraho bhutadharmapavadah / 
dtmasnehas cadhikah panca dosayesam tesam tatprahanartham uktam //.

a According to both manuscripts (A I9b2; B 4065). Johnstons omission o f aha is 
probably only a reading mistake (see also Schmithausen 1971:160).

b Johnston inserts between bdla- and -janam, against both manuscripts (A I9b2; B 
4035), -prthag

c Both manuscripts (A I9b3; B 4oa6) have astiti, which violates both sandhi and 
meter.

69  It should be noted that abhipraya in dbhiprayika refers either to the hidden inten
tion o f a neydrtha statement (and this is the common usage in Madhyamaka 
hermeneutics) or to the thought content o f what is really true. While the first 
meaning is found in Candraldrti s Madhyamakavatara (see M A VT.94), the sec
ond is more common in Yogacara (see, for example, Vasubandhu’s Vimsatikd 
9-10).

70  See Seyfort Ruegg 1985:309-11 and 1988^1-4; and Cabezon 1992:226—27.

71 According to the Prasphutapada, the canonical allusions to an dtman and alaya- 
vijhana are provisional statements (neydrtha) motivated by specific salvific goals
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(prayojana) o f the Buddha, and have as their “intentional ground” (Tib. dgongs 
gzhi) emptiness (see Seyfort Ruegg 19881x2).

72  This is the view o f Sa skya Pandita and Bu ston Rin chen grub (Seyfort Ruegg 
1973:29-33).

73  These principles are laid out in a famous stanza (see below) quoted in the 
Vyakhydyukti (see VY, 6.13-16). Gzhqn nu dpal (DRSM, 13.2-6) quotes the same 
stanza from an unknown work by Vasubandhu, namely the Rje btsungyi man ngag 
thob pa, rje btsun standing for Maitreya. This is an indication that the Yogacara 
principles o f exegesis were taken as having been set forth by Maitreya.

74  Thanks to a quotation in Haribhadra’s Abhisamaydlarhkdrdloka (AAA, 15.24—25) 
the Sanskrit o f the stanza at the beginning of Vasubandhus Vyakhydyukti (VY, 
6.13-16) is available: prayojanarh sapinddrtharh paddrthah sanusamdhikah / 
sacodyapariharas ca vacyah sutrarthavadibhih //.

75  See the beginning o f R G W  I.i (R G W , 1.6-10): “They are vajra words (other
wise translated as vajra base or vajra poini) in view o f being the words or support 
o f the vajra-like meaning, [in the sense o f the object] o f realization. With regard 
to this, it should be known that [this] naturally ineffable meaning (or object) o f 
self-realization is like a vajra, because it is difficult to understand with a knowl
edge that results from listening and reflection. The letters that express this mean
ing by teaching the favorable path for attaining it are called the base inasmuch as 
they are the support o f this [meaning]. Thus, in view o f its being difficult to 
understand and being the support as well, it should be known in terms o f mean
ing and syllables, as the vajra base (vajrapada).” (vajropamasyddhigamarthasya 
padam sthdnam iti vajrapadam / tatra sruta*cintamayajfidnadusprative[dhatvdd 
anaj°bhildpyasvabhavah pratyatmavedaniyo rtho vajravad veditavyah /  ydny 
aksardni tam artham anucvadanti tatprapiyanukulamdrgdbhidyotanatas tani tat- 
pratisthajbhutatvatpadam ity ucyante /Jd iti dusprativedharthenapratistharthena ca 
vajrapadatvam arthavyafijanayor anugantavyam /).

a Johnston wrongly reads sruti (cf. B (ibz)).
b In B (ib2) four aksaras are missing; A  is not available. The gap is therefore filled 

in with the grammatically more correct -dhatvad ana- (Johnston proposes: -dhad 
ana-). Cf. also Schmithausen 1971:131.

c Johnston wrongly reads abhi- in preference to' anu- (cf. B (ib2)). In fact, anu-vad, 
(“to tell,” “to say,” or “to narrate”), fits much better the context here.

d Not readable and partly missing in B (ib3); A  is not available.
76  This, at least, is what Gzhon nu dpal claims in his commentary on R G V  I.i. Hav

ing quoted the stanza with the five principles, he prefers, however, to define the 
goal in line with Haribhadras four anubandhas (Tib dgos ’brel “goal and con
nection”), which are applied in Haribhadras Abhisamaydlarhkdrdloka (see D RSM , 
13.3-18). These four are (1) the connection [between the subject matter and the 
goal] (Skt. sambandha); (2) the subject matter (Skt. abhideya), (3) the goal/motive 
(Skt. prayojana), and (4) the “goal o f the goal” or the “goal that is also attainable” 
(Skt. prayojanaprayojana) (see AAA, 2.3—5). For a Tibetan explanation o f these 
four dgos ’brel see Bod rgya tshig mdzod chen mo, s.v.

77  This depends on whether one follows Haribhadras way o f explaining the prayo
jana o f the Vyakhydyukti in terms o f his four anubandhas (see AAA, 15.26-27).

78  VY, 8.13-16: “ [Possible goals are:] to correctly teach those who are completely con
fused, to cause the unattentive to adopt [virtues], to praise [virtues] to those who 
are disheartened, and to cheer up those who have correctly entered the path.” 
(kun tu rmongs pa la yang dag par bstan pa dang! bag med pa mams la yang dag 
par len du gzhug pa dang / kun tu zhum pa mams la yang dag par gzeng bstodpa 
dang / yang dag par zhugs pa rnams la yang dag par dga’ bar by a ste /.)
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79  The first rule o f the Vyakhyayukti (the goal o f the sutra must be stated) applies in 
general to all sutras one wishes to comment upon (see VY, 8.11-12.26).

80  In the context o f Yogacara, the thought content (abhiprdya) o f what is really true.
81 See VY, 212.19-224.13 and Cabezon 1992:227-28.
82 See VY, 229.8-20: “It is just like having taught [stanzas] such as ‘having killed 

father and mother, [...the Brahmin remains without sin] (= Udanavarga 
XXIX.24).’ Without doubt this needs [further] explanation.... Passages such as 
‘All phenomena lack an own-being, do not arise nor cease’ need [further] expla
nation, too. Why is that? It is in order to remove the clinging o f the foolish to the 
existence o f the imagined nature,... and to remove the clinging o f the ignorant3 
to the nonexistence o f phenonmena, which are inexpressible by nature ^depen
dent nature).” (pha dang ma ni bsad by as shing / / zhes by a ba de Ita bu la sogs pa 
bstan p a ji Ita bu yin / de ni gdon mi za bar bshad par bya ste / . . .  chos thams cad ni 
ngo bo medpa / ma skyes pa ma ’gags pa zhes bya ba de Ita bu la sogs pa ’di yang 
bshad par bya’o II ci’i phyir zhe na / byis pas kun tu brtags pa’i ngo bo nyidyod pa 
nyid du ’dzin pa bsal pa’i phyir I ... mgo smos pa mi shes pa rnams brjod du med pa’i 
ngo bo’i chos medpar ’dzin pa bsal ba’iphyir). In other words, the teaching o f empti
ness needs further clarification in terms o f the trisvabhdva-theory.

a Gunamati glosses Tib. mgo smos pa mi shes pa rnams in his Vydkhydyuktitika 
(Peking Tengyur no. 5570, sems tsam, vol. z, fol. I54a3) as gang dag don mam ma 
phye ba mi rtogspa de dag (Skt. *ye avibhaktdrtham apratipadyante te) “those who 
do not realize the undetermined meaning” ; in other words, those who do not 
understand neyarthasutras (see Lee 2001a: 80).

83 See VY, 225.8-16.
84  See my translation o f D RSM , 37.8-40.8.
85 A  similar line o f thought is followed by the Dge lugs scholar Gung thang Jam 

pa’i dbyangs (1762-1823) (see Seyfort Ruegg 1969:402). It is interesting in this con
text to note thatTsong kha pa, according to Zhva dmar Chos grags ye shes (Gzhon 
nu dpalgyi mam than iobi), said in Gnyal in 1415: “One way to distinguish the 
provisional and definitive [meanings] that does not contradict what has been 
explained here is to do the explaining according to the Mahayanottaratantra 
(=Ratnagotravibhaga).” (... ’dir bshadpa dang ’gal ba min pa’i drang nges kyi ’byed 
lugs shig theg pa chen po rgyud bla ma nas bshad ’dug.)

86 See Takasaki 1966:381.
87  See DRSM , 45.7-21.
88 The context clearly requires a past participle with the meaning o f “taught” or 

“expounded.” Skt. nita (translated as bzhag'mTibetan) does not exacdy have this 
meaning (Skt. pranitam would be better in fact), but it does have the advantage 
of alluding to the adjective nitartham, which modifies sutram. This stylistic device 
(known as tantra in Sanskrit grammar) is used to hint at the hermeneutic term 
“definitive meaning” (nitartha). See also de Jong (1979:579), who translates the 
word as “taught as definitive.”

89  R G W , 118.3—6: yasman nehajindt supanditatamo loke sti kascit kvacit sarvajnah 
sakalam sa veda vidhivat tattvarh pararh naparah / tasmadyat svayam eva nitam 
rsina sutram vicalyam na tat saddharmapratibadhanam hi tad api syan nitibhedan 
muneh //.

90  See DRSM , 7.9-13.
91 Schmithausen 1973:131.
92  R G W , 24.4—6: yan nv aham esdm sattvanam dry a* margopadesena sarvasamjnd- 

krtabandhah napanayanam kurydm yatha svayam evaryamargabaladhanena maha- 
Um samjhagranthim vinivartya tathdgatajnanam pratyabhijaniran / tathagata- 
samatdm cdnuprapnuyuh I.

42,8
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a Johnston reads dryena (corrected according to Takasaki 1966:192). 
b B (1434) inserts against A  (i7a2) the letter na.

93 LAS, 77.15-17: “You illustrated it as being pure in terms o f the purity o f natural
luminosity and so forth and as being the bearer o f the thirty-two marks and as 
being inside the body o f all sentient beings.” (sa ca kila tvaydprakrtiprabhasva- 
ravisuddhyadivisuddha eva varnyate dvatrirhsallaksanadharah sarvasattvadehantar- 
gato__ )

94  Skt. mahamate is only rendered once.
95 LAS, 78.5-11: na hi mahamate tirthakaratmavadatulyo mama tathdgatagarbho- 

padesah / kirn tu mahamate tathdgatdh sunyatabhutakotinirvandnutpada- 
nimittapranihitadyanarh mahamate padarthanam tathagatagarbhopadesarh krtva 
tathdgata arhantah samyaksambuddha bdldndm nairdtmyasamtrdsapadavivarjand- 
rtharh nirvikalpanirabhasagocararh tathagatagarbhamukhopadesena desayanti /.

a According the ms. T  (i7a4) o f Nanjio’s edition.
96  LAS, 220.9-16 (see also Takasaki 1981:2-4): bhagavdmstasyaitadavocat/tathagata- 

garbho mahamate kusaldkus'alasahetukaha sarvajanmagatikartd / pravartate 
natavad gatisarhkata dtmdtmiyavarjitah / b tadanavabodhat trirhsahgatipratyaya- 
kriyayogah pravartate / na ca tirthya avabudhyante kdrandbhinives'dbhinivistah / 
anddikalavividhaprapahcadausthulyavasanavdsita alayavijhanasamsabdito vidya- 
vasanabhumijaih saptabhir vijhdnaih saha mahodadhitaramgavan nityam 
avyucchinnasarirah pravartate.

a The private copy o f Hemraj Shakya (NGM PP reel no. A  917/6, fol. I05b2) has 
-sahetukah instead o f -hetukah in the other manuscripts, 

b Nanjio has -varjitas without danda; but the revised edition o f Takasaki (1981:3) is 
followed here.

97  I.e., the passage that claims that buddha nature teaches emptiness.
98 MA, 198.13-15: mam pa de Ita bu’i mdo sde mam par shespar smra ba rnams kyi 

nges pa’i don nyid du khas blangs pa thams cad drang ba’i don nyidyin par lung dis 
mngonpargsalbar byas nas....

99  MA, 131.17-19.
100  LAS, 49.2-3: dture ature yadvad bhisag dravyam prayacchati / buddha hi tadvat 

sattvanam cittamatram vadanti vai II.
101 LAS, 49.4-5: tdrkikandm avisayam sravakanam na caiva hi I  yam desayanti vai 

nathah pratydtmagatigocaram //.
102  MSA, 40.13-14: sarvesam avisistapi tathata suddhim agatd / tathdgatatvarh tasmdc 

ca tadgarbhah sarvadehinah II.
103  MAVBh, 27.5-9: na klistd napi vaklistd s'uddha ’suddha na caiva sd / katharh na 

klifta napi casuddha /prakrtyaiva /prabhdsvaratvdc cittasya / katharh ndklistd na 
suddha / klesasyagantukatvatah /.

104  MAVBh, 24,4-13: katharh sunyatayahprabhedo jheyah / sarhklista ca visuddha ca I 
ity asyah prabhedah / kasyam avasthdyam sarhklista kasydm vis'uddha / samald nir- 
mala ca sd / yada saha malena varttate tada sarhklista / yada prahinamald tada 
visuddha /yadi samald bhutva nirmald bhavati katharh vikaradharminitvad anityd 
na bhavati / yasmad asyah abdhatukanakakasasuddhivac chuddir isyate II agan- 
tukamaldpagamdn na tu tasydh svabhavanyatvarh bhavati /.

105 See Mathes 1996:20-21. Gzhon nu dpal (DRSM, 455.24-470.24) explains con
vincingly that the part o f the Dharmadharmatavibhaga dealing with asraya- 
parivrtti is a commentary on the second chapter o f the Ratnagotravibhdga.

106  Mathes 1996:152-53.
107  Pasadika 1989:129-30.
108  It is quoted in full length in R G W  1.2. For a translation see DRSM , 37.8-40.8.
109  See Cabezon 2003:294.



110  This gap will be filled, however, by the forthcoming thesis o f Kazuo Kano.
1 1 1  In July 19941 managed to find a complete block print of this commentary in the 

library o f the Shel ri sprul skus in Dolpo and could thus restore the first folio, 
which was missing in the copy o f Dvags po Rin po che (the N G M PP reel num
ber of the text from Dolpo is L 519/4).

112  Seyfort Ruegg 1969:302-4.
113  Lit., “actually.”
114  But they are, in fact. In other words, the ultimate does even not appear in a non- 

conceptual direct cognition. Thus, it does not become the basis for a verbal as
certainment in the same way as a vase.

115  Rngog Bio ldan shes rab: Theg chen rgyud bla’i don bsduspa, 6bi-2: don dam pa 
ni Ngagi yul ma yin pa’i phyir te / mam par rtog pa ni kun rdzob yin pas don dam 
pa rtog pa’i yul ma yin pa’i phyir ro / / ngagis brjod du medpa’i don yang ’dir sgra 
dang rtog pa’i zhen gzhi ma yin pa la dgongs te / dngos su sgra’i shes pa la mi snang 
ba tsam ni ma yin no / / ’di Itar yin na ni kun rdzob pa bum pa la sogs pa yang de 
Itar thal ba’i phyir ro II. See also Jackson 1994:18-19.

116  Jackson 1994:19.
117  This translation as a relative clause requires taking the preceding clauses ending in 

ston pa as (genitive?) attributes depending on the following Mahdydnottaratantra.
118  Tib. tshul gcig (Skt. ekanayd) “single mode” refers to the theory o f ekaydna (see 

Bio ldan shes rab’s {op. cit., 44bi-2) explanation o f ekanayadharmadhatu [R G W , 
77-7])-

119  Rngog Bio ldan shes rab: Theg chen rgyud bla’i don bsdus pa, ib2-4: bcom ldan ’das 
byams pas bde bar gshegs pa’i bka’i dgongs pa phyin ci ma log par gsal bar mdzadpa 
na / nges pa’i don gyi mdo sde rinpo che phyir mi Idog pa’i chos kyi ’khor lo / chos kyi 
dbyings tshul gcig tu ston pa / shin tu mam par dag pa gdon mi za ba’i chos kyi mam 
grangs thams cad kyi don rab tu ston pa / theg pa chen po rgyud bla ma’i bstan bcos 
’di mdzad pas / theg pa chen po’i don gyi de kho na mam par gzhag pa yin no I.

That the Ratnagotravibhaga has definitive meaning for Bio ldan shes rab is also 
clear from his commentary on RG V  I.159-60 (J I.156-57); see Rngog Bio ldan 
shes rab: op. cit., 4466-4635.

120  Rngog Bio ldan shes rab: op. cit., ib4-2ai.
121  Gzhon nu dpal: Deb ther sngon po, 309.5-7: ...lo  tsd ba chen po dang slob dpon 

gtsang nag pa ni de bzhin gshegs pa’i snyingpo zhes bya ba don dam pa’i bden pa la 
zer mod kyi / don dam pa’i bden pa ni sgra dang rtog (text: rtogs) pa’i dngos kyi yul 
ma yin pa Ita zhogl zhen pa’i yul tsam yang ma yin zhes gsung/ slob dpon Phya pa 
ni dngos po mams bden pas stong pa’i medpa dgagpa ni don dam pa’i bden pa yin 
zhing! de sgra rtoggi zhen pa’i yul duyang bzhed /.

122  Rngog Bio ldan shes rab: op. cit., 2264-2331: j i  snyedyodpa nyid rigpa ni thams cad 
la rdzogs pa’i  sangs rgyas rjes zhugs gzigs pa zhes bya ba ste / thun monggyi mtshan nyid 
chos dang gang zaggi bdag medpa de nyid ni / de bzhin gshegs pa’i rang bzhin sangs 
rgyas kyi snying po yin la / de’ang rten sems can gyi khams thams cad la khyab par 
rjes su zhugs par rig pa ni j i  snyedyod pa shes pa’o 1 1  de la ’gro ba thams cad la yod 
pa’i bdag med pa nyid de kho na phyin ci ma log par rig pa n iji Ita ba rig pa yin la 
/ des rten thams cad la khyab par dmigs pa n iji snyed pa rig pa yin no 1 1  gnyis ka 
yang ’jig  rten las ’das pa’i shes rab don dam pa’i yul yin gyi / kun rdzob kyi yul can ni 
ma yin no/.

123  Otherwise translated as “buddha nature.”
124  I take Tib. btags pa in the sense o f Skt. prajnaptika (Tib. btags pa ba), which is 

usually opposed to Skt. Idksanika (Tib. mtshan nyid pa) “the real one” (see Arya 
Vimuktisena’s Abhisamaydlamkaravrtti on I.39 and Kano 2003:109-11).

125  Rngog Bio ldan shes rab: op. cit., 2934-2962: / de la mam par dag pa’i de bzhin
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nyid rdzogs pa’i sangs rgyas kyi sku yin la I  de la 'phro ba ni des khyab pa ste / sems 
can thams cad kyis thob tu rung ba’i phyir khyab pa yin noliphyogs ’di la ni de bzhin 
gshegs pa ni dngos po yin la / sems can \dii snyingpo can du ni btags pa yin te / de 
thob pa’i skal bayod pa la des khyab par btags pa’i phyir ro I  / . . .  rigs yod pa’i phyir 
na zhes bya ba ni / de bzhin nyid mam par dagpa’i gnas skabs thob pa’i rgyu dge ba’i 
bag chags shes rab dang snying rje’i sa bon ni de bzhin gshegs pa’i rgyu yin pas de bzhin 
gshegs pa zhes btags pa yin la / sems can gyi snying po ni dngos po kho na yin no /.

126  This is quoted in R G W  I.25. The immeasurable qualities are compared to a one- 
to-one scale painting o f the universe on a silk cloth that has been put inside an atom.

127  Rngog Bio ldan shes rab: op. cit., 28b4~6: / dir daryuggi ri mo rdulphra rab la 
yod pa de bzhin du / sangs rgyas kyi ye shes sems can gyi rgyud la yodpa de gang zhe 
na / chos kyi dbyings sol / d e ji Itarye shes yin zhe na / bcom ldan ’das kyis chos thams 
cad mtshan nyid medpar skad ciggcig dang ldan pa’i shes rab kyis mkhyen pas (text: 
bais) na / shes rab de shes bya dang dbyer med do 1 1  des na don dam pa chos kyi 
dbyings nyid de rig pa’i ye shes yin la /  de yang sems can thams cad la ma tshang ba 
med par gnas pas dpe don ’di ni shin tu ’thadpa’o L

128  Ibid., 4ia6—bi: lus pa medpa’i  sems can gyi khams khyab pa zhes bya ba ni / de bzhin 
gshegs pa snga ma mams kyi rtogs pa’i chos dpag tu med pa’i tshogs las yang dag par 
grub pa / shin tu mam par dagpa’i  de bzhin nyid dang! de dmigs pa’i  ye shes tha dad 
pa’i rang bzhin des sems can thams cad la khyab pa ste / chos sku de ni stongpa nyid 
yin la / stong pa nyid kyang sems can la yodpa’i phyir ro /.

129  Ibid., 4963-5033.
130  Ibid., 19b5-6 and 2oaj.
131  Ibid., 563: “The continuum o f mind, which has the nature o f emptiness, is the 

[buddha] element” (. ..stong pa nyid kyi rang bzhin dugyur pa’i sems kyi rgyud ni 
khams yin no).

132  Ibid., 4a2-3: ...m edpar dgagpa’i tha snyadkyiyuldugyurpa’i khams ni medpar 
dgag pa’i tha snyad kyi yul du gyur pa’i nyer len du brjod kyi skyes bu byed pa’i don 
nyid ni dngos suyod pa mayinno / / tha snyad kyi yul zhes bya ba ni / med par dgag 
pa rang bzhin du grub pa de kho nar med pa’i don te I.

133  R G W , 148.2-4: buddhatvam...sarvair buddhagunair upetam amalair nityam 
dhruvam sdsvatam /.

134  Rngog Bio ldan shes rab: op. cit., 47a6-b2: ... dri med sangs rgyas yon tan kun ldan 
/ nag brtagg.yung drung ni sangs rgyas nyid do II zhes bya has ye shes dang spangs pa 
dang I de la brten pa’i yon tan dang! de yang sngon med pa skyes pa nimayin te I 
sngon gyi sgrib pa dang bcas pa’i gnas skabs na yod pa nyid du brjod pas ni ngo bo 
bstan pa to I I dei rgyu ni de la chos la mi rtog pa’i ye shes dang! de’i tjes las thob pa 
rnttm ’byedye shes te /.

135  “Because it is endowed with the state o f having adventitious faults, and naturally- 
endowed with qualities, it is o f an unchangeable nature— as it was before, so it is 
after.” (R G W , 41.20-21: dosagantukatayogadgunaprakrtiyogatah / yathd purvarn 
tathd pas'cdd avikaritvadharmata III)

136  Gzhon nu dpal explains in this context that “endowed” (Tib. ldan pa) has to be 
understood in the sense o f “being connected” (’brelpa). To support his interpre
tation, Gzhon nu dpal quotes Vinayadeva’s Hevajravajrapadoddharananama- 
pahjikd, and explains that defining the relation between buddha nature and the 
qualities in terms o f ’brelpa underscores both that the qualities have arisen from 
buddha nature and that the two have an identical nature (see D RSM , 29.18-21 
and DRSM , 323.19-23).

137  Tib. yon tan rang bzhin is difficult to construe. Either yon tan is taken as a geni
tive attribute (yon tan gyi rang bzhin), or rang bzhin as an adverb (mng bzhin gyis).

138  Rngog Bio ldan shes rab: op. cit., 33a6~33b3: /yon tan rang bzhin nyid ldan phyir
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/ / zhes by a ba ni shin tu mam par dag pa’i gnas skabs nayon tan gyi chos kyi mi gyur 
ba’i ’thadpa bstan te /yon tan glo bur du gsal ba’i gnas skabs kyi rang bzhin la ma 
gos pa’i don te / rang bzhin gyi yon tan mthd dag dang bral ba ma myong ba’o / / dper 
na ma dag pa’i gnas skabs na sngon medpa’i yon tan gyi khyadpar can du ma bsgrubs 
pa bzhin no / /yon tan rang bzhin gyis grub pa’i don yang Iyon tan rang bzhin dmigs 
pa sgro ma btags par grub pa am /yon tan gyi rgyu’i dmigs pa rab tu grub pa’i  phyir 
te /yang dag pa’i kun rdzob sgro ma btags par gnas pa’am / don dam pa de Itar gnas 
pa’i phyir / rim (text: rigs)* pa bzhin no / don dam pa rtogs pa ni yon tan kun gyi 
rgyu yin te / chos kyi dbyings rtogs na sangs rgyas kyi yon tan thams cad bos pa bzhin 
du ’du pa’i phyir ro II. 

a The conjecture is according to Kano.
139  Tib. kun rdzob, otherwise translated as ‘ apparent.”
140  According to the Skt. and D RSM , 439.25: di las bsal bya ciyang medI.
141 Rngog Bio ldan shes rab: op. cit., 42b3-6: kun nas nyon mongs pa’i dmigs pa don 

dam paryodpar sgro mi ’dogs pa dang I mam par byang ba’i  sems dangsems las byung 
ba’i  dmigs pa kun rdzob tu yod pa la skur ba mi ’debs pas / bden pa gnyisji Ita ba 
bzhin gnas pa ni / stong pa’i don phyin ci ma log pa yin no zhes brjod pa ni / ’di la 
bsal bya ciyang med ces bya ba’o II de kho na nyid ’di la bsal bar bya ba kun nas nyon 
mongs pa’i dmigs pa ni ciyang med de / gdod ma nas ma grub pa’i  phyir ro I  / de kho 
na nyid ’dir gzhagpar bya ba mam par byang ba’i mtshan ma stobs dang mngonpar 
shes pa la sogs pa’ang cungzad med do / / stobs la sogs pa mam par byang ba’i  dmigs 
pa kun rdzob tu yod pa ni / thog ma med pa nas gnas pa’iphyir ro /.

142  Ibid., 43a3~5: rnam dbyer medpa’i mtshan nyid can / zhes bya ba ni bla na medpa’i 
yon tan mi dmigs pa kun rdzob tuyodpa ste /  de kho na nyid dang kun rdzob tuyod 
pa mi ’gal ba’i phyir / rang bzhin nyid la yod par brjod d o ! / des na kun rdzob sgyu 
ma Ita bu de mngon sum du rtogs nayon tan de dag ’grub pa yin te /yon tan gyi rang 
bzhin nide dag la dmigspa kho na yin pa’iphyir ro)'.

143  Sakya mchog ldan: “Bio mchog pa’i dri lan,” 568.6-7: dangpo la gnyis te / snying 
po’i ngos ’dzin stobs la sogs yon tan gyis khyadpar du ma byas pa’i  med dgaggi cha la 
bzhedpa dang... dangpo ni mgog lo tsa chen po rjes ’brang dang bcas pa’o. For a dis
cussion o f this dri lan see also Kano 2001:55—56.

144  “The beginningless [buddha] element is the basis o f all phenomena.” (R G W , 
72.13: anadikaliko dhatuh sarvadharmasamasrayah /.)

145  Rngog Bio ldan shes rab: op. cit., 42a4~6.
146  DRSM , 4.14-20.
147  Gzhonnudpal: Deb ther sngon po, 309.7: btsan lugs pa mams ni sems kyi rang bzhin 

’od gsal ba bde bar gshegs pa’i snying po yin pas / de sangs rgyas kyi rgyu yang grung 
por bzhed. Sakya mchog ldan, too, informs us in his Dbu ma’i ’byung tshul (p. 240) 
that Btsan Kha bo che takes buddha nature to be natural luminosity (for a short 
description o f Sakya mchog Idan’s position see Tillemans and Tomabechi 1995: 
891-96).

148  Shes rab rgya mtsho mentions in his list o f rare texts (cf. Lokesh Chandra 1963, 
vol. 3, no. 11338) “an explanation o f the Uttaratantra recorded (in the form of 
notes) by the translator Gzu Dga ’ [ba] rdo [rje] on the basis o f teachings given by 
the Pandita Sajjana” (pandita sajjana’i  gsung lalo  tsdba gzu dga’ rdor gyi zin bris 
byas pa’i rgyud bla ma’i mam bshad).

149  Kong sprul Bio gros mtha’ yas: Rgyud bla ma’i bshad srol, 9bi-4.
150  These include “not specifically tantric” mahamudra meditation techniques that 

do not require any initiation or formal tantric practice.
151  DRSM , 574.5-12.
152  Sakya mchog ldan: “Bio mchog pa’i dri lan,” 569.1-3: snying po’i ngos ’dzin rang 

bzhin rnam dag rkyang pa’i cha la bzhed pa dang / de dang yon tan dbyer med kyi



NOTES TO PAGES 33-36 433

tshogs don la bzhedpa’o / /gnyis pa Idang!yon tan de dag rtogs pa chos sku’i yon tan 
go chod por dod pa dang / rang bzhin chos sku’i yon tan du ’dod pa’o / . . .  / gnyis pa 
ni rje phag mo gru pa sogs rje dvags po’i bka’ brgyud ’dzin pa mang po dag go.

I have to thank Kazuo Kano for drawing my attention to this reference.
153  Rang byung rdo rje: Dbu ma chos dbyings bstodpa’i rnam par bshadpa, 2233—4.
154  The text in the Peking Tengyur (TA, 4365) reads phyag rgya chen po las byung ba 

(“what has arisen from mahamudra”) instead of phyag rgya chen po.
155  Gzhon nu dpal: Deb ther sngon po, 632.6—633.4: deyang dvags po rin po ches dpal 

phag mo gru pa la / 0 skolgyiphyag rgya chen po d i’igzhung ni bcom Idan ’das byams 
pas mdzadpa’i theg pa chen po rgyud bla ma’i bstan bcos ’di yin zhes gsungs shing I 
dpalphag mo gru pas kyang rje ’bri gung (text: khung) pa la de skad du gsungs pas / 
rje ’bri gung (text: khung j  pa dpon slob kyi gsung rab mams su thegpa chen po rgyud 
bla ma’i bshad pa mang du ’byung ba de yin no / ’di la chos rje sa skya paspha rol tu 
phyin pa’i lugs la phyag rgya chen po’i tha snyad med cing / phyag rgya chen po’i ye 
shes gang yin pa de ni dbang las skyes pa’i ye shes kho nayin no zhes bzhed mod kyi / 
slob dpon ye shes grags pas mdzad pa’i de kho na nyid la ’jug par / pha rol tu phyin 
pa la mngon par brtson pa’i dbang po rab ni / zhi gnas dang lhag mthong bsgoms pas 
so so’i skye bo’i gnas skabs nyid na phyag rgya chen po dang nges par Idan pa yang dag 
par rtogs pas phyir mi Idogpa’i rtags nyid dang / zhes gsungs la I de kho na nyid bcu 
pa’i ’grelpa (text: ’brel ba) lhan cig skyes pa’i rdo rjes mdzad par yang I  ngo bo pha 
rol tu phyin pa / sngags dang rjes su mthun pa / mingphyag rgya chen po zhes bya 
bdi khyad par gsum dang Idan p di de bzhin nyid rtogs pa’i ye shes gsal bar bshad do 
/ de bas na rjesgam po pa’i pha roltu (text: du) phyin pa’i phyagrgya chenpo ni mngd 
bdag mai tri (text: tri) pa’i bzhedpa yin par rje rgod tshangpas kyang bshad do L See 
also Roerich 1949-53:724-25.

156  See also Jackson 1994:17-19.
157  Sa skya Pandita claims in his Sdom gsum rab dbye that there is no substantial dif

ference between such a mahamudra and the rdzogs chen o f the Chinese tradition 
(see Rhoton 2002:118).

158 See Roerich 1949-53:402.
159  See my translation o f D RSM , 5.12-15.
160  Mi bskyod rdo rje: Dbu ma la ’jugpa’i rnam bshad, 5.4-5.
161 Lhalungpa 1993:101.
162  DRSM , 343.2.
163  According to the colophon, the Tattvavatdra was translated by Rin chen bzang 

po (958-1055).
164  TA, 4632-3: yum chen mo shes rab kyi pha rol tu phyin pa nyid kyi mtshan gzhan ni 

phyag rgya chen po ste / de ni gnyis su med pdi ye shes kyi ngo bo nyid yin pdi phyir ro /.
165  These padas mark the end o f a traditional description o f the fourfold Mahayana 

meditation in the Lahkdvatarasutra (LAS 298.15-299.1): “Based on the appre
hension o f suchness, one should pass beyond [even] mind only (X.256cd). Hav
ing passed beyond mind only, one should pass beyond a state that is without ap
pearances. A  yogin who is established in a state without appearances, sees the 
Mahayana (X.257).” (cittamatram samaruhya bdhyam artham na kalpayet / 
tathatalambane sthitva cittamatram atikramet II (X.256) cittamatram atikramya 
nirabhdsam atikramet I nirabhasasthitoyogi mahayanarh sa* pasyati II (X.257).)

a According to ms. T  in Nanjio’s edition.
This passage is cited in Seyfort Ruegg 1981:90; Mimaki 1982:236-40; Eckel 

1987:60; Lindtner 1997:160; and Bentor 2002:44-45.
166  TA, 7ib8~72ai: ... theg pa chen po zhes bya ba la / mtshan gyi rnam pa gzhan du na 

phyag rgya chen po zhes bya ba ste / de mthong bar ’gyur ro zhes gsungs pa ni / snang 
med gnas pa’i rnal ’byor pa / de yis theg pa chen po mthong.
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167  See LAS, 79.16-82.4.
168  See Mathes 2005:16-19.
169  Tattvadas'aka stanza no. 9 is as follows (TD, 94.7-8): “ [The yogin] who has left 

the [eight] worldly dharmas behind and adopted a yogic conduct does every
thing without a reference point, being adorned with the blessing from within.” 
(lokadharmavyatito ’sau unmattavratam asritah / sarvarh karoty analambah 
svadhisthanavibhiisitah II.)

170  KDN, 14.10-15.
171  TD T, 19366: “Yogic conduct (unmattavrata) means acting without the thoughts 

of the mental faculty” (smyonpdi brtul zhugs niyid kyis bsampa medpar byed nyid 
do /); and T D T , I94a3~4: “He is adorned by his being blessed from within means 
that he is blessed by himself in the nature o f his mindstream, which is connected 
with the nature of uncontrived reality. That which emanates from [his] nature o f 
suchness naturally adorns him.” (rang byin brlabs pas mam brgyan pa’o zhes by a 
ba ni rang nyidgnyug ma’i de kho na nyid kyi bdag nyid du ’byorpa’i  sems kyi rgyun 
de’i bdag nyid du byin gyis brlabs pa’o / / de bzhin nyid kyi rang bzbin las ’phro ba 
rang bzhin gyis rgyan pa....)

172  PK III, introduction (31.3-7): utpattikramdnusdrenaprdptdbhisekhah... vajragurum 
samyag aradhya !  . . . tadanantararh gumvaktrad aptasvadhisthdnakramopadesah /.

173  PK III.14: svadhisthananupurvena prdpyate hi prabhdsvaram / tasmad vajraguruh 
purvarh svadhisthanam pradarsayet II.

174  See Tatz 1994:98.
175  See the translation o f D RSM , 61.18 below.
176  TD , 92.9-94.2: evam ekarasd dharmanirasanganiraspadahIprabhasvara amisarve 

yatkabhutasamadhina //yathabhutasamadhis ca bhavetprasthanacittatah / ajasram 
jay ate tattvam yasmdt tatpadavedinam II.

177  See Mathes 2006:222-23.
178  I.e., the works o f Kamalaslla.
179  According to the reading in Gzhon nu dpal’s quote: “right from the beginning” 

(dangpo nas); see DRSM , 55.9.
180  TD T, i89ai-2: ... jug pa’i sems pha rol tu phyin pa’i  tshul gyi rab tu dbye ba mams 

ni ka ma la shi la’i sgom pa’i rim pa la sogs par bsdus pa dang rgyas par bzhag ste 
(corrected according to Gzhon nu dpal’s quote (see DRSM , 55.6-7); the Peking 
Tengyur reads ka ma la shi la la sogs pa’i sgo nas bstan te) / de nyid du rtogs par bya’o 
/ / ’dir rgyas pa’i jigs pas ma bris so l I  de Ita burgyur pa’i ’jugpa’i sems ni ’dir dgongs 
pa mayin no / ’dir de dpyadpa las byaspasyongs su ma dagpa’iphyir ro t / ’dir dpyad 
pa med pa’i sems kyis mngon (text: kyi sngon) du bsgom bya ba nyid do /.

181 MV, 76.11-12: dharmaskandhasahasresu bu*dhyatdm namasunyata/bu°ddha hasau 
paramarsad vindsdrtham bhavedguroh //.

a According to the manuscript (NGM PP reel no. B 22/24, fol. 34b5); the Japanese 
edition has ba-.

b The manuscript (NGM PP reel no. B 22/24, fol. 34b5) and the Japanese edition 
have bu-.

182  TD T , i89b6: thabs dang shes rab bdag nyid kyi shespa gnyis medpa’i de kho na nyid 
byang chub kyi sems so I.

183  TD , 94.4: dvayahinabhimana^s ca tathaiva hiprabhasvarah II.
a According to the Japanese edition. The manuscript reads-noya-, Bhattacharya 

-ropa-.
My translation follows the Sanskrit here.

184  SN, 58.13-14: pratipakse sthito naiva tattvasakto ’p i naivayah / garddhyarh naiva 
phaleyasya mahdmudram sa vindati II.

185  TD T , 19034-6: /gnyis dang bral bar rlom payang/ / gangphyir de ni ’odgsal ’dod
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[/] ces bya ba smras te / a ’di (text: ’dir) ni \'dir dgongs pa yin te / de yongs su shes pas 
de kho na nyid do* [/] de kho na nyid rtogs par bya ba’i phyir dpyodpa gsum mam 
par spang bar bya bar (text: ba) bstan pa yin te / mtha’ bzhi yongs su spong ba bzhin 
no / / gnyen po’i phyogs la mi gnas shing 1 1  de nyid la yang chags min gang (text: mi 
chags pas) // gang gi’ang ’bras bu mi ’dodpa (text: pas) I I  deyis (text: yi) phyag rgya 
chen po shes / / zhes bya ba’i tshiggis so / / ’dir yang phyag rgya chen po zhes bya ba 
ni phyag rgya chen po’i de kho na nyid kyi man ngagste I. My emendations are ac
cording to DRSM , 462.16-19.

a Gzhon nu dpal, who quotes this passage (DRSM , 462.15-16), has a different read
ing: ’dir dgongs pa ni ’diyin te / de kho na nyid yongs su mi shes pa daggis ni. ... The 
translation follows this reading.

186  TD T , 19068-19132.
187  Sahajavajra (TDT, 19168) glosses gang des (yena tena) as “by [living on] any food. 

Whether it is [good] food or not, it must be eaten as found. One should not cling 
thereby to any thoughts about what one likes and what not” (zas kyis so / / bza’ 
dang bza’ min de bzhin du //ji  Itar rnyedpa bza’ bar bya / / ’dod dang mi ’dod mam 
rtog rnams / / ’dzin pa ’dir mi bya’o /).

188  Sahajavajra (TDT, I9ib8-i92ai) glosses j i  Itar de Itar (yathd tatha) as “whoever it 
is, by the aspects o f his body, speech, and mind” (gang dang gang de’i lus dang! 
ngag dang/yid kyi mam pas so /). In other words, the yogin fully experiences the 
nondual reality o f every moment in any situation without any thought as to what 
he likes.

189  TD , 94.5-6: etattattvavabodhena* yena tena yathd tatha / vivrtakso bhramedyogi 
kesariva samantatah.

a Shastri 1927:59 reads -rodhena.
190  The instrumental (rnal ’byor pas) indicates that the subject o f the root text is 

glossed where yogin together with its attribute is in this case (rnal ’byor migni rgyas 
’gyur pas).

191  T D T , i9ib5-6: . ..sngar bstan pa’ignyis su medpa’i de kho na nyid du (omit du?) 
bla ma dam pa’i man ngagis ngespar rtogspai rnal ’byorpas so /.

192  T D T , I92a5~bi: ’0 na gsang sngags kyi tshulgyi rnal ’byorpa dang bye brag ciyod 
cena /Vphyag rgya bzhi’i  tjes su ’gro ba m edpai phyir dang! lha’i nga rgyalgyi bde 
ba chen po’i ro med pas /  / btang snyoms kyi mam pas mngon par byang chub pa dus 
ringpos rdzogs pa’i phyir / bsgrub par bya ba dang sgrub par byedpa nyid kyi mam 
pas (text: pa) bye brag nyid shin tu che’o IIgzhan gyis (text: gyi) pha rol tu phyin pa’i 
tshulgyi rnal ’byor pa las ’di khyadparyod de I  bla ma dam pa’i man ngagis dpyad 
pai stongpa nyid zung du ’ju gpdi de bzhin nyid nges par rtogs pas shin tu khyadpar 
’phags pa’i phyir ro 1 1  de’i  phyir ’di nyid dka ba’i spyod pa med pa ’di nyid ni stong 

pa nyid du ro gcig pa’i de kho na nyid shin tu nges pa dag ni yul gyi grong gis sbrul 
’dzin pa Itar sbrul la rtse yang de’i ’bigs par mi ’gyur ro 1 1  ’di nyid la de kho na nyid 
kyi ye shes phyag rgya chen po zhes kha cig brjod /.

193  This means that phenomena cannot be ascertained to be either single individu
als (wholes) or plural composites (parts).

194  Sgam po pa: “Tshogs chos yon tan phun tshogs,” 556.4-557.3: de la rjes dpag lam 
du byed pa ni / chos thams cad gcig dang du bralgyi gtan tshigs kyis gzhig (text: gzhigs) 
nas / ’gro sa ’di las med zer nas thams cad stong par by as nas ’jog pa ni tjes dpag go / 
lha’i sku bskyedpa’i rim pa la brten nas rtsa rlung dang thig le dang / sngags kyi bzlas 
brjod la sogs pa byin rlabs kyi lam m o ll  mngon sum lam du byedpa ni bla ma dam 
pa cig gis sems nyid lhan cig skyes pa chos kyi sku ’od gsal bya ba yin gsung ba de Ita 
bu nges pa’i don gyi gdams ngag phyin ci ma log bstan pas / rang la nges pa’i shes pa 
lhan cig skyes pa de la Ita spyod sgom gsum ya ma bral bar gnyug ma’i shes pa lam du 
khyer ba....

NOTES TO PAGES 39-41
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195  Jackson 1994:34.
196  Lit., “somebody whose [realization] is instantaneous. ” The term simultaneist takes 

into account that realization may already occur together with otherwise ordinary 
modes of consciousness.

197  The date is according to Karmay 1988:102.
198  See Karmay 1988:95. For a detailed discussion o f the cigcar ba tradition in Tibet, 

see Seyfort Ruegg 1989.
199  See Sgam po pa “Tshogs chos bkra shis phun tshogs,” 290.,2-3.
200  Kapstein (2000:77) suggests that Sgam po pa did not quote directly from sutras 

in support o f his mahamudra, but was culling them from pre-existing medita
tion manuals, such as the Bsam gtan migsgon. Indeed, he was careful to employ 
only passages attributed to sutras in order to avoid being accused o f propagat
ing Chinese Ch’an Buddhism. But several o f the sutras were Ch’an apocryphal 
writings.

201 ’Jig rten gsum mgon: “Chos ’khor ong ges zhus pa’i gzhung gi rtsa ba,” 15.12-14: 
phyag rgya chert po theg chert bla ma’i rgyud / di y i khrid la ’bad pas nan tan by as / 
/ ’jig  rten mgon las yang dang yang du thos.

202 “Chos ’khor ’ong ges zhus pa’i gzhung gi ’grel pa,” 317.9-12: dpal ’brigungpa chen 
po kho (text: khong) rang nyid kyis thugs dam mdzadpa’i phyag rgya chen po de ni 
theg pa chen po rgyud bla ma d i nyid dang mthun te / phyag rgya chen po yon tan 
de ni theg pa chen po rgyud bla mar yang don de nyid bstan pa’o.

203  ’Jig rten gsum mgon: “Chos ’khor ’ong ges zhus pa’i gzhung gi rtsa ba,” 14.17-15.2: 
“This supreme summary o f the seven vajra points was made by the illustrious 
[Maitreya]natha as a commentary on the third dharmacakra.” (7 rdo rje gnas bdun 
mchog tu bsdus pa ’di / / chos kyi ’khor lo gum  pa’i don ’g e l du / bcom Idan mgon 
pos mdzad par gyur....)

204  Ibid., 10.17: “This [third] dharmacakra o f definitive meaning... .” (I nges.pa’i don 
gyi chos kyi ’khor lo d i I)

205  In fact, the “Dam chos dgongs pa gcig pa’i gzhung” was written down by ’Bri 
gung ’Jig rten gsum mgon’s disciple Spyan snga Shes rab ’byung gnas (1187-1241).

206 ’Jig rten gsum mgon: “Dam chos dgongs pa gcig pa’i gzhung,” 11.11-13: “The three 
aspects o f the dharmacakra (‘dharma circle’) differ in accordance with the thought 
[characteristic of] the circle o f disciples. In each dharmacakra all three are com
plete. The seed o f the following [dharmacakra] already abides in the previous one” 
(:hos ’khor mam gum  ’khor gyi rtogpa’i khyad / /  ’khor lore re la yang gsum ga tshang 
/ /phyi ma’i sa bon snga ma snga mar gnas /). See also Rig ’dzin Chos kyi grags pa: 
“Dam pa’i chos dgongs pa gcig pa’i rnam bshad lung don gsal byed nyi ma’i snang 
ba,” 43.8-52.14.

207 ’Jig  rten gsum mgon: “Chos ’khor ’ong ges zhus pa’i gzhung gi ’grel pa,” 
330.17-331.3: “In general, it is the seed o f the three dharmacakras, and in partic
ular the subject matter o f the dharmacakra o f definitive meaning.... All ydnas—  
such can be definitely ascertained— [lead] ultimately [to] a uniform path, the sin
gle yana’ (spyir ’khor lo gsum gyi sa bon / bye brag tu nges don chos kyi ’khor lo’i brjod 
bya I ... theg pa thams cad mthar thug tshul gcig pa theg pa gcig tu nges par gan la 
phabs te /).

208  It is said, for example, the first dharmacakra makes one mature (.smin); the sec
ond one makes one mature very much (shin tu smin); and the third one makes 
one mature to the utmost (shin tu rab tu smin) (Ibid., 346.19-347.6).

209  ’Jig rten gsum mgon: “Chos ’khor ’ong ges zhus pa’i gzhung gi rtsa ba,” 18.10-14: 
/ cig car ba dang rim gyis pa zhes p a l l  sems can khams kyis (text: kyi) byang chub 
thob byedpall rim gyis thob kyi cig car mayin zhes I ... I  dangpor byang chub mchog 
tu sems bskyed nas / /  ’khor lo gum  po rim gyis bgodpa dang!.



NOTES TO PAGES 42-45 4 3 7

2 10  ’Jig rten gsum mgon: “Chos ’khor ’ong ges zhus pa i gzhung gi ’grel pa,” 338.1-7: 
rig car ni mam pa thams cad du mi sridpa yin / ’0 na rig car ba gang la zer snyam 
na / sngon bsodnams bsags p d i ’bras bu tshe dir thob pa la rig car ba zhes btags / de 
Itar na bdag cag gi ston pa sangs rgyas bcom Idan das kyang rig car ba yin te / sngon 
bskalpa grangs medpa mams su tshogs bsags p d i ’bras bus tshe ’dir sangs rgyas pa yin 
/ ’on kyang sngon bsod nams bsags pa la ma Itos p d i tshe ’dir ’bras bu thob pa mi ’ong 
bas de Itar na lam thams cad rim gyis pa yin te /.

2 11  Ibid., 338.12-17: bdag cag gi ston pa sangs rgyas bcom Idan ’das ’di nyid kyang /
. ..dang po bla na med p d i byang chub tu sems bskyed nas / sa dang po man chad 
bskal pa grangs med grig ’khor lo dang po’i tshul gyis lam bgrod / sa bdun man chad 
du grangs med grig ’khor lognyis p d i tshul gyis lam bgrod I  dagpdi sa gsum gyi grangs 
med grig ’khor lo gsum p d i tshul gyis lam bgrodpa yin__

2 12  ’Jig rten gsum mgon: “Dam chos dgongs pa gcig pa’i gzhung,” 12.4-5:7/ snyedlam 
mams sa bcus bgrodpa ste / de yang rim gyis ’jugpa.

2 13  Rig ’dzin Chos kyi grags pa: “Dam pa’i chos dgongs pa gcig pa’i rnam bshad lung 
don gsal byed nyi ma’i snang ba,” 75.9-15: /gzhan yang dpalphag mo gmpas / /  rig 
car ’jugpa’i gangzagde / / tshog bsags bsagspayigangzagyin //rgyudsbyangssbyang 
p ayi gang zagyin I I  bio btul btul ba y i gang zagyin / / nyams skyes skyes pa y i gang 
zagyin / zhes gsungs pa ni skye ba ’d i’i rim gyis pa yang ma zadpar skye ba mangpo’i 
snga rol nas bsags sbyang byas pa la dgongs pas tshe ’di’i rtogs pa skye myurgrig car ba 
zhes bod pa de yang skye ba snga ma nas rim gyis sbyangs pa la dgongs so I.

2 14  ’Jig  rten gsum mgon: “Dam chos dgongs pa gcig pa’i gzhung,” 12.4-5: / shes bya’i 
sgrib pa thog mar spong ba’angyod !

215  Ibid., 15 .4 :1 rtogspagriggis sa lam ma lus bgrod!
2 16  Ibid., 17.1-2: / rtogs pa skyed thabs mos gus kho nar nges !
2 17  Ibid., 17.2: / Ita ba’i mchoggyur rtogs pa dang Idan pa !
2 18  Ibid., 17.4: / rtogs pa goms par byed pa sgom pa ste !
2 19  According to oral explanations o f Lama Jorphel (Kathmandu).
220  DRSM , 73.3-5. See also Martin 1992:287 and Jackson 1990:52-53.
221  DRSM , 74.18-25.
222  DRSM , 272.6-10; see chapter 7 o f this work.
223  Kongsprul Bio gros mtha’ yas: Shes bya kun khyab mdzod, vol. 3,375-94; and Pon- 

lob Rinpoche in Callahan 2002:xxiiif.
224  Oral information by Ponlob Rinpoche.
225  DRSM , 73.8-10.
226  See also Broido 1987:67.
227  See DRSM , 74-75.
228  See Mathes 2000:195-223.
229  Hookham (1991) and Stearns (1999) have already described Dol po pas system of 

interpretation at length. Moreover, Stearns has given a detailed account o f Dol 
po pa’s life, based on two early biographies written by his disciples Lha’i rgyal 
mtshan (1319-1401) and Kun spangs Chos grags dpal bzang (1283-1363?) (Stearns 
1999:11-39).

230  Dol po pa: Ri chos nges don rgya mtsho, 150.4-6: kun btags dang gzhan dbanggis 
stongpa’i chos nyidyongs grub don dam duyodpar gsungs pa’iphyir don dam gzhan 
stong nyid du legs par grub po /.

231  This point used to be misrepresented by the Dge lugs pas. See for example the 
description of the Jo nang position in the Grub mthd shel gyi me long (Seyfort 
Ruegg 1963:73-91).

232  Dol po pa: Ri chos nges don rgya mtsho, 446.26-447.1: chos sku de nigdod nas spros 
dang bral/ spros dang bral ngo shes pas bden par grub !

233  Cf. also Dol po pa’s definition o f ultimate truth in the Ri chos nges don rgya mtsho
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(258.11-12): “Ultimate truth means that [something] is true ultimately, and not 
on the level o f apparent [truth].” (don dam bden pa gang yin pa de don dam du 
bden gyi kun rdzob tu bden pa ma yin.)
Stearns 1995:829-31.
See Taranatha: “Gzhan stong snying po,” 502.5-503.1.
It is important to note that Sajjana himself does not use the term gzhan stong 
within his system of interpretation, it being Kun dga’ grol mchog who uses this 
term to describe it.
This and the following are o f course allusions to the Madhyantavibhaga and 
Dharmadharmatavibhaga.
Kun dga grol mchog: “Khrid brgya’i brgyud pa’i lo rgyus bzhugs.so,” 83.6-84.1 
(See also Jo nangkun dga’grol mchoggi khrid brgydi skor, 104.3-5): / kha chepandita 
sajjana’i gsunggis rgyal has ’khor lo dang po bden bzhi / bar pa mtshan nyid medpa 
/ mthar legs par mam par phye ba’i chos kyi \khor lo bzlas pa lan gsum bskor ba las 
snga ma gnyis dngos btags ma phye ba / phyi ma don dam par nges pa’i tshe / dbus 
dang mtha’ phye / chos dang chos nyid phye nas gsungs zhingl. M y translation fol
lows closely the one by Stearns (1999:42-43). In the following, Kun dga’ grol 
mchog tells us that this statement appears in an old notebook written by Btsan 
Kha bo che himself and called Padma Icags kyu (Ibid.).
See van der Kuijp 1983:41.
See Dol po pa: Ri chos nges don rgya mtsho, 341.4-344.16.
Such a hermeneutic strategy is also referred to in the introduction of Kong sprul 
Bio gros mtha’ yas’s Ratnagotravibhdga commentary, where it is stated with regard 
to the Btsan tradition o f interpreting the same text: “In accordance with this tra
dition, the great Omniscient Dol po pa introduced an extraordinary tradition, 
and following [his] commentary, [his] lineage o f disciples in general, and such 
masters as the Omniscient Taranatha in particular, established a textual tradition 
based on explanation and practice. The oral transmission o f these commentaries 
continues up to the present day” (Kong sprul Bio gros mtha’ yas: Rgyud bla ma’i 
bshad srol, 9b5~ioai: ... lugs ’di dang mthun pa / kun mkhyen dol po pa chen pos 
thun mong ma yin p d i srol phye ste (text: phyes te) ’grel pdi rjes su ’brangs nas slob 
brgyud spyi dang bye brag thams cad mkhyen pa taranatha sogs kyis bshad pa dang 
nyams lengyisgzhung btsugspdi ’grelpdi lung rgyun da Itar bar bzhugspa dang/). 
See Mathes 1996:160-61.
Kong sprul Bio gros mtha’ yas: Shes bya kun khyab mdzod, vol. 1, 460-61.
See Tsultrim Gyamtsho and Fuchs 2000:103-4.
This restriction is also explained inTaranatha’s Gzhan stong snying po. (see Mathes 
2000:219-20).
See Mathes 2004:285-328.
Lamotte 1938:19-20; see “The Position o f the Third Karmapa Rangjung Dorje” 
in chapter 2 o f this work, where M S 1.48 is quoted and discussed.
See Frauwallner 1951:148-59. Seyfort Ruegg (1973:7) took this distinction to be a 
forerunner of gzhan stong.
Closely related to this topic are, o f course, the questions of gzhan stong, two types 
o f emptiness, and the relationship between the two truths.
See Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi mam thar, xobif. and 1934-6 
(see chapter, 3).
Thus, for Rong ston, the buddha element is not empty of the selflessness o f phe
nomena and persons, whereas Gzhon nu dpal propounds his “subde qualities,” 
o f which the buddha element is not empty. (Rong ston: Thegpa chen po rgyud bla 
ma’i bstan bcos legs par bshadpa, 143.20-146.19.)
Zhva dmar Chos grags ye shes reports (Gzhon nu dpal gyi rnam thar, 1934-5) that
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Gzhon nu dpal received Ratnagotravibhaga explanations from Rong ston in 
Thang po che in 1421.

253  Ibid., iobi-2.
254  Ri mi ’babs pa, who was a disciple o f the second Zhva dmar pa, eventually be

came a follower o f the Dge lugs pa (see Roerich 1949-53:546).
255  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi rnam thar, 3065-3^5.
256  Mi bskyod rdo rje: “Rje yid bzang rtse bai Rgyud gsum gsang b a ...,” 989.2-3: 

yang bla ma rin po che bio bzang grags pa’i Ita grub tshad mar yang khas blangs nas 
/ mnyam med dvagspo bka’ brgyud kyi srol ’chin du bzhedpa dpon slob yid  (text: yig) 
bzang rtse pa dag /.

257  Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi rnam thar,
258  Ibid., iob7-ua2.
259  R G W , 25.11-13: tatraisdm caturndm padanam prathamam lokottaradharmabija- 

tvdt pratyatmayonisomanasikdrasamnisrayena tadvis'uddhim upadaya triratnotpat- 
tihetur anugantavyah /.

260  DRSM , 261.13-4 and rNgog Bio ldan shes rab: Theg chen rgyud bla 'i bsdus don, 
3ai.

261  According to the ’Bras spungs dkar chag (vol. 1, p. 3, phyi ka, no. 000012) the full 
title is: Dpal dus kyi ’khor lo’i rgyud bshad pa la ’jug pa rgyud gsum gyi gsang ba 
rnam par phye ba. Unfortunately, this text has not been available to me.

262 This is at least what follows from the way M i bskyod rdo rje criticizes the Rgyud 
gsum gsang ba. His own view (which he claims is in accordance with Rang byung 
rdo rje) is as follows (“Rje yid bzang rtse ba’i Rgyud gsum gsang ba... ,” 984.5-6): 
“ [It is true that buddha nature] has been also taught as a term for the cause o f a 
buddha. But to give buddha nature the names o f cause and fruit is [to engage in] 
mere metaphor. As to buddha nature, it cannot be the fruit o f anything, because 
no distinctions can be made on the basis o f it in terms o f a substantial cause and 
attendant conditions.” (sangs rgyas kyi rgyu’i minggis kyanggsungs la / sangs rgyas 
kyi snyingpo de la rgyu dang ’bras bu’i minggis btagspa ni btagspa tsam du zad kyi 
/ sangs rgyas kyi snying po ni ganggi’ang ‘bras bur mi rung ste sangs rgyas kyi snying 
po de nyid la skyed byed kyi nyer len gyi rgyu dang lhan cig byedpa’i  rkyen gyi khyad 
par du byar medpaiphyir.)

263  The fortified potential is usually explained as the accumulation o f merit.
264  Seyfort Ruegg 1969:294-96. Rgyal tshab rje prefers to call the buddha element a 

“substantial basis” (nye bar len pa’i  gnas), given that it does not produce anything 
in a strict sense.

265  Mi bskyod rdo rje: op. cit., 1007.6—1008.2: rang bzhin gnas rigs dang rgyas ’gyur 
gyi-rigs ngos ma zin pas ’khrul dngos m ayinpaji Itar ’drayangde mi ’gyur bar bstan 
/ des ni ’di dpon slob kyi lugs la rje Tsong kha pa dpon slob kyi Ita grub kyi ’dresyod 
pas ’dodpa ni kha cig la tshad mar mi ’gro bar bstan pa’o /.

266  Ibid., 1003.3-5: khyod kyisems can thams cad la sangs rgyas kyi snying po gnas pa’i 
tshe / sangs rgyas de gnas pa min / sangs rgyas de’i  rigs dang ’dra ba zhig gnas pa yin 
/ ’dra ba de la skye mched druggi khyadpar bayin pas ’di Ita bu zhig sems can layod 
pa yin zer nas / dpal karmapa rang byung rdo rje gi lung drangs mod / ’di mi ’thad 
pa la/....

267  DRSM , 239.15-18: “Utterances that the view o f the transitory collection [as / and 
mine] is the lineage o f the Buddha do not have any effect.... I think that [such 
a position] is too far removed from the underlying intention o f the teaching 
that the properties o f the qualities are never known as something separate from 
the mind, [contrary to] attachment, etc., which are. Well then, the qualities o f 
realization, such as the [ten] strengths, are present in the sentient beings in a sub
tle form.” ,
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268  DRSM , 5.10-11.
269  Ibid., 574.7-8.
270  Kong sprul Bio gros mtha’ yas: Rgyud bla ma’i bshad srol, 961-4.
271  Rang byung rdo rje: Dbu ma chos dbyings bstodpa’i mam par bshad pa, 8a>-7: 

“The form kayas o f the buddhas have arisen from the accumulation o f merit, and 
the dharmakaya, in short, is born from the king, the accumulation o f wisdom. 
Likewise these two accumulations are the cause for [one’s] attainment o f bud- 
dhahood. This has been [taught] extensively in the Uttaratantra and Candraklrti, 
too, taught it in [his] Madhyamakavatard’ (sangs rgyas rnams kyi gzugs sku ’di / 
bsod nams tshogs las byung ba ste / chos kyi sku ni mdor bsdus na / rgyalpo ye shes 
tshogs las ’khrungs / de Ita bas na tshogs ’di gnyis / sangs rgyas nyid ni thob pa’i rgyu 
/ zhes bya ba dang rgya cher rgyud bla ma dang slob dpon zla ba gragspas kyang dbu 
ma ’jug par bstan te).

272  Ibid., 3a5-6: “That which abides in a naturally pure and stainless way in all those 
who have these hindrances is the dharmadhatu, and since it is quite simply the 
Buddha, I pay homage [to it]” (sgribpa de dang Idanpa kun la rang bzhingyis dag 
cingdri ma medpar bzhugs pa ni chos kyi dbyings te [text: ste] sangs rgyas ni deyin 
pas phyag ’tshal lo).

273  Ibid., 9 (gong ma)oy-%: “Hindrances are cleared through the [causal] condition o f 
practicing the path. Therefore one speaks of the [resulting] appearance as a 
buddha, but it is not that he has arisen on his own, through another, a combi
nation o f both, or from no cause” (lam mam par bsgrub pa’i  rkyen las bsgrib pa 
gsal bas sangs rgyas su snang bar brjod kyi bdag danggzhan dang gnyis ka dang! rgyu 
med pa las byung ba ma yin no).

274  R.GVV, 55.8-9 and 55.12-13: dharmakayadiparyaya veditavyah samasatah / catvd.ro
’nasrave dhatau caturarthaprabhedatah // buddhadharmavinirbhagas tadgotrasya 
tathagamah / amrsamosadharmitvam adiprakrtisantata. il. ,

275  Rang byung rdo rje: op. cit., 9a2-6: ’d i’i ngespa ni / mdor na zag med dbyings la ni 
/ don gyi rab tu dbye ba bzhi / chos kyi sku la sogs p d i / mam grangs bzhir ni rig par 
bya /  sangs rgyas chos dbyer med pa dang / de rigs de bzhin nyid thob dang / brdzun 
med bslu med chos nyid dang/gdod nas rang bzhin zhi nyid do / zhes rgyud bla ma 
las gsungs te / ’bras bu’i cha nas sangs rgyas chos dang dbye ba med pa dang I  rgyu’i 
cha nas rang bzhin dang / rgyas ’gyur gyi rigs dang / bden pa gnyis kyi cha nas mi 
brdzun mi bslu ba’i tshad ma dang / spangs pa’i  cha nas rang bzhin gyis zhi ba dang 
/ glo bur gyis zhi ba zhes bstan gyi ngo bo tha dad pa ma yin no /  rgyas par ni ’grib 
pa medpa dang / ’phel ba med pa’i mdo las gsungs so /.

276  Ibid., 1165—8 -. j i  Itar chu shing snying po phye nam ed kyang! de’i  ’bras bu dang po 
smin nas za ba Itar / brtag na snying po cungzad kyang med pa ni ’khor ba yin la 
/ ’khor ba de yang mam par rtog pa ste I ... mam par rtog pa ni snying po med pa 
sgyu ma dang /  smig rgyu Ita bu yin mod kyi /  de nyid gnas yongs su gyur pa las / 
sems can thams cad la phan par byedpa’i gzugs kyi sku ’byung ste / de’i phyir mam 
par shes pa nyon mongs pa’i dra bas ’dres pa ’khor ba zhes bya la / nyon mongs pa 
dang bral bas bya ba grub pa’i  ye shes su gyur te / sems can rnams kyi bdud rtsir 
’gyur ro /'.

TUI This is clear from Rang byung rdo rje’s summary o f the seven examples; the 
banana tree and its fruits being said to illustrate the transformation o f the basis 
o f thoughts and the fruit o f the nirmanakaya (see further below).

278 Sakya mchog ldan: “Chos kyi dbyings su bstod pa zhes bya ba’i bstan bcos kyi 
rnam par bshad pa,” 310.2 and 310.5-6: dpe’i skabs su ’bras bu mngarpo nyid chu 
shinggi snyingpor bstan no snyam du bsam par mi bya ste I ... de’i tshe na sems can 
la sangs rgyas kyi khamsyodpar bshad kyi / sangs rgyas nyid sems can gyi snying por 
ma bshad do /.
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279  Rang byung rdo rje: op. cit., izax-6 : de Itar khams rang bzbin gyis mam par dagpa 
dpe mams kyis (text: kyi) bstan pa’i rim pa ’di yang mar gyi dpes ni sems can gyi dus 
na o ma la chu dang margcig tu drespar snang ba Itar sems can nyid snanggi tsangs 
rgyas ni mi snang la / sangs rgyas par gyur pa na dri ma dang ’dres pa med de / mar 
chu la gtan mi ’dre bar snang ba bzhin du ngo bo bstan pa’o / mar me’i dpes ni yon 
tan gyi ’od la ma dag pa dang dag pa’i dus thams cad du khyad med kyang / sgrib 
g.yoggi rkyen gyis che ba dang chung ba Itar snang ba la ’gal ba med pa’i Idan pa’i 
yon tan bstan to / nor bu’i dpes ni chos sku rang gi yon tan sgrib pa thams cad bral ba 
dang! mam par rtog pa med pa’i ’phrin las ’jug pa’i yon tan can du bstan no / gser 
gyi dpes ni / by as pa ma yin pa dang! dge ba dang mam par dag pa’i y id  kyi rang 
bzhin longs spyod rdzogs pa’i rgyu ’bras ston to / ’bras shun gyi dpes ma rig pa bag 
chags kyis ma grolgyi bar la bbs mi mthong bar bstan no / chu shinggi dpes ’dzin pa 
dang mam par rtog pa gnas gyur pa’i sprul pa’i sku’i ’bras bu’i dpe ste /.

280  According to Stearns 1999:47-48.
281  Kong sprul Bio gros mtha’ yas: Rgyud bla ma’i  bshad srol, i8oa3—4 and i8ibj.
282  Kong sprul Bio gros mtha’ yas: Shes bya kun khyab mdzod, vol. 1,460.2-461.6. See 

also the last section o f chapter 1.
283  It should be noted that the term gzhan stong does not occur in Rang byung rdo 

rje’s works even once. Kong sprul himself uses Jo nang terminology in order to 
impart his particular interpretation o f Nagarjuna’s hymns and the Maitreya 
works.

284  See Kong sprul Bio gros mtha’ yas: Shes bya kun khyab mdzod vol. 1, 460.2-13. 
Tauscher (1999 :vii) notes that Gtsang nag pa was one o f the “eight mighty lions” 
who were disciples o f Phya pa Chos kyi seng ge (1109-69). He held the office o f 
abbot at Gsang phu Sne’u thog and was, according to Tauscher, a strict follower 
o f Rngog Bio ldan shes rab’s Svatantrika tradition (Tauscher i999:vii-viii). Gzhon 
nu dpal informs us in his Blue Annals that there is a difference, however, in the 
two masters’ presentation o f the ultimate truth (see Deb ther sngon po, 309.5-7). 
According to van der Kuijp (1978:357), Phya pa Chos kyi seng ge was nonsectar
ian, although in fact he is frequently mentioned in Bka’ gdams pa biographies.

285  See Karma Thinley 1980:83-7.
286  That is, if  the buddha nature o f ordinary beings is taken to be identical with a 

“perfect Buddha whose wisdom is fully blossomed.”
287  The trilogy o f texts known as the Sems ’grel skor gsum comprises the Vimalaprabha 

(Peking Tengyur no. 2064), the Hevajrapindarthatika (Peking Tengyur no. 2310) 
and a Cakrasamvara commentary with the title *Laksabhidhanad uddhrtaa 
laghutantrapindarthavivarana (Peking Tengyur no. 2117) (see Stearns 1999:178).

a According to the catalogue o f the Peking Tengyur: -hrita-. The Sanskrit title is 
probably a reconstruction from the Tibetan.

288  Karma ’Phrin las pa : “Dris lan yid kyi mun sel zhes bya ba lcags mo’i dris lan 
bzhugs,” 91.1-4: / bdaggi bla ma thams cad mkhyen pa gsungf / ding sang gzhan 
stong smra bar rlom pa ’ga’ / / don dam rtag brtan ther zug mi ’gyur b a ll bden par 
grub ’di gzung ’dzin glo (text: bio)' bur bas / / stongphyir gzhan stong zab mo ’di yin 
lo / / ’di ’dra rtag pa’i Ita ba la dga’ bas //  mthar ’dzin stong nyid zab mor smra byed 
pa’i / / brdzun gyi zol tshigyin gyi mdo sde las 1 1  gsungs pa’i gzhan stong rnam dag 
de ma yin / / bla med chos kyis sems nyid mi stong zhes / rgyal ba byams pas gsungs 
pa la ’khrul nas / /gzhi la bzhugs pa’i yon tan drug bcu bzhi I I  glo (text: bio) bur dri 
mas stong la gzhan stong zhes / / sgrib pa kun zadye shes rab rgyas pa’i / / rdzogs pa’i 
sangs rgyas dmyalba lasogspall ’gro ba druggisdugbsngalmyongba’iphyir//  ’khor 
bar ’khor zhes rgyal la skur btab b o ll rgyud dang sems ’grel mdo sde du ma dang I  / 
byams chos rjes ’brang bcas las gsungs pa’i don / / rang byung rdo rje bzhed pa’i gzhan 
stong ni / / rgyal ba’i dbangpo’i gsung las ’di skad thos /.



442 NOTES TO PAGES 55—57

289  According to Thrangu Rinpoche they refer to the tantric forms o f the sambhoga- 
kaya such as Rdo rje chang.

290  Mi bskyod rdo rje: “Yid bzang rtse ba’i Rgyud gsum gsang ba..9 7 6 . 3 - 6 :  “The 
Sugata is the Buddha endowed with both purities. As for its essence (i.e., buddha 
nature), it is the mind o f the Buddha, nonconceptual wisdom, and suchness. In 
view o f his possessing both purities, the Sugata is the tantric form kaya and the 
display o f the indestructible illusory [body]. In view of [his possessing] the inde
structible illusory body, he is the dharmakaya o f luminosity and indestructible 
wisdom. With the former in mind it has been said [in R G V  1.28a]: ‘because o f 
being pervaded by the body o f the perfect Buddha’; and thinking o f this: ‘because 
its suchness cannot be differentiated’ (RGV 1.28b).” (bde bar gshegs pa ni dag pa 
gnyis dang Idan gyi sangs rgyas yin la / de’i snyingpo ni / sangs rgyas kyi thugs mam 
par mi rtog pa’i ye shes de bzhin nyidyin la / dag pa gnyis Idan ’di nyid kyi dbang 
du by as pa’i  bde bar gshegs pa ni rdo rje’i gzugs sku dang/ sgyu ’phrul mi shigs pa’i 
bkodpa / gnyis pa’i dbang du byasnas ’odgsalba’i chos sku dang/gzhigdu medpa’i 
ye shes yin la / ’d iy i snga ma la dgongs nos / / rdzogs sangs sku ni ’phro phyir dang! 
/ zhes dang / phyi ma la dgongs nos / de bzhin nyid dbyer med phyir dang / zhes 
’byungla/.)

291  See Tsultrim Gyamtsho and Fuchs 2000:103—4.
292  See my sections on the positions o f Dol po pa and Sa bzang Mati pan chen in 

chapter 2.
293  Stearns, who elaborates the two positions in a section in his The Buddha from 

Dolpo (1999:98-105), points out that Dol po pa did not depart from the position 
o f the founders o f Sa skya, the first o f whom, Sa chen Kun dga’ snying po 
(1092-1158), maintained (in a tantric doctrinal context) that birth in samsara oc
curs because the vital winds have not been drawn into the central channel. For 
Dol po pa, it is thus not enough to simply recognize deluded appearances for what 
they are.

294  Smith 1970:34.
295  So, for example, Kurtis Schaeffer (1995) in his unpublished M.A. thesis.
296  Stearns 1999:49-52.
297  The term alaya without vijhana is already being used in the Ghanavyiiha to de

note the different bodhisattva levels (see Seyfort Ruegg 1973:35). According to 
Frauwallner (1951:148), this distinction reflects an old quarrel between two Indian 
missionaries, Bodhiruci and Ratnamati (the latter came to China in 508). While 
Bodhiruci claimed that it is the dlayavijhdna that is the basis o f all perceptions, 
Ratnamati thought that it was “suchness” (tathatd).

298  Otherwise translated as “basic consciousness.”
299  Rang byung rdo rje: Zab mo nanggi. don gsal bar byedpa’i ’grelpa bzhugs so, 8a6-7: 

’di la kun gzhi zhes by a ba mam par shes pa’i sgra ma smos na de bzhin nyid la yang 
kun gzhi brjod du rung ba’i phyir mam par shes pa smos so /.

300  Rang byung rdo rje: Zab mo nanggi don zhes bya ba’i gzhung bzhugs, 2b4: rgyu ni 
sems nyid thog med la ! I rgya chad phyogs Ihungma mchis kyang I / de nyid ma ’gags 
rol pa las /.

301  The Tibetan has no equivalent for Skt. sada.
302  R G W , 42.12-17: prthivy ambau jalarh vayau vdyur vyomni pratisthitah / 

apratisthitam akasarh vayvambuksitidhdtusu Hskandhadhatvindriyam tadvat karma- 
klesapratisthitam / karmakUiah sadayonis'omanaskarapratisthitdh H ayonis'omanas- 
kdras cittasuddhipratisthitah / sarvadharmesu cittasya prakrtis tv apratisthitd //.

303  Usually the translation o f de bzhin gshegs pa’i snyingpo. Rang byung rdo rje prefers 
the terms sangs rgyas kyi snying po, rgyal ba’i snying po, or simply snyingpo (in order 
to hint at his extraordinary tantric interpretation o f buddha nature?).



304  Rang byung rdo rje: Zab mo nanggi don gsal bar byedpa’i 'grelpa, 7b6-8ai: /  rgyud 
bla ma las / [RGV I.55—57] / ces gsungs te ’di ni sangs rgyas kyi snyingpo la sems su 
brjod cing ’khor ’das thams cad kyi gzhi’i don yin no /.

305 The quoted stanza is from the “Dohas for the People” (“Do ha mdzod kyi glu 
bzhugs so,” 289.5). The Apabhramsa version o f this stanza is as follows: cittekka 
saala blam bhavaniwana vi jamsi viphuranti / tam cintamani-ruam panamaha 
icchaphalam dei //. (Shahidullah 1928:140, stanza 43).

306  And not like ’Ba’ ra ba, for example, who follows the Lankdvatdrasutra, which 
fully equates the dlayavijhana with buddha nature (see above in the last section 
o f chapter 1).

307  Rang byung rdo rje: op. cit., 8a3~4.
308  Ibid., 9b3: rnam par byang ba’i chos de dag ci Itar bskyed ce na / ’di ni sngar brjod 

pa’i sems kyi dag pa’i  chos kyi sku de bzhin gshegs pa’i snying po la brten pa ste.
309  Lamotte (1938: vol. 1,19 ) adds a genitive between bag chags and sa bom “the seed 

o f the mental imprint.... ”
' 3 10  Lit., “hearing.”

3 11  Rang byung rdo rje: Rang ’grel, 9b4~6 (cf. Lamotte 1938: vol. 1,19 .1-8 ): sa bon 
thams cadpa mam par smin pa’i mam par shespa ni kun nos nyon mongs pa’i rgyu 
yin na / dei gnyen po ’jig  rten las ’daspa’i sems kyi sa bonji Itar mng [/] ’jig  rten las 
’das pa’i sems ni ma ’dris (text: ’dres) pas de’i bag chags medpa nyid do /7 bag chags 
de med na sa bon gang las ’byung (text: byung ba brjod dgos so zhe na / chos kyi 
dbyings shin tu rnam par dag pa’i  rgyu mthun pa thos pa’i bag chags sa bona (text: 
son pa) las de ’byung (text: byung ngo /.

a According to Lamotte.
3 12  See Lamotte 1938: vol. 1, 66  : “est-elle identique a la connaissance-receptable.. . .”
313  Rang byung rdo rje drops the nyidafrer ngo Cohere (cf. Lamotte 1938: vol. 1,19.10).
3 14  My translation follows Rang byung rdo rje (see below). Lamotte (1938: vol. 2, 67) 

translates: “Jusqu’k ce qu’on obtienne l’illumination des buddhas... .” The reason 
for the difference here is that Lamotte’s translation follows the Chinese.

315  Here again, Rang byung rdo rje reads ngo bo instead o f ngo bo nyid (cf. Lamotte 
1938: vol. 1,19.26). But in Mi bskyod rdo rjes Abhisamaydlamkara commentary 
{Shes rab kyipha rol tuphyin pa’i lung..., 239.5), in which this passage is quoted, 
we have the correct reading ngo bo nyid.

3 16  Rang byung rdo rje: Rang ’gel, 9b6-ioa4 (cf. Lamotte 1938: vol. 1,19.9-20.4): thos 
pa’i bag chags gang yin pa deyangl ci kun gzhi’i rnam par shes pa’i ngo bo nyid yin 
nam / ’on te ma yin / gal te kun gzhi mam par shes pa’i ngo bo yin na n iji Itar de’i 
gnyen po’i sa bon du rung / ci ste de’i ngo bo nyid ma yin na n iathos pa’i bag chags 
de.yi sa bon gyi gnas gang zhig yin par Itaa zhe na / sangs rgyas kyi byang chub la 
brten nas thos pa’i bag chags hsu gyur ste /b gnas gang la ’jugpa de lhan cig ’byung 
ba’i tshulgyis rnam par smin pa’i rnam par shes pa la Cchu dang ’0 ma bzhin du ’ju g  
kyangh de ni kun gzhi’i rnam par shes pa mayin te I  de’i gnyen po’i sa bon nyid yin 
pa’iphyir ro / Adeyang bag chags chung ngu las ’brings dang de las chen por ’gyur te 
/ thos bsam bsgom pa la lan mang du byas pa dang Idan pa’i phyir / de ni) chos kyi 
sku’i sa bon du blta ste / kun gzhi’i rnam shes kyi gnyen poyin pas kun gzhi’i rnam 
shes kyi* ngo b<f mayin pa dang / ’jig  rten pa yin yang ’jig  rten las ’das pa y i chos 
kyi dbyings shin tu rnam par dag pa’i rgyu mthun pa yin pas ’jig  rten las ’das pa’i 
sems kyi sa bon du gyurpa’o / de ni ’jig  rten las ’das pa’i sems ma byung du zin kyang 
nyon mongs pa’i kun nas dkris (pa dang ngan ’gro dang / nyes p d  thams cad dengs 
par byed p a i gnyen po yin no / sangs rgyas dang byang chub sems dpd dang phrad 
pa’i rjes su mthun pa’o /.

a Lamotte (19.12-13): des thos pa’i bag chags kyi sa bon de’i gnas ci zhig yin par blta{as 
translated here).
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b Lamotte (19.15): ’jug par ’gyur gang yin pa. 
c Lamotte (19.16-17): ju g te / o ma dang chu bzhin no I.
d Lamotte (19.19-24): bag chags chung ngu la brten nas bag chags ’bringpor ’gyur ro 

/ / bags chags ’bringpo la brten nas bag chags chen po ’gyur ste / thos pa dang bsam 
pa dang / bsgom pa lan mang du by a ba dang Idan pa’i  phyir ro I I  de la thos pa’i  bag 
chags kyi sa bon chung ngu dang ’bring dang chen po yang. 

e Lamotte (19.26): ngo bo nyid.
f  Lamotte (19.31-20.1): pa’i  gnyen po dang / ngan song du ’gro ba’i gnyen po dang / 

nyes par by as pa.
3 17  The vimuktikaya o f the sravakas and pratyekabuddhas.
3 18  It is interesting that M i bskyod rdo rje, who incorporated this passage into his 

Abhisamayalamkara commentary (Shes rab kyipha rol tuphyinpa’i  lung.. . , 240.2) 
replaced ’phel (“develop”) with ’bar (“blaze”), thereby giving the sentence a 
stronger gzhan stong connotation.

3 19  Rang byung rdo rje: Rang ’grel, ioa4—6 (cf. Lamotte 1938: vol. 1, 20.5-14): / byang 
chub sems dpa’ las dang po pa mams kyi (text: kyis)* ’jig  rten pa yin yang I  chos kyi 
skur bsdus pa dang! nyan thos dang rang sangs rgyas mams kyi mam par grol ba’i 
lus su bsdus par yang blta’o 1 1  deni kun gzhi’i  mam par shes pa mayin gyi / chos kyi 
sku dang mam par grol bai lus kyish bsdus pas / c chung ’bring chen por rim gyis ’phel 
ba Itar! rnam par smin pa’i shes la ’bri (text: ’bring) doing!gnas mam pa thams cad 
du gyur pa dang I  sa bon thams cadpa yang medpar gyur te / rnam pa thams cad du 
spangs pa yin no.c

a Lamotte (20.5): kyi. 
b Lamotte (20.9): su.
c Lamotte (20.10-14): chung ngu dang ’bring dang chen po j i  Ita ji Ita bur rim gyis 

’phel ba de Ita de Ita bur rnam par smin pa’i mam par shes pa yang ’bri zhing gnas 
kyang ’gyur ro IIgnas rnam pa thams cad du gyur na rnam par smin pa’i mam par 
shes pa sa bon thams cad pa yang sa bon med par gyur pa dang mam pa thams cad 
du spangs pa yang yin no /.

320  The four wisdoms are the mirror-like wisdom, the wisdom o f equality, and the 
discriminating and all-accomplishing wisdoms, which manifest as a result o f 
transforming the eight consciousnesses.

321 Rang byung rdo rje: Rang ’grel, ioa6-iobi: ... rgyas ’gyur kyi rigs degsar du byung 
ba snyam du kha cig sems na / de Itar mayin te [/] rang bzhin du gnas pa’i rigs chos 
kyi dbyings de la / kun gzhi’i rnam shes la sogs pa brgyad rnam par bzhagpa de ni 
yang dag pa mayin pa’i kun tu rtogpas (text: pa) bzhag cingphye ba de Itar / tshogs 
brgyad po de mams kyi dri ma med pa’i rang gi ngo bo ye shes bzhi’i rang bzhin du 
yod do / de yang yang dag pa’i kun tu rtog pas bzhag cing sangs rgyas kyi byang chub 
la brten pa’i dkar po’i chos kyis sngar gyi dri ma de bcom pa las tshogs brgyad kyi 
’khrul pa med pas gnas gyur pa’i ye shes kyi ming thob ste I ... dri ma med pa ni ye 
shes yin la dri ma dang bcas pa ni rnam par shes pa yin par blta’o /.

322  Mi bskyod rdo rje: Shes rab kyi pha rol tu phyin pa’i lung.. . ,  234-59. 1 am indebted 
to Karl Brunnholzl for drawing my attention to this passage.

323  Mi bskyod rdo rje (Shes rab kyi pha rol tu phyin pa’i lung... , 238.3) uses this term.
324  Ibid., 235.6.
325  In MAV I.14 the following synonyms for emptiness are given: suchness, the ex

treme limit o f reality, signlessness, ultimate truth, and the dharmadhatu. (See 
Nagao 1964:23). The reference in Mi bskyod rdo rjes Abhisamayalamkara com
mentary is on p. 238, II. 3-4, where the term kun gzhi’i ye shesis expressly mentioned.

326  Kong sprul Bio gros mtha’ yas: Zab mo nanggi don gyi ’grelpa, I7b4~6: ’dir rang 
’grel las / ’khor ’das thams cad kyi gzhir gyur pa’i chos nyid de bzhin nyid la kun gzhi’i 
sgrar gsungs nas de’i nang gses dag pa dang bcas pa la kun gzhi’i ye shes dang sa bon
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thams cadpa’i cha nas kun gzhi’i mam. shes su gsungs te [/] sems la dag ma dag gnyis 
sudbye/.

327  A  comparison o f the Ratnagotravibhaga commentaries o f Dol po pa and Kong 
sprul shows that Kong sprul was well aware o f the difference between his gzhan 
stongview and that of the Jo nang pas (see above and my section on Sa bzang Mati 
pan chen in chapter 2).

328  Mathes 2001:313.
329  Stearns 1999:52.
330  Ibid., 47-48.
331  The first pada o f the first chapter is: “As for the [first] cause [of everything], it is 

the beginningless true nature o f mind (sems nyid)” (my additions are according 
to the context o f the first chapter o f the Zab mo nanggi don).

332  Rang byung rdo rje: Rang ’grel, iob3~4: thog med la does bya ba ni / dus kyi thog 
ma dang tha ma ni rtog pas sgro btags pa yin pas ’dir ni dri ma med pa dang dri ma 
dang bcas pa’i ranggi ngo bo ni rten cing ’brel bar ’byung ba de nyid dang gzhan las 
mam par grol ba ste / de las thog ma gzhan medpa’i phyir thog ma med pa’i dus zhes 
bya ste /.

333  The term gzhan stong was not invented by Dol po pa but already in use at the 
time Rang byung rdo rje wrote his autocommentary. Thus Dol po pa refers to a 
certain Pho ri ba who also defines the ultimate as gzhan gyis stong pa (see Stearns 
1999:50).

334  Mi bskyod rdo rje: Shes rab kyi pha rol tu phyin pa’i lung 250.1—5: blun po la la 
zhig sems can gyi sems kyi chos dbyings la bde gshegs snyingpo de dbyer mi phyedpa’i 
tshul gyis yodpa ni thegpa chen po rgyud bla ma’i dgongs par thams cad mkhyen pa 
karma pa dpal rang byung gis bzhedpa yin zhes zer ro /Y dam pa de nyid ni de Itar 
bzhed pa ma yin te / zab mo nang don gyi rang ’grel du dag pa la sems su brjodpa 
dang / ma dag pa la sems su brjod pa zhes mam pa gnyis su dbye bar mdzad de / 
ma dag pa’i sems pa can de la sems can du bshad nas de Ita bu’i sems can la chos kyi 
dbyings med par bshad pa dang / sems can de nyid chos dbyings las phyin ci log tu 
gyur pa’i yang dag pa ma yin pa’i kun rtog gis bskyedpa glo bur ba’i dri mar bzhag 
go / / dag pa’i sems de ni tha mal gyi shes pa dang / dang po’i mgon po dang / dang 
po’i sangs rgyas sogs su mtshan gsol nas de nyid la sangs rgyas kyi yon tan mams dang 
dbyer mi phyed p di tshul can yin par gsungs pa dang/. M y translation o f this quote 
follows Karl Brunnholzl’s unpublished translation o f Mi bskyod rdo rje’s com
mentary, except that some terms have been altered in order to maintain consis
tency with the rest o f the work.

335  Stearns (1999:203), who ponders the same question (except that he is comparing 
Dolspo pas gzhan stongwltki these mahamudra stanzas), must have had these stan
zas in mind when he referred to pages 97-98 of the Mgur mams.

336  Rang byung rdo rje’i mgur mams, 97.6-98.3: kun gzhi ’khor ’das kun gyigzhi / ma 
rtogs (text: rtog) dus na ’khor ba ste / rtogs na de bzhin gshegs pa’i thugs / kun gzhi’i 
ngo bo brjod pa lags / dper na me long g.ya’ dag la / gzugs brnyan ‘char ba j i  Ita bar 
/ rang sems dri med dbyings nyid la / sna tshogs shes pa Idang doing ’gag /yul dang 
yul can gnyis ’dzin ’di / rang gis dbyings la snang Idang phyir / ’khor ’das gnyis med 
ngo bo gcig/ ma rtogs (text: rtog) ’khrulzhing rtogs nas grol! rtog bya rtog byedgnyis 
med kyang / gnyis su bzung bas ’khor ba’i gzhi / gnyis med ngo bo mthong ba na / 
rgyal ba’i snying po mngon du gyur.

337  Since the meaning o f Tib. ngo bo varies considerably according to context, it is 
impossible to use a single English word consistently. As a rdzogs chen category, ngo 
bo refers to the essential nature o f primordial awareness.

338  That “compassionate responsiveness” (thugs rje) is intended here is clear from the 
commentary on the beginning o f the fifth chapter, where the seminal drops
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(bindu), seen as being free from mental fabrications, are explained as ones own 
coemergent nature o f mind. This mind is explained in the commentary (Rang 
byung rdo rje: Rang ’grel, 4 m ) in the following way: “ ...[its] essence is empty, 
[its] nature is clear, and [its compassionate responsiveness] is unimpeded. These 
three are [respectively]: (a) the dharmakaya, which is free from mental fabrica
tions, (b) clarity, namely the sambhogakaya, and (c) compassionate responsive
ness, [which can] accomplish anything, namely the nirmanakaya” (ngo bo stong / 
rang bzhin gsal / mam pa ’gagpa medpa gsum po sprospa dang bral ba’i chos kyi sku 
dang / gsal ba longs spyod rdzogs pa’i sku dang / thugs rje cir yang grub pa sprulpa’i 
sku ste /).

339  Rang byung rdo rje: Zab mo nang di don, ^by-y. rgyu ni sems nyid thog med la ! I  
rgya chadphyogs Ihung ma mchis kyang! de nyid ma ’gags rolpa las / /  ngo bo stong 
la rang bzhin gsal / / mam pa ’gag med cir yang ’char !  I. The first three padas are 
repeated here.

340  This expresses the rdzogs chen idea that the qualities o f the mind are spontaneously 
present (Ihun grub).

341  Rang byung rdo rje: Rang ’grel, uaj-y. sems de nyid mam par shes pa skad cig gis 
rang ngo ma ’gags pa’i mam par rol p d i cha las / rang bzhin stong pa nyid du gnas 
pa dang I rang bzhin gyis gsal bar gnas pa ni thams cad kyi gzhir gyur pa dang! de 
las sems byung gi tshogs dang mam par shes pa’i tshogs bdun kyi rang rang gi mam 
pa ’gagpa med par skad cig tu ’char ba’i phyir / ma dag pa’i gnas skabs na sems dang 
yid  dang rnam par shes pa zhes by a bar gsungs pa dang / dagpa na sku gsum dang ye 
shes gyi minggis brjodpayin no /.

342  Translated as “ .. .identical with the alayavijhand’ above.
343  Mi bskyod rdo rje: Shes rab kyipha rol tuphyinpdi lung..., 236.5-6.
344  By using the nonhonorific form mngon sum du byas (instead o f mngon du mdzad, 

as in the previous term), M i bskyod rdo rje makes it clear that this is not the re
alization o f the dharmakaya per se (in which case the honorific form would have 
been obligatory).

345  Mi bskyod rdo rje: Dbu ma la ’jug p d i rnam bshad, 6bi-2: ’d i’i dbu ma’i Ita ba 
rgyud la skyes pa na tha mal gyi shes pa mngon du mdzad ces pa dang / chos sku 
mngon sum du byas zer ba dang / chos can myu gu dang rnam rtog sogs de dag de’i 
chos nyid las gzhan du ma grub par rtogs pa na rnam rtog chos skur shar ba zhes tha 
snyad mdzad nas I.

346  As Stearns (1999:52) and Schaeffer (1995) have done.
347  Rang byung rdo rje: Zab mo nang gi don, 22b6-23ai: / sems can khams ni sangs 

rgyas kyi I I  snyingpo dri med bden gnyis Idan //  di niye shes rdo rje m il kun rdzob 
gzung ’dzin snang ba ste / / bden pa chu zla Ita bu ’o il  don dam stong nyid bco brgyad 
de 11  bden pa gnyis med ye shes brjod I.

348  In the remaining portion o f this quote buddha nature is expressed by the term 
sangs rgyas kyi snying po.

349  The particle dag after sangs rgyas kyi snying po suggests that the buddha nature 
and the pure element are considered to be two different things, or rather two as
pects o f what exists ultimately.

350  See further up, where the stainlessness of the eight consciousnesses is related to 
the four wisdoms.

351  I.e., regard the two truths as being separate?
352  Rang byung rdo rje: Rang ’grel, 6 'Lzj—6xby. don dam par gang zhigyod na /  rtog 

pa’i drva ba thams cad las ’das pa’i sems rang bzhin gyis dag pa’i sems can gyi khams 
sangs rgyas kyi snyingpo dag niyodpas de’i tshul brjodpas / sems can khams ni sangs 
rgyas kyi / snying po dri med bden gnyis Idan zhes smos so 1 1  de la sangs rgyas kyi 
snying po ni sngar smos pa’i tshogs brgyad kyi ’khrul pa dri ma med pa kho na yin
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mod kyi ’on kyang bden pa gnyis kyi don mngon sum du ma byas pa dag rten cing 
’brel bar ’byung ba’i tshul la rmongs nos / / Ita ba tha dadpa dag ’dzin pas ’khor bar 

gyur to.
353  This is what Schaeffer (1995) claims on the basis o f the root text. And indeed it 

is understandable why one might reach such a conclusion in the absence o f Rang 
byung rdo rjes commentary.

354  Rang byung rdo rje: Rang ’grel, 6266—7.
355  For a translation o f this quote see my translation below o f Gzhon nu dpal’s com

mentary for those with average faculties (DRSM , 46.5-11).
356  MAVBh, 18.21-22: arthasattvdtmavijnaptipratibhasamprajayate / vijhdnam nasti 

cdsydrthas tadabhavat tadapy asat. M y additions in brackets are according to Vasu- 
bandhu’s bhasya.

357  Rang byung rdo rje: Rang ’grel, 6333-5: /gzungba dang ’dzin pa gnyis su kun brtags 
pa ni mam pa thams cad du med pa dag yin te / ’phags pa byams pa’i zhal snga nas 
kyang / [MAV I.3] / ces kun brtags pa’i gzung ba dang ’dzin pa thams cad mam pa 
thams cad du med pa nyid du gsungs so I I  ’0 na bden pa j i  Itar bzhag ce na / med 
bzhin du yang snang ba tsam de ni kun rdzob kyi bden pa zhes by a ste / bslu ba med 
pa’i rang gi ngo bo nyid yin pa’i phyir ro /.

358  Ibid., 6335-6: ’di yang mam grangs kyi don dam par bzhagpayod mod kyi / chos 
nyid kyi rigs pa’i rjes su ’brel pa dag ni stong pa nyid chen po bco brgyad kyi mam 
par bshad pa’i rang bzhin stong pa nyid sugar smos pa de nyid don dam pa’i bden pa 
yin no /. For the meaning o f chos nyid kyi rigs (dharmatdyukti) see the introduc
tory remarks on R G V  I.156—58 (J I.153-55), which is quoted in the part o f Gzhon 
nu dpal’s commentary I have translated (DRSM , 55.24-56.5).

359  Rang byung rdo rje: Dbu ma chos dbyings bstod pa’i mam par bshad pa, j\>\-%\ 
bden pa gnyis kyi rang gi mtshan nyid kyis ’gyur ba med pa dang phyin ci ma log pa 
gnyis so / ’jig  rten pa dang rigs pa’i grags pa ni / kun rdzob bden pa’i bye brag ste /.

360  Ibid., 6361-2: de Itar bshadpa’i bden pa gnyis po ’di yang chos mams dang chos nyid 
j i  Ita ba bzhin du de bzhin nyid danggzhan las mam pargrolbayin pa gcigpa dang 
tha dad gang du’ang brjod du med do / tshul ’di ni sangs rgyas bcom Idan mams kyis 
rtogs shing bstan pa’i chos thams cad kyi don kyang yin te /.

361  As found in the Majjhimanikaya. See Chalmers 1899; and Seyfort Ruegg 
1969:319-20.

362  So expressed in Vasubandhu’s Madhyantavibhagabhasya on I.1-2  (see Mathes 
2000:200-201).

363  MAVBh, 18.2-3: sunyata tasyabhutaparikalpasyagrahyagrahakabhavena virahitatd 
{stong pa nyid ni yang dag pa mayin pa’i kun tu rtogpa de gzung ba dang ’dzin pa’i 
dngospo dang bral ba nyid do, Peking Tengyur, sems tsam, vol. bi, fol. 2b2).

364  For example, in SNS V II.7 (see Mathes 2000:216).
365  See the section on Dol po pas position below.
366  See Dol po pa: “Bden pa gnyis gsal ba’i nyi ma,” i3ff. According to Dol po pa, a 

buddha still knows the world in the same way as one remembers the appearances 
o f a dream but no longer sees them after waking up (see Mathes 1998:464-65).

367  This is made particularly clear in Taranatha’s gzhan stong snyingpo (see Mathes 
2000:195-223).

368  Mathes 2000:220.
369  See MAV Ill.iocd, where “ultimate,” or literally the “highest object” (para- 

martha), is taken to have three different meanings according to the three possi
ble ways o f analyzing a compound in Sanskrit. (1) Tatpurusa: “The ultimate in 
terms o f object is suchness in the sense o f being the object o f the highest wisdom” 
(arthaparamdrthas tathata paramasya jhdnasyartha iti krtva). (2) Karmadharaya: 
“The ultimate in terms o f attainment is nirvana in the sense o f being the highest
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object” (praptiparamdrtho nirvdnam paramo rtha iti krtvd). (3) Bahuvrlhi: “The 
ultimate in terms o f practice is the path in the sense that the highest is its object” 
(pratipattiparamartho mdrgah paramo ’syartha iti krtvd). The path on the higher 
levels is taken as the nonconceptual cognition o f suchness in the Madhyanta- 
vibhdga. For the Sanskrit see MAVBh, 41.18-21.

370  Rang byung rdo rje: Rang ’grel, iob3-4: thogmedla zhes bya b a n i/ ... ’dir ni dri 
ma med pa dang dri ma dang bcas pa’i rang gi ngo bo ni rten cing’brel bar ’byung 
ba de nyid dang gzhan las mam par grol ba ste 7

371  Seyfort Ruegg (1971:466): sunyataharakah siitrdye kecid bhdsitdjinaih /sarvais taih 
klesavyavrttir naiva dhatuvinasanam II (DhS 22).

372  The first quoted pada is not in the root text o f the Ratnagotravibhaga. The re
maining two are R G V  I.i47ab (J I.i44ab): svabhdvo dharmakayo ’sya tathata go- 
tram ity api / (R G W , 69.19). Rang byung rdo rje’s insertion does not alter the 
meaning, but simply clarifies what the demonstrative pronoun asya refers to.

373  Rang byung rdo rje: Rang ’grel, 64a6-64bi: stongpa nyid ni ston pa’i mdo / / rgyal 
basji snyed gsungs pa de 1 1  de dag kun gyis nyon mongs Idog / khams de nyams par 
byed mayin / / shes bya ba la sogs pa rgyas par gsungs shingl ’d i’i minggi mam grangs 
ni / rgyud bla ma las I  sems kyi mam par dag pa’i khams / / ’d iy i rang bzhin chos sku 
dang / / de bzhin nyid dang rigs kyang ste / / zhes bya ba la sogs pa shin tu rgyas par 
gsungs shing/ dpe dgus nyon mongs pa j i  snyed pa mdor bsdus pas drug cu rtsa bzhi 
mam par sbyangs pa las dri ma med pa’i sangs rgyas kyi yon tan drug cu rtsa bzhi 
snang bar byed pa /.

374  Such an understanding could be based on the Lahkavatarasutra (see LAS, 
77.15-78.11 and section 4 o f my introduction), where buddha nature, which 
bears the thirty-two marks, is compared to a gem enveloped in the garment o f
skandhas.

375  Rang byung rdo rje: Zab mo nanggi don, ib3—2ai: / lhan skyes gcig dngos gnyis kyi 
bdag / / sku gsum rtsa rlung thig le can / / gnas skabs bzhi po sku bzhi nyid / /  sku 
Inga’i bdagnyid la phyag’tshal/.

376  Rang byung rdo rje: Rang ’grel, 3b6-4a3: lhan cig skyes pa gcig dngos ni / sems can 
thams cad la dbye ba med par dri ma dang bcas te gnas pa sangs rgyas thams cad kyi 
chos sku yon tan phrin las dang bcas pa yin la /gnyis kyi bdag ni thabs dang shes rab 
dang I  kun rdzob dang don dam pa’i rang bzhin ’bras bu chos kyi dbyings shin tu dri 
ma medpa dang de’i rgyu mthun pa rab tu zab pa’i sku gnyis s o il sku gsum rtsa rlung 
thig le can zhes pa ni don dam pa bde ba chen po chos kyi dbyings ni chos kyi sku yin 
la kun rdzob kyi bden pa la brten pa’i rgyu mthun par rab tu zab pa’i sku de la rmi 
lam dag pa dang kun gzhi la brten pa’i yid  sroggi rlung dang bcas pa gnas gyur pa 
longs spyod rdzogs pa’i sku dang I  tha malgyi snang ba dngos po la ’jugpa’i mam par 
shes pa dag pas sprul pa’i sku ’byung ste / ’di yang rtsa ni sku / rlung gsung / thig le 
thugs rdo rje ste I  di gsum mam par sbyangs pas thob par gsungs p a i phyir sangs rgyas 
thams cad kyi sku gsung thugs kyi ngo bor gsungs so /.

377  RG V  I.152-55 (J I.149-52) and III. 1-3.
378  Rang byung rdo rje: op. cit., 4a4: .. .ye shes kyi sku ste sems can mams kyi sgribpa 

dang bcas pa’o.
379  Rang byung rdo rje: Snyingpo bstanpa, 35a6-35b3.
380  R G W , 37.6-9: anadibhuto ’p i hi scUvasdnikah svabhavaJuddho dhruvadhar- 

masamhitah / anadikosair nihvrto na drsyate suvarnabimbam paricchaditarh yatha 
//. This stanza o f unknown origin is quoted in R G W  1.41 arid resembles the ninth 
simile in the Tathagatagarbhasutra.

a Johnston and A  (2ib4) read cd-, which is difficult to construe, 
b Johnston and A  (2ib4) read bahir- in place o f ni-, which goes against the meter 

and the Tibetan.
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381 Kong sprul Bio gros mtha’ yas makes this important distinction in his commen
tary on RG V  1.6 (see Tsultrim Gyamtsho and Fuchs 2000:103-4).

382  Rang byung rdo rje: Snyingpo bstan pa, 35I51-2: / thog ma medpa’i dus kyi khams 
/ chos rnams kun gyi gnas yin te / / ’di yod pas na ’gro kun dang / / my a ngan ’das 
pa’ang thob pa yin /. Cf. R G W , 72.13—14: anadikaliko dhatuh sarvadharmd- 
samdsrayah / tasmin sati gatih sarvd nirvanadhimmo ’pi cd II.

383  HT, 188.5-6.
384  See HT, 183.3-4 (Hevajratantra, part 2, IV.51): “The three kayas are said to be lo

cated within the body in the form of cakras. The fivefold wisdom o f the three 
kayas is known as the cakra o f great bliss (mahasukhacakra)” (trikayam dehama- 
dhye tu cakrarupena kathyate / trikayasya pancajnanarh cakra[m] mahasukham 
matam II).

385  Rang byung rdo rje: Snying po bstan pa, 3634-6.
386  Ibid., 36a6-37ai.
387  See Kong sprul Bio gros mtha’ yas: Rnam par sloes pa dang ye shes ’byed pa’i bstan 

bcos kyi tshig don go gsal du ’grelpa, 8a2: “In Tibet [some] claim that the outer 
world and its content (i.e., sentient beings), all good and bad, were created by a 
certain Sgam pa phyva.” (bod du snod bcud legs nyes thams cad sgam pa phya 
(=phyva?) zhes ba bas byaspar ’dodpa....)

388  Ibid., 37a2-5: de la gzugs skugnyis rang bzhin/ / sum cu rtsagnyis mtshan dpebyad 
11  thob pa’i yon tan rang luste / / lus de bdag dang phyva dbangphyug / tshangs dang 
phyi rol bden pa’i rdul / /phag na mo yis byas pa min / / sgo Inga gzung dang ’dzin 
pa yi / / rnam ’gyur ma dag de sbyangs pas 1 1  de tshe thob par tha snyad byas 1 1  de 
bas rtsa rlung thig le rnams / / dagpa dagpa’i gzugs sku ste H  ma sbyang ma dag gzugs 
sku’o /.

389  According to the above-quoted passage from the Zab mo nanggi don and its auto
commentary it would be only the nadis and prana which correspond to the form 
kayas, though.

390  Which is quoted in R G W  1 .2 (see m y translation o f Gzhon nu dpal’s Ratna- 
gotravibhaga commentary D RSM , 37.8—13).

391  It is interesting that Rang byung rdo rje chooses ’du byed (samskara, samskrta) in
stead o f ’dus byas (samskrta)— probably because buddhahood is said to be ’dus ma 
byas in RG V  1.5. Gzhon nu dpal, who adheres to the same view as Rang byung 
rdo rje, solves this apparent contradiction in his Ratnagotravibhaga commentary 
(DRSM, 83.11-13) by restricting the predicate “unconditioned” with the help o f 
the adverb “not artificially” ( ma ’phral du), which does not exclude momentari
ness altogether.

392  Rang byung rdo rje: Snying po bstan pa, 3764-6: /gang dag Ita ngan zhugspa mams 
/ / sangs rgyas yon tan rgyu med dang/1 yang na rang min phyi rol gyi (text: gyis) / / 
rgyu rkyen gyis bskyed rtogs pa ni / /phyi rol rtag chad khyad ci yod / / ’du byed skad 
gcig skye ’gag snang 1 1  ma dag ’du byed dag dang mtshungs / / gal te de Itar ma yin 
n a il gzugs sku’i phrin las rgyun chad ’gyur / / ’on kyang ’du byed ming mi brjod /.

393  Hookham (1991): The Buddha Within; and Stearns (1999): The Buddha from 
Dolpo.

394  Stearns 1999:11-39.
395  Stearns 1995:829-31.
396  Stearns 1999:22.
397  The entire Buddhist tradition accepts only three great councils in India held for 

the purpose o f consolidating the teaching after the Buddhas nirvana.
398  Stearns 1999:123.
399  Cf. VPT, 74.5-8 (stanza I.22).
400  Kapstein 2000:115-16.
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401  Kapstein 1992:24-25.
402  Mathes 2000:195-223.
403  Stearns 1999:2 6.
404  Kapstein: The ’Dzam-thang Edition o f the CollectedWorks ofKun-mkhyen Dol-po-

pa Shes-rab rgyal-mtshan, vol. 4 (ma), 883-1161.
405  Dol po pa: “Nyi ma’i ’od zer,” 990.6-7.
406  See the commentary on I.155 (J I.152) (Ibid., 988.3-4).
407  Namely on the grounds that it was copied by Kong sprul Bio gros mtha’ yas nearly 

verbatim (Hookham 1991:173-74). But such an assumption is not only baseless 
but also unlikely, since the text is signed by the “One Endowed with the Four Re
liances” (rton pa bzhi Idan), which was the most common pseudonym used by 
Dol po pa in his works (Stearns 1999:201).

408  Hookham (1991:183) early on observed that Dol po pa did not read his gzhan stong 
view explicitly into the Ratnagotravibhaga. In fact, she even criticizes the Ratna- 
gotravibhaga and the vyakhya itself for not being more consistent with gzhan stong. 
Thus she writes: “One feels that, in Shentong terms, all this (i.e., R G V  I.30—34) 
deviates from the essential message o f the RG V ” (Ibid., 200). And about the fol
lowing paragraph on the gunapdramitds (RGV I.35-39), too, she is less than 
happy: “Again the explanations [of the vyakhya) in this section are rather disap
pointing from a Shentong point o f view. They give the impression that the four 
transcendental qualities are separate results o f different contributory causes o f 
buddhahood; even transcendental permanence is explained as continuous activ
ity rather than nonarising, nondwelling, nonceasing, noncompounded, and so 
on.”— and then goes on to quote the Ri chos nges don rgya mtsho for a correct pres
entation o f this point (Ibid., 202). In my opinion, Hookham does not sufficiently 
appreciate the fact that the Ratnagotravibhaga consists o f different layers with 
at times heterogeneous structures (even though she observed that according to 
Takasaki RG V  1.32-33 does not belong to the original text), or the elegant way 
Dol po pa (who was o f course aware o f these inconsistencies) handles these 
problems.

409  For a translation o f R G V  III.1-3 see p. 12.
4 10  This statement indicates that Dol po pa is reporting the conventional Mahayana 

explanation o f this topic.
4 11  Dol po pa: Ri chos nges don rgya mtsho, 340.15-341.3: zhes bral ’bras chos skugang 

yin pa ’gyur medyongs grub dang de bzhin nyid kyi sku la bral ba’i yon tan stabs la 
sogs pa tshang ba dang/ bskyed ’bras gzugs sku gang yin pa phyin ci ma log pa’iyongs 
grub dang yang dag ye shes Idan pa la bskyed pa’i yon tan mtshan la sogs payod par 
gsungs so / / ’di dag gis ni kha cig chos sku ’ang bskyed ‘bras kun rdzob tu dod pa 
dang / kha cig gzugs sku ang bral ’bras don dam du ’dod pa bsal ba yin no / ...de  
bzhin du kha cig chos sku ang sems can rnams la dang po nas med par ’dod pa dang 
/ kha cig gzugs sku ang sems can rnams la dang po nas yodpar ’dodpa (text: par) 
yang shin tu ’khrul tegter dang ’bras bu’i shing bzhin du / zhes sogs rgya cher gsungs 
pa’i phyir ro /.

4 12  Ibid., 341-42.
4 13  Kapstein 1992:24-25.
4 14  Dol po pa: Ri chos nges don rgya mtsho, 343.19-21 and 344.8-9: de la gzugs sku 

mam pa gnyis ni kun rdzob kyi longs spyod rdzogs pa dang sprul pa’i sku ste thun 
mong du rab tu grags pa’o / / don dam pa’i longs spyod rdzogs pa dang sprul pa’i sku 
ni chos nyidyongs grub de bzhin nyid la tshang ste / . ..des na don dam gyi longs 
spyod rdzogs pa dang sprul pa’i sku ni thun mong ma yin pa sngags kyi tshul la grags 
pa’o /.

4 15  Cf. Ibid., 284.9-12.
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4 16  The second chapter on the path is introduced in the following way (Ibid., 
128.17-21): “In this way, even though the ultimate Buddha, [or] dharmakaya, 
whose nature is the endless inseparable qualities, exists intrinsically in all sentient 
beings, it is not the case that the two accumulations o f the path are not needed, 
given that the adventitious stains must be removed, and the purpose o f all sen
tient beings fulfilled, once the apparent form kayas have been generated.” (de Itar 
don dam pa’i sangs rgyas chos kyi sku mi ’bral bdi yon tan mtha yas pa’i bdag nyid 
sems can thams cad la rang chas su bzhugs kyang lam tshogs gnyis mi dgospa ma yin 
te / glo bur dri ma bsal dgos pa’i phyir dang / kun rdzob gzugs sku bskyed nos sems 
can thams cad kyi don bya dgos pa’i phyir ro /.)

4 17  Ibid., 118.22-24 and 119 .19 -22:.. .spangs pa la yang gnyis te l dri ma thams cadgdod 
nas rang bzhin gyis ma grub p a i spangs pa dang dri ma glo bur ba gnyen pos bcom 
nas zad pa’o / ...d e bzhin du sangs rgyas kyi rtogs pa la yang gnyis te / gdod nas chos 
nyid rang gis rang rig pa’i rtogs pa rang byungye shes dang / lam zab mo bsgom pa 
las skyes pa’i rtogs pa gzhan byungye shes so / /.

4 18  This negation o f identity has been often misunderstood and represented in a 
wrong way. (Cf. Newland, who writes that for Dol po pa the two truths are dif
ferent entities (ngo bo tha dad pa). Instead o f referring to the Jo nang material, 
however, he quotes Seyfort Ruegg, Hopkins, and Thurman (Newland 1992:30 
and 260). Thus, Dol po pa negates not only identity but also difference. In his 
“Bden gnyis gsal ba’i nyi ma,” 23.2-3) Dol po pa explains that “the two truths 
should be called neither identical (de nyid) in terms o f their nature nor different 
(gzhan) [in terms o f their nature].” 3

a For Tib. de nyid dang gzhan, Skt. tattvdnyatva, see MAVBh, 23.10.
4 19  See Mathes 1996:122-23.
420  Lamotte (ed.) 1935:47.
421  Dol po pa: Ri chos nges don rgya mtsho, 323.16-324.6: des na thams cad kyis stong 

pa dang chos thams cad kyis stong pa ni khyad par shin tu che ste / gnas lugs la chos 
kyis stong yang chos nyid kyis mi stong pa’i phyir ro 11  ’dis ni chos dang chos nyid ngo 
bo gcig la Idog pa tha dad du ’dodpa dang tha dad pan med du ’dod pa yang bsal 
ba yin te / de gnyis la ngo bo gcig pa bkag pa’i tha dad yin pa’i phyir ro /1 ’0 na dgongs 
’p e l du / ’du byed khams dang don dam mtshan nyid dag / /gcig dang tha dad bral 
ba’i mtshan nyid de 11  gcig dang tha dad nyid du gang rtogpa !  I  de dag tshul bzhin 
mayin zhugs pa yin / / zhes bden gnyis gcig dang tha dad gang yang mayin pargsungs 
pa dang ’gal lo zhe na / lung des ni bden gnyis ngo bo gcig pa dang ngo bo tha dad pa 
bkag pa yin te / gnas lugs la don dam gyi ngo bo grub kyang kun rdzob kyi ngo bo ma 
p u b pa’i phyir ro 1 1  ’di las gzhan du ’chadpa thams cad ni bden pa gnyis la bden 
lup gnyis dang snang lugs gnyis dang stong lugs gnyis dang (omit dang?) de dag med 
par ’dod na chad par Ita lugs gnyis kyi khyad par pan nas ma phyed par gcig tu ’dres 
pa’i dug gis my os p a i bab col kho na yin no /.

422  See also Broido (1989:88) who has made the same observation with regard to two 
sets o f skandhas in the Ri chos nges don rgya mtsho.

423  R G W , 12.14: ay am eva ca bhagavams tathagatadharmakayo ’vinirmuktaklesakosas 
tathagatagarbha ity ucyate.3

a Schmithausen (1971:137) proposes reading ity ucyate instead of sucyate (B is not 
clear, A  not available).

424  Ri chos nges don rgya mtsho, 324.9-21.
425  Ibid., 142.17-19: sangs rgyas rtag pa dang sangs rgyas kyi that pa gzugs yin pa dang 

nam mkha’yang sangs rgyas kyi gzugs yin / zhes pa la sogs pai don ni. ..de bzhin nyid 
kyi gzugs sogs dang / khams gsum dang dus gsum las ’das pa’i gzugs sogs zhes pa la sogs 
pa ’chad par ’gyur pa’i skabs su rig par bya....
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426  R G W , 7.14—15: asamskrtam anabhogam [aparapratyayoditam / buddhatvam 
jhanakarunyasaktyupetam duayarthavat //].

427  Dol po pa: Ri chos nges don rgya mtsho, 97.15—17: dus ma by as shing Ihun gyis grub 
/ ces pa la sogs pas mthar thuggi sangs rgyas ’dus ma byas su gsungs pa yang skad cig 
dang bral ba la dgongs pa yin no/.

428  Dol po pa: “Nyi ma’i ’od zer,” 908.6-909.1: dri ma medpa’isangs rgyasgyiyon tan 
ni / chos sku de nyid dang ’brelpai stobs bcu dang / mi ’jigspa bzhi dang I  ma dres 
pa bco brgyad la sogs pa bral ba’i ’bras bu dang I  mtshan dpe so (omit so?) sum cu rtsa 
gnyis la sogs pa smin pa’i ’bras bus bsdus pa’i  sangs rgyas kyi chos gang yin pa’o /.

429  Ibid., 909.1: rgyal ba’i mdzadpa ni stobs bcu la sogs p a i yon tan de mams yang dag 
par ’grub pa’i nus pas.

430  In R G V  I.25 four reasons are presented why exactly the four points o f R G V  I.23 
are inconceivable.

431  Dol po pa: “Nyi ma’i ’od zer,” 911.3—4: dri ma medpa’i sangs rgyas kyi yon tan gyi 
don ni / stobs bcu la sogs pa don dam pa’i yon tan mams mtha’gcig tu kun nos nyon 
mongs pa dang bcas pa so so’i skye bo’i gnas skabs nayang mam par dbye ba medpa’i 
chos nyid duyod pa yang yin la / mngon du gyur yang ma yin pa’i phyir ’gal ba Itar 
snang bas bsam gyis mi khyab pa ste /.

432  Ibid., 914.2—5: rdzogspa’i  sangs rgyas kyi chos kyi sku ni / chos thams cad la ’phro 
zhing khyab p a i phyir dang / ’khor ’das thams cad kyi chos nyid la mam par dbye ba 
med p a i phyir dang / de bzhin gshegs pa’i rigs / chos kyi dbyings rang bzhin gyis dag 
pa sgrib pa sbyang rung du sems can thams cad layodpai phyir na lus can kun kyang 
thog ma medpa nyid nas dus rtag tu rgyun ma chadpar don dam p a i sangs rgyas kyi 
snyingpo can yin te /.

433  Ibid., 989.6.
434  Compare, for example, Klong chen pa’s commentary on these stanzas.
435  Dol po pa: “Nyi ma’i ’od zer,” 986.6-987.3: dper na ’badrtsolgyisgsar du ma. bsgrubs 

shing longs spyod zad mi shes pa dang Idan pa’i gter chen sa’i ’og na rang bzhin gyis 
gnas pa dang ’bad rtsol gyis bsgrubs pas ’bras bu dang bcas pa’i shing Ijon sa skyed mos 
tshal du rim gyis skye ba j i  Ita ba bzhin du sku gsum ’byung du rung ba’i sangs rgyas 
kyi rigs de yang rnam gnyis su shes par by a ste / thog ma med pa’i dus mas sems kyi 
rang bzhin du nye bar gnas pa’i chos kyi dbyings rnam par dag pa rang bzhin gyi rigs 
dang / de la dmigs te thos pa la sogs pa byas pas ’bad rtsol gyis gsar du yang dag par 
blangs pa las byung ba’i dge ba thar pa’i cha dang mthun pas mchog tu gyur pa rgyas 
gyur gyi rigs nyid do.

436  Ibid., 987.3—6: sku gsum thob tshul ni / rgyu rang bzhin dang rgyas p a i rigs ’di gnyis 
las ’bras bu rdzogs pa’i sangs rgyas kyi sku gsum thob par ’dodpa yin la / de yang dang 
por rang bzhin du gnas pa’i rigs de nyid ye shes kyi tshogs mang pos mtharphyin par 
byas nas glo bur gyi dri ma mtha’ dag dang bral ba las sku ni dang po dag gnyis Idan 
chos nyid ngo bo nyid kyi sku ni ’thob pa ste / gnyis pa rgyas ’gyur gyi rigs ’phel ba las 
bsod nams kyi tshogs mthar phyin payis ni sku phyi magdul bya nye ba dang ring ba 
la snang ba longs spyod rdzogs pa’i sku dang sprulpa’i sku gnyis po thob bo /.

437  Cf. Stearns 1995:829 and 1999:13-16.
438  Tsultrim Gyamtsho and Fuchs 2000:171—72.
439  Sa skyapa’i mkhaspa mams kyi gsungskor, vol. 4 ,1-520.
440  Mati Pan chen: “Nges don rab gsal,” 518.6-519.1.
441  He appears under this name in the colophon o f the new Jo nang translation o f 

the Kdlacakratantra made by him together with Bio gros dpal (see Stearns 1999:24 
and 185).

442  Oral information from Khenpo Abbey.
443  Ngag dbang bio gros grags pa: Jo nang chos ’byung zla ba’i sgron me, 33.21—22.
444  Mati Pan chen: “Nges don rab gsal,” 16.1-17.2.
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445  HT, 188.4-5 (Hevajmtantra part 2, IV.69): sattva buddha eva kim tu agantuka- 
maldvrtah / tasydpakarsanat sattva buddha eva na samsayah.

446  Mati pan chen: “Nges don rab gsal,” 8.3-9.1: thobpar bya ba don dam pa’i sangs 
rgyas chos kyi sku rang byung lhan cig skyes pa’i ye shes de nyid sems can thams cad 
kyi sems kyi rang bzhin du khyabpar gnaspas sgribpa spangspa tsam gyis mngon du 
’gyur ba’i phyir sgrub par dka’ ba yang ma yin te / dpal dus kyi ’khor lo bsdus pa’i 
rgyud kyi rgyalpo las I  sems can mams ni sangs rgyas nyid de chen po’i sangs rgyas 
gzhan ’dir ’jig  rten khams nayod mayin I ... ces gsungs shing I kye’i rdo rje las kyang 
/ sems can mams ni sangs rgyas nyid / 'on kyangglo bur dri mas sgrib / de bsal nas ni 
sangs rgyas nyid/  ces gsungs la / chos kyi dbyings su bstod pa las kyang! nyon mongs 
dra bas g.yogs pa la 1 1  sems can zhes ni brjodpa yin I I  de nyid nyon mongs bral gyur 
n a il sangs rgyas zhes ni brjod par bya / /zhes la sogs pa rgya cher gsungs pa Itar ro I.

447  See HT, 183.3-4 (part 2> stanza IV.51): trikdyam dehamadhye tu cakrarupena kath- 
yate / trikayasya pancajhanam cakramahdsukham matam II.

448  Lit., “explanations and so forth.”
449  Mati pan chen: “Nges don rab gsal,” 48.5-49.1, 49.4-5, and 50.3: gal te rgyud las 

bshadpa la sogs ni mam par snang mdzad la sogs par gsungs pa’i phyir lus ’di nyid 
lhai ngo bor shes na ni sangs rgyas kyi sku’o snyam du mngon par zhen na / de yang 
de dag gi chos nyid la dgongs pa yin gyi / chos can ma dag pa’i lus ’di ni sangs rgyas 
nyid mayin te / de ni ’dus by as snying po medpa nyid yin pa’i phyir dang I  sangs rgyas 
ni ’dus ma by as pa rang byung gi sku yin pa’i phyir ro / .  ..don dam gzugs kyi skur 
’dod pa spong ba ni / gzhan yang ’di snyam du mdzad pa bcu gnyis spro ba la sogs 
bstan pa’i phyir don dam pa’i sangs rgyas ni gzugs kyi sku’o snyam du sems na de Itar 
yang mi bsam ste / gzugs kyi sku ni skal pa la Itos nas gzhan snang la grub pa ’dus 
byas kyi dngos por ston pa yin gyi ’dus ma byas pa la sogs pa don dam pa’i yon tan 
mams dang mi Idan pa’i phyir ro I ... don dam pa’i sangs rgyas ni chos kyi sku kho na 
yin te /.

450  Ibid., 243.2-4.
451  Ibid., h i . 3-4: don dam pa’i yon tan thams cad kyang ma tshang ba med pat sems can 

mtha’ dag la (text: las) rjes su zhugs par de bzhin gshegs pas mkhyen nas.
452  Ibid., 55.2-3: sangs rgyas nyid thog ma dang dbus dang mtha’ mar ’dus byas kyi chos 

skye ba dang gnas pa dang jig  pa rnams med pa’i rang bzhin can yin pa’i phyir ’dus 
ma byas pa ste / mya ngan las ’das pa’i mdo las / rtag tu gnas pa’i chos ni dus gsum la 
(text: las) ma gtogs te / de bzhin gshegs pa yang de dang ’dra bar dus gsum la ma gtogs 
pa de bas na rtagpa’o zhes gsungs pa Itar ro.

453  See Tsultrim Gyamtsho and Fuchs 2000:103-4.
454  R G W , 25.11—13: tatraisdm caturnam padanam prathamam lokottaradharma- 

bijatvatpratyatmayonisomanasikarasamnisrayena tadvisuddhim upadaya triratnot- 
pattihetur anugantavyah /.

455  Mati pan chen: “Nges don rab gsal,” 112.6: ...gnasgcigdri ma dang bcaspa’i de 
bzhin nyid de ni dag par bya ba’i rgyu yin te / de dri mas mam par dag pa las dkon 
mchog gsum ’byung ba’i phyir.

456  Ibid., 121.1—3: ...sems can gyi gnas skabs na n il don dam pa’i yon tan thams cad dang 
Idan pa’i sangs rgyas nyid med layodpar gsungs pa ni sa bon tsam la dgongs pa’o zhes 
bya ba de yang ’thadpa mayin te / sa bon ’phel zhingyongs su smin pa las skyed pa’i 
’bras bu de ni ’dus byas su ’gyur zhing I.

457  Ibid., 115.3-116.6.
458  Ibid., 116.6-117.1: de Ita bas na don dam pa’i sangs rgyas niyodpa mngon sum du 

gyur par bltayi / med pa gsar du bskyedpar ni rnam yang ’dod par mi bya’o I I  mam 
grangs ni chos kyi dbyings de nyid las / rigs dang zag pa med pa’i sa bon dang sems 
can gyi khams dang thams cad kyi rang bzhin zhes kyang bya ste !

459  Ibid., 251.2-4: gzhan yang rang bzhin gsum la don dgurphye ba’i nang nas bstan pa
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chos sku gnyis dang / yang dag par blangs pa las byung ba’i rigs dang I gzugs sku ni 
zhar las byung ba dbye ba la mkhas pa’i ched du yin gyi thams cad la khyab pat phyir 
ni ma yin no 1 1  ’on kyang de dag gi rten zag pa med pa’i dbyings ni thams cad la 
khyab pa nyid do /.

460  Skt. upacara. Gzhon nu dpal explains this term by citing the example o f a Brah
min boy who is called a lion because he is a hero and fearless (DRSM , 150.10-12). 
Whereas a real lion is an animal, here the word lion is only metaphorically ap
plied to the brave boy.

461  R G W , 26.3: bauddhe gotre tatphalasyopacarad.
462  See Mati pan chen: “Nges don rab gsal,” 515.5-516.1: “Motivated by [my] strong 

devotion to the very profound principle [of the RGV] I also made, based on the 
Indian text, a few changes and carefully proofread [the translation].” (bdag gis 
kyang mchog tu zab pa’i tshul la lhag par mos pa’i dbanggis rgya gar ’phags pa’i yul 
gyi dpe la gtugs te / cung zad bcos shing shin tu dag par bgyis pa’o /.)

463  Mati pan chen: “Nges don rab gsal,” 128.5-6: sangs rgyas nyid ’grubpa’i rigs khams 
sgrib pa dang bcas pa’i gnas skabs la yang de dri ma dang bral ba’i ’bras bu chos sku 
tha dad med par nye bar spyod cingyod pa’i phyir na / ’gro ba ma lus pa kun don 
dam pa’i sangs rgyas kyi snyingpo can....

464  See Stearns 1999:67.
465  Mati pan chen: “Nges don rab gsal,” 122.6-123.5: rtag dngos su thal ba spong ba ni 

/ ’on te snga ma phyi ma khyad par med pa yang yin la rgyu dang rkyen la Itos nos 
’bras bu grub pa yang yin pa’i phyir dbyings gang yin pa de ni rtagpai dngos por ’gyur 
ro zhe na / ’dus ma by as pa nyid kyi phyir rtag pa ni ’gyur m odi skye ba dang ’jig  pa 
dang gnas pa’i mtshan nyid gsum dang bral ba’i  phyir ’dus by as kyi dngos por ni Itaga 
la ’gyur / ...de Ita na yang don byed nus pa’i phyir dngos por ’gyur ro zhe na / mam 
pa thams cad du don gnyis mthar phyiri par byed pa’i nus pa dang ni Idan mod / de 
nyid kyi phyir nyi tshe ba ’dus byas kyi dngos por ni mi ’gyur te / ’dus byas thams cad 
ni brdzun pa slu ba snying po med pa nyid yin pa’i phyir ro / ’on kyang rtag pa yang 
yin la ’dus ma byas pa’i dngos po yang yin pa zhes brjod pa la ni ’gal ba med de /.

466  In defense o f the Jo nang pas it should be noted that an “entity” (Skt. bhava, Tib. 
dngos po)— or better, “state o f being” in this context— described as the nonexis
tence of duality is taken as a defining characteristic o f emptiness in MAV I.12 (see 
MAVBh 22.23).

467  Stearns 1999:48.
468  An exception is Kazuo Kano’s unpublished Masters thesis (Kyoto 2001), which 

includes an edition and a Japanese translation. Seyfort Ruegg (2000:78-79) 
stresses the importance o f this commentary in his recent publication on the his
tory of Indian and Tibetan Madhyamaka philosophy.

469  The actual commentary is exactly identical with what Tsetan Dorji reproduced 
in 1974, namely the ancient manuscript from the library of Ri bo che Rje drung 
Rin po che of Padma bkod. In the colophon that Paldan Sherab added to this text 
(p. 686, 11. 2-5), he claims that he revealed this profound gter ma in America 
(“This profound treasure, which remained hidden...for more than six hundred 
human years.. .was later revealed from the rich country o f America b y.. .Paldan 
Sherab.” mi lo drug brgya lhag tsam nyer brgal ba’i / mi snang rgyas btab gzimspa’i 
zab gter gang!phyi ma’i dus ’dir mkhan slob chos gsum dang I  kun mkhyen chos kyi

' rgyalpos thugs bskyed las / ’byor rgyas a mi ri ka’i rgyal khab nos /  sangs rgyas pad- 
ma’i thugs rjes nyer ’tsho mkhan / dpal Idan shes rab gang gis slar yang bton /.)

470  Gter bdag gling pa ’Gyur med rdo rje: Dus gsum rgyal ba..., 5b5. In this stotra, 
Klong chen rab ’byams pa is praised under a number o f different names.

471  A  copy o f this “fabricated text” found its way into the Newark Museum. Gene 
Smith informed me that the late Bdud ’joins Rin po che became aware o f the ex
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istence of this text while visiting the museum (the first page with the handwrit
ten dbu med title looks very authentic indeed) and took a copy o f it back to Nepal. 
In December 19 9 71 located this legendary Rgyud bla ma commentary by Klong 
chen pa in the Bla brang o f Bdud ’joms Rin po che in Kathmandu.

472  I.e., the Byams chos sde Ingar spyi don sher mdo and the Rgyud blar ’grelpa rin chen 
sgron me (see p. 687 of Paldan Sherab’s altered text).

473  Glag bla Chos ’grub and Chos grags bzang po: Kun mkhyen klong chen rab ’byams 
kyi mam thar, 208-26.

474  Gzhon nu dpal: Deb ther sngonpo, 456.7-458.3. According to the Deb ther dmar 
po (p. 70.15-20), Bio gros mtshungs med studied under Shak gzhon, when the 
latter held the seat o f Sne’u thog.

475  Gzhon nu dpal: Deb ther sngon po, 458.3-4.
476  Situ Pan chen Chos kyi ’byung gnas and ’Be lo Tshe dbang kun khyab: Sgrub 

brgyud karma kam tshang brgyudpa rin po che’i mam par thar p a .. . ,  204.6-205.4.
477  Gzhon nu dpal: op. tit., 463.7-464.7.
478  Both the author Bio gros mtshungs med and the place Gsang phu Sne’u thog are 

mentioned in the colophon o f the “Nges don gsal byed sgron me,” 565.3—4.
479  Klong chen pa went to Gsang phu when he was nineteen and studied under the 

fifteenth abbot Slob dpon Btsan dgon and the sixteenth abbot Bla brang pa Chos 
dpal rgyal mtshan (Kun mkhyen klong chen rab ’byams kyi mam thar, 26.13-21 and 
172.20-173.6).

480  Dorji Wangchuk (Hamburg) has informed me that a previous teacher o f his, 
Pema Sherab from the Ngagyur Rnying ma Institute in Mysore, is o f the same 
opinion. In fact, Dorji Wangchuk has seen a copy o f Paldan Sherab’s fabricated 
Klong chen pa commentary, to which Pema Sherab had added his own refuta
tion o f Paldan Sherab’s hypothesis on the basis o f internal evidence. See also 
Wangchuk 2004:187-88 (When Dorji Wangchuk’s article appeared, I had already 
completed my work and could thus not appreciate his observations, which fully 
corroborate my point).

481  Khenpo Abbey included Bio gros mtshungs med’s Ratnagotravibhaga commen
tary in his recently published collection o f works o f ancient Sa skya scholars (see 
Sa skya pa’i mkhas pa mams kyi gsung skor, vol. 3, 239-565). In the table o f con
tents of the third volume (Ibid., vol. 3,1), the author of Bio gros mtshungs med’s 
Ratnagotravibhaga commentary is referred to as “a disciple o f Bla ma Dam pa 
[Bsod nams rgyal mtshan], Bio gros mtshungs med o f Gnas phrug” (in the mar
gins of the commentary spelled gnas drug).

482  In the collected works of Dam pa Bsod nams rgyal mtshan, Gnas drug pa Bio 
gros mtshungs med is repeatedly mentioned as a scribe, and once even as the spir
itual friend who requested Bla ma Dam pa to compose an exegesis o f the Heva- 
jratantra. See van der Kuijp 1993:127-28 and 141-42 and Kano 2001:32-36. There 
is still another lama, a certain Ri khrod pa Bio gros brtan pa (1316-58), who is 
called Bio gros mtshungs med, but it can be excluded that this one is the Bio gros 
mtshungs med from Gnas drug (Kuijp 1993:128, fn. 32).

483  Kong sprul Bio gros mtha’ yas: Rgyud bla ma’i bshadsrol, 9a2-3.
484  Ibid., 934: ... thams cad rngog lo chenpo’i rjes su ’brangspa la chos skadzar zur mi 

mthun pa mang ngo /.
485  See Bu ston Rin chen ’grub: Bu ston chos ’byung, 363.17-21; Seyfort Ruegg 

1966:152; and Kano 2001:35. It was because o f this argument that Bu ston com
posed his Bde gshegs snying po’i mdzes rgyan (translated and analyzed by Seyfort 
Ruegg (1973)).

486  Bio gros mtshungs med: “Nges don gsal byed sgron me,” 251.2-3.
487  See Schmithausen 1971:142.



488  R G W , 26.5-6: sambuddhakayaspharanat tathatavyatibhedatah / gotratas ca soda 
sarve buddhagarbhah saririnah //.

489  And my edition o f the DRSM .
490  R G W , 26.3: bauddhe gotre tatphalasyopacarad.
491  Technically speaking, Bio gros mtshungs med does not agree that in the first rea

son tathagata is real and garbha metaphorical; or that in the third reason tathagata 
is metaphorical and garbha real (Bio gros mtshungs med: “Nges don gsal byed 
sgron me,” 345.4-346.2).

492  I.e., the fortified potential.
493  See Bio gros mtshungs med (“Nges don gsal byed sgron me,” 419.3) on R G V  I.154: 

“the fortified potential does not exist as something pervading all sentient beings, 
since it is a potential that has been newly accomplished through conditions.” 
(rgyas ’gyur gyi rigs ni rkyen gyis rigs gsar du bsgrubs pa yin pas sems can thams cad 
la khyab byed du med do /.)

494  Ibid., 346.3-347.1: chos kyi sku niyon tan dang dbyer medpa’i chos kyi dbyingsyin 
la de sems can thams cad la bdaggcig tu khyab byed duyodpa’i dngosyin pa lagnod 
byed med pa’i phyir btags pa bar ’jog pa de mi ’thad pa dang i  chos sku ’phro ba’i don 
de thob tu rung bayin na rigsyodpa las logs su byar med pa’i phyir ro / gal te rigsyod 
pa bsgrubs pa las byung bayin no zhe na / 0 na de sems can thams cad la khyab byed 
duyod par ’gyur te / de khyab byed duyod pa’i rgyu mtshan gyis sems can thams cad 
de bzhin gshegs pa’i snying po can du bsgrub nus pa’i phyir ro I  ...d e  gnyis las sems 
can la khyab pa ni rang bzhin du gnas pa’i rigs yin no / des na dngos su gsungs pa’i  de 
bzhin gshegs pa’i snying po dor nas sems can gyi snying po ’chad pa ni nges pa’i don 
gyi gsung rab kyi dgongs pa mayin no I

495  See Bio gros mtshungs med’s (Ibid., 342.5-343.1) refutation o f Phya pas stance 
that the potential acquired by practice is the actual cause o f the Three Jewels (the 
naturally present potential being a cause only in a metaphorical sense) in his com
mentary on R G V  I.23: “This is not appropriate. The fruit, the Three Jewels, 
would not arise from the naturally present potential, for it would not be their 
cause..... Moreover, the cause from which the Three Jewels arise would have a be
ginning, since the fortified potential has a beginning.” (de ni mi ’thad de / rang 
bzhin du gnas pa’i rigs las ’bras budkon mchoggsum mi ’byung ste de daggi rgyu ma 
yin pa’i p h y ir !.. .gzhan yang dkon mchoggsum ’byung ba’i rgyu la thog mayodpar 
’gyur te / rgyas ’gyur gyi rigs la thog mayod pa’i  phyir ro /.)

On Bio gros mtshungs med s presentation o f Phya pas stance see also Kano 
2003:109-11.

496  R G W , 41.21: yatha piirvarh tatha pascad avikaritvadharmata II.
497  R G W , 76.1: napaneyam atah kirhcid upaneyam na kirhcana /.
498  See the commentary (Bio gros mtshungs med: “Nges don gsal byed sgron me,” 

367.3) on R G V  I.5icd: “ .. .since [buddha nature] is naturally endowed with qual
ities such as the [ten] strengths throughout beginningless time.” (.. .stobs sogs kyi 
yon tan rnams rang bzhin kyis gdod ma nyid nas Idan pa’i phyir....); and on R G V  
I.i54ab (Ibid., 421.6): “ .. .since previously nonexistent qualities such as the [ten] 
strengths need not be newly accomplished at all... .” (stobs sogs kyi yon tan sngar 
med gsar du bsgrub by a cungzad kyang med.)

499  In his introduction, Bio gros mtshungs med {op. tit., 257.5-258.1) describes ap
parent truth with regard to the seven vajra points: “The ultimate buddha element 
is the naturally present pure dharmata o f the mind; its [corresponding] apparent 
[truth] is that aspect o f it that has the ability to generate undefiled [buddha] prop
erties, which possess the primordial mental imprints o f virtue. [These imprints] 
are [the potential] that has arisen from practice. With regard to enlightenment, 
the ultimate is the dharmakaya and the apparent [truth] the form kayas. With re
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gard to the qualities, the ultimate is the [ten] strengths, etc., and the apparent 
[truth] the thirty-two marks [of a buddha].” (khams don dam pa ni sems kyi chos 
nyid mam par dag pa rang bzhin du gnas pa’o / kun rdzob pa ni dge ba’i bag chags 
thog ma medpa can zagpa medpdi chos skyedpdi nuspdi cha ste bsgrubspa las byung 
ba’o / byang chub la yang don dam pa ni chos skuyin la kun rdzob pa ni gzugs skuyin 
no I yon tan yang don dam pa ni stobs la sogs pa yin la kun rdzob pa ni mtshan sum 
cu rtsa gnyisyin no /).

500  Ibid., 343.4—6: gal te rang bzhin du gnas p d i rigs rgyu mtshan nyid pa yin na dngos 
por ’gyur ro zhe na / de la rang bzhin du gnas p d i rigs ni thog ma med p d i dm can 
gyi dri ma dang bcas p d i chos nyid stongpa nyid yon tan tshad medpa dbyer med du 
gnas pa yin cing / de la chos nyid stong pa nyid kyi cha ni dri ma med p di chos kyi 
sku’i gnas gyur p d i rgyu yin yang skyed byed kyi rgyu ma yin pas dngos por mi ’gyur 
ro / ye shes kyi cha ni / rigs dra phyi ma sangs rgyas kyi stobs sogs skyed par byed p di 
rgyu yin pas dngos po yin pa la gnodpa med do /.

501 Bio gros mtshungs med comments (Ibid., 319.6) on RG V I.16: sems rang bzhin 
gyis ’od gsal ba ni rang bzhin gyis gnas p d i ye shes yin la.

502  Ibid., 334.6-335.1: snyingpo ni dbyings kyi cha nas ngos bzung na dri ma dang bcas 
p di sems kyi chos nyid bsam gyis mi khyab p di sangs rgyas kyi yon tan mams dang 
dbyer medpa /gdod ma nas grub p di chos sku yin te /.

503  On the question whether primordial wisdom can be subsumed under the natu
rally present potential, see Bio gros mtshungs med s {op. cit., 336.1) commentary 
on RG V  I.16: “The sphere and wisdom, which exist throughout beginningless 
time, are the naturally present potential.” (dbyings dang ye shes gdod ma nas grub 
pa ni rang bzhin du gnas p d i rigs yin la.)

504  Ibid., 337.3: rgyu la 'bras bu gnas par ’gyur ro zhe na /  mi ’gyur te dri ma thams cad 
kyi mam par dag pa’i ye shes ’bras buyinyangsems can la med cingdri ma dang bcas 
p di ye shes sems can gyi rgyud la yod kyang de ’bras bu ma yin no /.

505  For a translation o f these stanzas see above, introduction, section 3 (“The Ratna- 
gotravibhaga and its Vyakhya”).

506  Tib. dngos po ngo bo nyid kyi sku; translated in accordance with an explanation 
given (orally) by Thrangu Rinpoche.

507  The Tibetan renders Skt. iti by means o f a causal construction.
508  Bio gros mtshungs med: “Nges don gsal byed sgron me,” 416.4—417.2: rang bzhin 

du gnas pa dang bsgrubs pa las byung bdi rig  ’di gnyis las ’bras bu rdzogs pa’i sangs 
rgyas kyi mam par dag pa’i sku gsum thob par ’gyur bas de dag gi rgyu yin par dod 
pa yin / des na khams sam rigs ni rgyu yin no / rig  gang las ’bras bu sku gang thob ce 
na dang po rang bzhin du gnas pas sku ni dngos po ngo bo nyid kyi sku thob ste sngar 
drvma dang bcas pa’i de bzhin nyid yod na de’i dri ma sbyangspas mam par dag par 
gyur pa’i chos kyi skur gnas gyur pa ’thob p d i phyir ro / bio gos chen po kha cig na re 
/ stong pa nyid la dmigs p d i tshul bzhin yid  la byed pa la goms pas mam par mi rtog 
p d i shes rab skye bas ye shes kyi rgyur btags pa yin zhes gsungspa ni mi ’thad de / ’g e l 
pa las / de bzhin gshegspa nyid sangs rgyas kyi sku mam pa gsum gyis (text: gyi) rab 
tu phye ba yin te / des na de bzhin gh eg  pa’i khams ni de thob p d i rgyu yin pas ’dir 
khams kyi don ni rgyu’ih don to. The corresponding Sanskrit o f the quotation from 
the vyakhya is as follows (R G W , 72.9-10: trividhabuddhakayaprabhavitatvarh 
hi tathagatatvam / atas tatprdptaye hetus tathagatadhatur iti / hetvartho ’tra 
dhatvarthah /).

a Corrected according to Nakamura (1967:141.10). Bio gros mtshungs med reads de 
bzhin gshegs pas ni.

b Corrected according to Nakamura (1967:141.12). Bio gros mtshungs med reads 
rgyu’am.

509  Bio gros mtshungs med: “Nges don gsal byed sgron me,” 417.4-5 and 418.2-3:
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gnyis pa rgyas ’gyur gyi rigs kyis ni phyi ma gzugs kyi sku gnyis thob pa ste thar pa’i 
rgyur gyur pa’i dge ba bsgrubs shing smon lam btab pas sangs rgyas pa’i  tshe / gdul by a 
nye ba dang ring ba la gzugs sku gnyis su snang ba’i phyir r o l... sprul pa’i sku ni longs 
spyod rdzogspa’i sku’i dbanggisgdul bya’i bio ngor de’igzugs rnyan shar ba’i tshulgyis 
ni rang bzhin yin pa’i phyir / gser las byas pa’i bcos ma’i gzugs Ita bu’o /.

510  I.e., the three natures o f the buddha element.
511  Ibid., 418.6-419.3: ... chos kyi sku dang de bzhin nyid dang rang bzhin du gnaspa’i 

rigs gsum ni sgraji bzhin du sems can thams cad la khyab paryod la chos kyi sku’i 
rgyu mthun par zab pa dang rgya che bar ston pa gnyis dang rigs kyi ’bras bu sku 
gsum ni ’bras bu’i sa nayodpa bstan pa yin la I  de dag sems can la yodpa dangyod 
kyangsgrib pas bsgribspa nigsung rab gnyis kyi bdag rkyenji Ita ba dangji snyedpa 
mkhyen pa’i ye shes gnyis dang / sku gnyis ’byung ba’i bdag po ye shes bzhi yod pas de 
Itargsungs te ye shes de dag dri ma glo bus dag pa na de’i dbanggis gdul bya la gsung 
rab gnyis dang sku gnyis su snang bar ’byung ba’i phyir ro / /  ngo bo nyid kyi sku ni 
chos kyi sku dang don gcigyin cing l  rgyas ’gyur gyi rigs ni rkyen gyis rigs gsar du 
bsgrubs pa yin pas sems can thams cad la khyab byed du med do /.,

512  Ibid., 277.5~6: “Since the dharmakaya o f a tathagata is free from all conditioned 
phenomena, it is not conditioned.” (de bzhin gshegspa’i chos kyi sku de ’dus byas 
kyi chos thams cad kyis dben pas na ’dus ma byas pa ....)

513  Klong chen pa: Grub mtha’ mdzod, 161-90.
5 14  Thus, the buddha element or sphere (dhatu) in the Ratnagotravibhdga is system

atically brought into relation with the rdzogs chen notions o f primordial ground 
o f manifestation (’char gzhi), self-arisen wisdom (rang byung ye shes), and aware
ness (rigpa) in the Grub mtha’ mdzod Germano (1992:79) has observed that “the 
entirety o f [Klong chen pas] Tshig don mdzod can be understood as an innovative 
commentary on the significance o f the.. .‘buddha nature,’ which the beginning 
o f the Tshig don mdzod refers to as ‘the adamantine nucleus o f radiant/light.’”

515  BClong chen pa: Grub mtha’ mdzod, 190.1-2: “Instead o f viewing this presentation 
of a [buddha] potential as having provisional meaning, one should know that it 
has definitive meaning only.” (rigs kyi mam par gzhagpa ’di ni drang don du mi 
Ita bar / nges pa’i don ’ba’ zhig tu bzung ste shes par bya’o /.)

516  See below.
517  Kong sprul Bio gros mtha’ yas: Shes bya kun khyab mdzod, vol. 1, 460.2-461.6.
518  See Mathes 2004:285-328.
519  They are: (1-2) The two yanas o f gods and men, (3-4) the two non-Buddhist 

yanas, (5-6) the two yanas o f the sravakas, namely Vaibhasika and Sautrantika, 
(7-8) the two yanas o f the followers of Cittamatra and the Svatantrika- 
Madhyamikas, (9) the ydna o f the Prasangika-Madhyamikas, (10—15) the yanas o f 
Kriya, Carya, Yoga, Maha, Anu and Ati, and (16) the ydna o f the spontaneously 
present clear light, the vajra essence (Klong chen pa: Grub mtha’ mdzod, 59.1-3).

520  The eight chapters o f the treatise are:
1. How the teacher, the Buddha, came [into the world] (8.3)
2. A  presentation o f the nature o f [his] teaching, the correct Dharma (25.3)
3. A  detailed explanation o f the divisions o f the ocean o f one’s own and 

other tenets (55.6).
4. A  precise explanation o f how to proceed on the paths o f these [tenets]

(I37-5)
5. A  presentation o f the secret mantra [path], or Vajrayana (257.6)
6. A  presentation o f the secret mantra [path] (282.1)
7. A  presentation o f the old [tradition of] the secret mantra [path] (310.4)
8. A  precise explanation o f the path o f clear light, [or] vajra essence (361.3)

That is, the eighth chapter starting on p. 361.521
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522  Klong chen pa: Grub mtha’ mdzod, 364.4-6.
523  Ibid., 364.6-365.1; cf. R G W , 72.13-14 and Takasaki 1966:290.
524  The quoted stanza is from the “Dohas for the People” (“Do ha mdzod kyi glu 

bzhugs so,” 289.4).
525  Shahidullah (1928:173) translates on the basis o f the Apabhramsa: “Faites ob6iS- 

sance & celui qui est comme la pierre magique... .”
526  Klong chen pa: Grub mtha mdzod, 365.1-2: sems nyidgcigpu kun gyi sa bon te / 

gang la srid dang my a ngan ’das ’phro b a ll dodpa’i ’bras bu ster bar byed pa y i / / 
yid bzhin nor ’dra’i sems la phyag ’tshal lo /. The translation follows Karma Phrin 
las pa’s commentary (see my note on the translation of DRSM , 51.18-19). See 
Shahidullah 1928:140.

527  Klong chen pa: op. cit., 365.5.
528  Equated with buddha nature on the same page (Ibid., 369.6).
529  As denoting a hindrance, the term kun gzhi must here stand for kun gzhi mam 

shes, one o f the eight accumulations.
530  Klong chen pa: Grub mtha’ mdzod, 369.2-5: rig pa de yang ngo bo stong / rang 

bzhin ’od Ingar gnas la / thugs rje zer du khyab pa sku dang ye shes kyi ’byunggnas 
chen por bzhugs kyang / ngo bo chos sku stong pa ye shes gzigs pa dag pa’i cha la kun 
gzhi dang tshogs brgyad kyis bsgribs / rang bzhin ’od Ingar gsal ba la / gdos (text: 
rdos) bcas sha khrag gi phung pos bsgribs / thugs rje zer dang rig pa ’char byed du 
gnas pa la las dang bag chags kyis bsgribs te / shin tu blta bar dka’ ba’i bdag nyid du 
bzhugs nayangl med pa ma yin te sems can kun la khyab par rang rang gi lus la 
rten bcas nasyod de /.

531 Ibid., at the beginning o f chapter 6, on p. 282.1.
532  Lit., “without union and separation.”
533  As in the quotation above, kun gzhi must be taken as kun gzhi mam shes, which 

is one o f the eight accumulations.
534  Klong chen pa: Grub mtha’ mdzod, 282.3-6: ... mtshan gzhi ni / ’odgsal ba’i rang 

bzhin sku dang ye shes ’du ’bral med pa’i dbyings rang bzhin gyis dag pa dang de la 
brten pa’i chos sbyang bya sbyong byed dang bcas pa thams cad yin no I ... dbyings ’od 
gsal ba’i chos nyid rang bzhin mam dag ni sbyang ba’i gzhi’o / /glo (text: bio) bur gyi 
sgrib pa las dang nyon mongs pa ’khor ba’i chos kun gzhi tshogs brgyad dang bcas pa 
ni sbyang bar bya ba’i dri ma’o / de’ang bag chags sna tshogs pa’i kun gzhi ni ’khor ba’i 
rtsa ba yin pas Idog la / gnas lugs don gyi kun gzhi’i don mi Idog kyang / tha snyad 
gzhir btags pa’i minggi cha de log nos chos kyi dbyings kyi ye shes zhes bya bar ’gyur 
ba’o /.

535  Both Tib. dbyings and khams are used to translate Skt. dhatu, the term employed 
in- the Ratnagoiravibhdga for the buddha element that is not empty o f qualities. 
Cf. the different Tibetan translations o f the stanza from the Mahayanabhidhar- 
masiitra (R G W , 72.13: anadikaliko dhatuh sarvadharmasamasrayah /). In the quo
tation in the Ratnagotravibhdgavyakhyd, the Tibetan for dhatu is khams, whereas 
it is dbyings in the translation o f this stanza in the Trimsikabhasya (see Takasaki 
1966:290).

536  In his autocommentary on the Zab mo nang gi don, Rang byung rdo rje distin
guishes, based on Mahayanasamgraha I.45-48, an impure kun gzhi mam par shes 
pa from a pure dharmadhatu in a similar way, and remarks that in this context 
the term kun gzhi alone can also refer to suchness, and thus to the pure dhar
madhatu (see above, “The Position o f the Third Karmapa Rangjung Dorje”).

537  I am indebted to Stearns (1999:51) for this reference. Without translating or further 
analyzing the passage, Stearns observes that this passage “has none o f the conno
tations inherent in Dol po pa’s usage.”

538  Further down, Klong chen pa explains that the actual sun is empty o f what is
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referred to by synonyms such as “light-maker” or “ [the one drawn by] seven 
horses,” neither o f which captures its real meaning (Rdzogs pa chen po sems nyid 
ngalgso’i ’grelpa, 221.6-222.1).

539  Such as skandhas, dhatus, and dyatanas (Ibid., 222.1-2).
540  Klong chen pa: Rdzogs pa chen po sems nyid ngalgso’i ’grel pa, 220.1—221.5: ranggis 

stongpa ni med bzhin snang ba chu’i zla ba Ita bu rang gi mtshan nyid spang pa 
dang / rang gzhan du dbye ba’i cha shas med kyang Ihun gyis grub pa’i chos mi ’dor 
bas btags pa ranggi ngo bos stong pa gnyis so / / gzhan gyis stong pa’ang / mi Idan pa 
gzhan gyis stongpa dang mam grangs gzhan gyis stongpa’o //gnyis kas stongpa la’ang 
/ gnyis bcas mam grangs pas stong pa dang sgra don rang mtshan pas stong pa’o / de 
la sems kyi chos nyid ’odgsal ba snyingpo’i khams kyi rang bzhin ’di ni skyon gyi dngos 
po mtha’ daggis stong la ! yon tan gyi mtshan nyid Idan pa / ngo bo nyid kyis (text: 
kyi) dagpa’i cha nas skyon yon grub bsal las ’das pa’o / ... kun tu rtogpa’am mam shes 
tshogs brgyad po ’di dag ni gshis la med pas ranggi ngo bos kyang stong la / ... mdor 
bsdu na / ranggis stong pa ni chos gang dang gang yin pa de’i rang bzhin bden pa 
medpa’o / . .  .gzhan gyis stongpa ni chos de la chos gzhan medpa’i cha nas btagspao.

541 Klong chen pa: Grub mtha’ mdzod, 219.5.
542  Ibid., 185.6—186.2: de’ang don dam pa’i bden pa dbyings yin la / ’di’i rang bzhin 

mthong bas don dam bden pa mthong zhes bya’i / cir yang med pa’i stong nyid kyang 
don dam bden pa mayin no / de’ang byis pa so so skye bo dang/ las dang po dag bdag 
tu zhen pa’i  gnyen por bdag med pa la sogs pa bstan pa yin gyi (text: gyis) / don la 
dbyings ’odgsal ba ’dus ma by as shing Ihun grub tuyodpa shes par by a ste /.

543  In this rhetorical question (Klong chen pa: Grub mtha mdzod, 329.4) the Tibetan 
term khams is used for the buddha element (Skt. dhatu), just as in the Ratna- 
gotravibhdga (Klong chen pa otherwise uses dbyings). Apart from the doctrinally 
close Mahdratnakutasutra, the Ratnagotravibhaga is the only nontantric work 
quoted in the chapters on Vajrayana and rdzogs chen in the Grub mthd mdzod.

544  Klong chen pa: Grub mtha mdzod, 329.5: rang byunggiye shes rdzogspa chen po 
nyid ye nas sangs rgyas kyi che ba’i yon tan Ihun grub tuyodpas / sku gsum rang chos 
su tshang ba’iphyir logs nas btsalmi dgos....

545  Ibid., 325.5-6.
546  Ibid., 326.6-327.1: rang bzhin rdzogspa chen po ’odgsal dbyings kyi ngo bo rang 

byunggi ye shes te / ’di la bskyed by a skyed byed kyi rgyu ’bras rkyen dang bcas pa med 
pas nam mkha’ Ita bu’i rang bzhin duye nasyodpa. ...

547  A  cycle o f tantras o f the sems sde (see Achard 1999:60).
548  Klong chen pa: Grub mtha’ mdzod, 327.2: j i  Itar sngon (RGV: sngar) bzhin phyis 

de bzhin / ’gyur ba medpa’i chos nyid do (R G W , 41.21: yathdpurvarn tatha pas'cad 
avikaritvadharmata //).

549  Klong chen pa: op. cit., 327.2.
550  R G W , 7.14—15: asamskrtam andbhogam [aparapratyayoditam / btiddhatvam 

jnanakdrunyasaktyupetam dvayarthavat //].
551  Klong chen pa: op. cit., 55—137.
552  For the combination o f the trisvabhdva with the tathdgatagarbha theory see 

Mathes 2000:218-20.
553  See Klong chen pa: op. cit., 282.5-6, where the actual basis o f everything is clearly 

distinguished from the kun gzhi as alayavijnana. Whereas the kun gzhi is not af
fected by the transformation o f the basis, the dlayavijndna is turned back.

554  On dbu ma chen po, see van der Kuijp 1983:35—45.
555  See Mathes 2000:196.
556  Klong chen pa: Yid bzhin rin po che’i  mdzod kyi ’grelpa padma dkarpo, 840.1—3. 

(I am indebted to F.-K. Ehrhard for this reference.)
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557  Klong chen pa: Grub mtha’ mdzod, 126.3: don dam pa’i bden pa’i mtshan nyid ni 
gzung ’dzin spros pa dang bral ba’i ngo bo ste /.

558  See Mathes 1996:19.
559  Strictly speaking, nothing is really transformed for Klong chen pa, who explains 

{Grub mtha’ mdzod, 240.4-5): “ In terms of that which appears by virtue o f [be
coming] free from the hindering [stains] on the basis o f the wisdom that exists in 
oneself, a transformation o f the basis [occurs only] in a metaphorical sense” (mng 
la yodpa’i ye shes de’i steng gi sgrib byed bral stobs kyis snang ba’i cha nas gnas gyur 
du btags pa ste / ).

560  Cf. M A 361.14, which reads sems gags pas instead o f sems ’gags pa (Klong chen pa: 
Grub mtha’ mdzod, 244.6).

561 Lit., “presentation.”
562  Klong chen pa: op. cit., 244.4-245.3: dim ma par ’dodpa kha cigsangs rgyas la ye 

shes med pas / ye shes kyi mkhyen pa’ang med de shes by a spros pa yin la / de dang bral 
ba’iphyir dang/ .. .  ’jugpa las / sems ’gagspa de skuyis mngon sum mdzad/ ces 
gsungs pa’i phyir ro zhe na / de ni mi rigs te / stong ngos chos sku la Itos na ye shes yod 
medgnyis kar ma grub pas yod ces bzhag kyang ’gog la / med ces ’dod kyang ’gogpa 
mtshungs pa’i phyir med pa’ang mi ’thad la / snang ngos gzugs sku la Itos nas / gdul 
by a snang nas don mdzad pa snang dgos pas ye shes kyang snang dgos pa’i phyir dang 
/ shes by a shes byed la sogs pa’i grub mtha’ btags pa thams cad spros pa yin yang/gang 
gis kyangma btags par snang ba’i rnamgzhaggiyulrnams spros pa zhesgzhag turned 
p a ....

563  Sa skya Pandita: Thub pa dgongs gsal, 7262-3: ye shes rang rgyud la bden par grub 
pa yod na mu stegs rtag smra dang mtshungs pa dang / ... /ye shes rang rgyud la med 
par gzhan snang yin na sangs rgyas la yon tan med par ’gyur ro /.

564  Kong sprul: Shes bya kun khyab mdzod, vol. 2, 540.23-541.1: don dam par sangs 
rgyas kyi sa na ye shes yod med ’das shing / tha snyad du ni ye shes yod....

565  K on g chen pa: Grub mtha’ mdzod, 137—257.
566  R G W , 43.9—10: cittasya yasau prakrtih prabhasvard na jattd sa dyaur iva yati 

vikriyam. The Tibetan does not render jatu.
a B (2465) reads yatu; ms. A  is not complete here.

567  K ong chen pa: Grub mtha’ mdzod, 161.6-162.1: dbyings dang rang bzhin gyis mam
par dag pa don dam pa’i bden pa rang byung gi ye shes de ni / dri ma dang bcas pa’i 
dus na rigs sam khams sam de bzhin gshegs pa’i snying po does bya la / dri ma dang 
bral ba’i tshe byang chub bam de bzhin gshegs pa zhes bya ba__

568  R G W , 76.1-2: napaneyam atah kimcid upaneyam na kimcana / drastavyam bhu- 
tato bhiitam bhutadarsi vimucyate //.

569  K ong chen pa: op. cit., 162.3-4: dbyings snyingpo ’d i’i ngo bo la dor bya’i dri maye 
nas med de rang bzhin gyis ’od gsal zhing dri ma med pa’i phyir ro / / sngar med kyi 
yon tan phyi nas gsar du bsgrub pa med de yon tan Ihun grub yin pa’i phyir ro /.

570  RG V  I.25 reads as follows: “Because [suchness] is endowed with purity and de
filements; because [suchness] has [always been] apart from all defilements and 
[nevertheless] has been purified; because the properties [of the Buddha] are in
separable; and because [the buddha activity] is without effort and thought.” 
(R G W , 21.15—16: suddhyupaklistatayogat nihsamklesavisuddhitah / avinirbhaga- 
dharmatvad anabhogavikalpatah //.) The vyakhya on the third and fourth points 
is as follows: “The [third] point here is inconceivable, in that stainless buddha 
qualities are found to be not different in terms o f their inseparable true nature, 
before and later, even on the level o f ordinary people, which [level] is wholly de
filed. The [fourth] point here is inconceivable, in that buddha activity unfolds 
in sentient beings simultaneously, everywhere, at all times, and without effort 
and thought in accordance with their mental disposition and [the capacity o f
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the] disciples— and this without fail and in an appropriate way each time. (R G W , 
22.8-10 and 24.9—10: tatra vimald buddhagunahpaurvaparyenaikantasamklistayam 
apiprthagjanabhiimdvavinirbhdgadharmatayd nirvisistd vidyanta ity acintyam etat 
sthanam / ... tatra jinakriya yugapat sarvatra sarvakdlam andbhogendvikalpato 
yathdsayesu yathdvaineyikesu* sattvesv aksunam? anugunam pravartata ity acintyam 
etat sthanam /.)

a A  (733) readsyathdvainaiyikesu, B (i4a6) yathdvainai(or -ne~)kesu. The conjecture 
is according to Takasaki 1966:192 and Schmithausen 1971:141. 

b B (i4a6) reads aksunnam or aksunatvam.
571 The Sanskrit root tar usually means “to come out,” “to arise.” The Tibetan ren

dition o f tar as sgrol suggests to take a causative form o f tar.
572  Klong chen pa: Grub mtha’ mdzod, 170.2-3: gautra zhespa’igo guna zhes bsgyur na 

yon tan yin la / tra tara zhes bsgyur na sgrol ba ste /yon tan gyis (text: gyi sa?) rten 
by as nas ’khor na’i pha rol du sgrol bas te / de nyid las I  yon tan ni /sgrol ba’i  don shes 
par bya zhes so /.

573  My translation follows the Tibetan and the way Klong chen pa obviously inter
prets this stanza. I f  one does not take the Sanskrit or Vasubandhu’s bhasya into 
account, this is the most reasonable way to do so. For a paraphrase o f the San
skrit (MSABh, 11.8-9: prakrtya paripustam ca asrayascasritam ca tat / sad asac caiva 
vijneyam gunottaranatdrthatalp) see Seyfort Ruegg 1969:79: “La Lignee [Tib. rigs, 
Skt. gotra, is translated by me as ‘potential’] existant par nature et la developee, 
ou le support et le support^; de plus, le gotra est existant en tant que cause mais 
inexistant en tant que fruit; enfin ce facteur re^oit le nom de gotra puisqu’il realise 
les qualites.” Seyfort Ruegg notes that uttdrana has the meaning o f “to realize” or 
“to carry out [a promise].” The bhasya explains the compound gunottdranata- in 
the following way: “the qualities come out in the sense that they arise from it (sc. 
the potential)” {guna uttaranty asmad udbhavantiti krtvd (MSABh, 1142)).

574  I.e., the cause liberating the dharmakaya and the svabhavikakaya from the ad
ventitious stains.

575  I.e., the cause liberating the form kayas from the adventitious stains.
576  Klong chen pa: Grub mtha mdzod, 170.5—6: dbyings stongpa ni chos sku ngo bo 

nyid sku’i bral rgyu rten yin la ! ye shes snang ba rang ’od mtshan dpe dang bcas pa 
ni brten pa gzugs sku gnyis kyi bral rgyurgnas pa ste /.

577  Lit., “accomplishment.”
578  I.e., taking a causative form o f tar.
579  Tib. sgrol.
580  BIo gros mtshungs med: “Nges don gsal byed sgron me,” 332.2-4: bsgrubspa las 

byung ba ni ’phags pa’i  rigs tha dadpa la sogs p d i rkyen gyis gsar du bsgrubs pa’o t de 
la rang bzhin dugnas pa ni rten yin cing bsgrubs pa las byung ba ni brten pa yin no 
/ rigs kyi mtshan nyid ni /  dri ma dang bcas pa’i gnas skabs kyi chos gang zhig ’phags 
pa’i spang rtogs ’byung du rung ba’o / sgra don ni gotra zhes pa la go’i bar nas gu byung 
ste / gu na (text: na) zhes pa yon tan yin la ta dangraphral bas tara zhes pa sgrol ba 
ste gu na (text: na) ta ra zhes pa /yon tan sgrol zhing ’byung bas na rigs so /.

581  Skt. uttaranti; the reading “ [the qualities] liberate” would require the causative 
form uttarayanti.

582  MSABh, 11.11—12:- gunottdrandrthena gotrarh veditavyam guna uttaranty asmad 
udbhavantiti krtvd.

583  In fact, something similar can be observed with regard to the works o f Gser mdog 
pan chen Sakya mchog Idan, who seems to fully endorse the gzhan stong View only 
in works written after his first meeting with the Seventh Karmapa in 1484 (see Drey
fus 1997:29). For a short description o f Sakya mchog Idan’s position, see also Tille- 
mans andTomabechi 1995:891-96: “Le dbu ma’i byung tshulde Sakya mchog ldan.”
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584  For a translation o f RG V  1.152-55 (J 1.149-52), see the third section o f my in
troduction.

585  Tib. ’char gzhi. “In rdzogs chen it has the technical sense o f the grounds virtual 
dynamics, which remain nonmanifest internal radiance but are the energetic and 
intelligent source o f everything that exists in manifest actuality” (see Germano 
1992:924).

586  Klong chen pa: Grub mtha’ mdzod, 171.3-172.1: de’ang rang bzhin du gnas pa’i rigs 
dang/yang dag par blangba’i rigs la gzhi dang lam gyidbyebas mam pa gnyis su dbye 
ste / dbyings kyi rang bzhin gzhi kun la khyab par gnas dus na / ’char gzhi dbyings kyi 
cha ni nor bu rin po che’i gter dang ’dra ste /gang ’dod ’byung ba’i gzhir gnas la dngos 
su gang du’ang ma chadpa bzhin du / chos skungo bo nyid sku’i dbyings te sku dang 
ye shes ’char ba’i go ’byed pas bzhag la / shar ba’i ye shes snang ba’i cha rig pa dang 
sku ni rkyen sgrib pa bral stobs kyis rang la yodpa’i yon tan mngon par ’gyur nges kyi 
cha tsam nas ’bras bu can gyi Ijon shing gong du ’phel ba’i  dpes gsungs te / dag rgyu 
la dag ’bras kyi minggis btags pdo /  mdo sde rgyan las / gser gyi rigs dang rin chen 
mchoggi dper bzhag pa yin /.

587  Ibid.,'172.1-4: zhar la lam la slob dus Itar bshadna / dbyings kyi rigs degnyis ka rang 
bzhin Ihun grub tu yod pas rang bzhin gyi rigs zer te rten du gnas la / de’i steng du 
sems dang po bskyedpa nas bzungste sa bcu rgyun mtha’i bar gyi dge rtsa bsod nams 
dang ye shes kyi tshogs gnyis kyis bsdus pa thams cad la yang dag par blangs pa am 
rgyas ’gyur gyi rigs zhes by a ste / dge ba de yang gnyen po gsar du blangs pa can rang 
bzhin rigs kyi dri ma bsal stobs kyis rang la yodpa’i yon tan gsar du skye ba Itar ston 
pa’i phyir ro / ding sang ni gzhi la rigs de gnyis mi brtsi bar /gzhi’i de bzhin dang / 
lam ni rgyas (text: rgya la) ’gyur du ’jogpa ni dbyings ma go ba’i mam ‘gyur du snang 
ste / gzhi la snang stong Ihun grub tu yod pa dang ’gal ba’i phyir te /....

588  Ibid., 183.4-5: lam sbyangs nas dri ma bud stobs kyis sku gsum bskyed pa Itar snang 
ba’i cha nas rigs kyi rang bzhin zhes by a ste / gter dang shing dang / rin po che’i sku 
dang / ’khor los sgyur ba dang / gser gyi gzugs kyi dpe Ingas bstan to /.

589  See Ibid., 170.5-6.
590  According to Germano (1992:77-78), Klong chen pa says in the seventh chapter 

o f the Tshig don mdzod that the teaching o f the second dharmacakra, i.e., the 
prajndpdramitd and so on, have provisional meaning (neyartha) and are surpassed 
by the nitartha teachings o f the third dharmacakra.

591 ’Ba’ ra ba Rgyal mtshan dpal bzang: “ Chos rje rnam gnyis kyi dgongs bshad nyi 
ma’i ’od zer,” in Collected Writings, 496-557.

592  Ibid., 496.4—6: / chos rje bu ston pa / sems can la bde gshegs snyingpo medpar ’dod 
do zhes pa dang/ kun mkhyen pa sems can la / dag pa ye shes kyi kun gzhi dang/ ma 
dagpa mam shes kyi kun gzhi gnyis yod par ’dod cing / de gnyis rang bzhin mi gcig 
par ’dod pa dang/ stong gzugs bde gshegs [snying] poyid brtan (text: bstan) du rung 
par ’dod do zer ba gsan pas /.

593  See Mathes 2000:319.
594  Lit., the “ intentional ground.”
595  See Seyfort Ruegg 1985:309-11 and 19886:1-4; and Cabezon 1992:226-27.
596  See Seyfort Ruegg 1973:40.
597  Ibid., 29-30.
598  Sgra tshad pa: Yang rgyan, 34b3: ’d i’i sangs rgyas kyi rang bzhin de gang yin / sangs 

rgyas kyi de bzhin nyid la zer na / sems can la yod par kho bo yang ’dod do / / sangs 
rgyas kyi chos sku la zer na / de sems can la yod par ma grub par sngar bshad /. For 
a French translation see Seyfort Ruegg 1973:31.

599  Seyfort Ruegg 1973:32.
600  ’Ba ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 497.4-498.4.
601  R G W , 12.14: ayam eva ca bhagavams tathagatadharmakayo vinirmuktaklesakos'as
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tathagatagarbha ity ucyate.a {de bzhin gshegspdi chos kyi sku ’di nyid nyon mongspdi 
sbubs las ma grol ba di ni de bzhin gshegspdi snyingpo’o //, ’Ba raba: op. cit., 498.4-5.) 

a Schmithausen (1971:137) proposes reading ity ucyate instead o f sucyate (B (8a3) is 
not clear, A  not available).

602  See Seyfort Ruegg 1973:37-38.
603  Ibid., 38ff.
604  ’Ba ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 512.3-5: 

... thams cad mkhyen pa bu ston rinpo che / sems can la bde gshegs snyingpo medpar 
gsungspa ni / sangs rgyas kyi bde gshegs snyingpo glo (text: bio) bur dri ma’i sbubs las 
grol ba stobs bcu dang / mi ’jigs pa bzhi dang / sangs rgyas kyi chos ma ’dres pa bco 
brgyad la sogs pa dang Idan p di dag pa gnyis Idan gyi bde gshegs snying po chos kyi 
sku de sems can la med par bzhed la /.

605  In order to reinforce this point ’Ba’ ra ba refers to RG V  111.4a: “The [Buddha’s] 
state o f [the ten] strengths is like a vajra [acting] on those who are hindered by 
ignorance.” (R G W , 91.15: balatvam ajMnavrtesu vajravad)

606  ’Ba’ ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 515.4 and 
516.6.

607  Ibid., 518.2: chos nyid ’odgsalyodpa la dgongs nas yodpar gsungs / dbyibs kha dog 
med pa la dgongs nas stong par gsungs I.

608  In this regard Sgra tshad pa refers to Sa skya Pandita, who never accepted the truth 
o f any dharma that is established on an ultimate level, however subtle it may be 
(see Seyfort Ruegg 1973:31). In other words, i f ’Ba ra ba’s existence o f luminosity 
that is empty o f shapes and colors entails that anything luminous whatsoever is 
left over in emptiness, it would not be accepted by Sa pan, Sgra tshad, or proba
bly even Bu ston.

609  ’Ba’ ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 501.1-3: kun 
gzhi byang chub kyi sems d i dngos por grub pa’i sgrib byed kyi dri mas ma gos par 
dvangs (text: dangs) pa ni gsal ba / bem por ma song bas sky id  sdug gong bzhin shes 
pas rig pa / dbyibs kha dog med pas stong pa / de gsum dbyer med pa’o II de la dbye 
na glo (text: bio) bur dri ma dang bcas pa ni sems can bde gshegs snyingpo’o /.

6 10  According to an explanation ofThrangu Rinpoche.
611  ’Ba’ ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 501.3-502.2: 

de’ang sems can la yod pa’i bde gshegs snying po de nyon mongs pa’i dri ma dang bcas 
pa / de nyid ranggis gnas lugs ma rtogs par ’khrulpa de ma rig pa yin la / ma rig pa 
la nyon mongs pa dang! glo (text: bio) bur gyi dri mar gsungs pas / nyon mongs pa’i 
sbubs na chos nyid ’od gsal gnas pa de la bde gshegs snyingpo II gb  (text: bio) bur dri 
mas sgribs zer ba yin la I  de las gzhan pa’i dbyibs kha dog gi dngos por grub pa mi 
gtsang ba Ita bu /ganggis kyang sgrib pa medpa’i gsal la dangs pa de la ’odgsal dang 
/ rang bzhin rnam dag zer la / de nyid kyis rang nyid ngo ma shes pa ma rig pa de 
rkyen gyi dbanggis gzung (text: bzung) ’dzin sna tshogs su shar ba ’khor bar ’khyams 
pas / ’khor ba’i chos kyi sa bon nam / sems can gyi bde gshegs snying po de I ... chos 
nyid nyams su blangs pas / las dang nyon mongs pdi sbubs na gnas pa de’i las dang 
nyon mongs pa bag chags dang bcas pa dag pas / chos nyid ’odgsal ba de mngon du 
gyur pa ste / sangs rgyas kyi sayi chos sku’am / bde gshegs snyingpo ste /.

6 12  Basing himself on the Lahkavatdrasutra (LAS, 220.9-16; see p. 18 in the intro
duction o f this work) ’Ba’ ra ba explains {op. cit., 509.2-3: “An alaya[vijhana]* that 
is different from buddha nature does not exist. That which is one in essence has 
thus been given two different names” (bde gshegs snyingpo las tha dad pa’i kun gzhi 
med par grub pas / ngo bo gcig la ming tha dad pa gnyis btags). ’Ba’ ra ba also refers 
to the Ghanavyuhasutra, which says (see Peking Kangyur no. 778, mdo sna tshogs, 
vol. cu, 62bi): “The Tathagata taught buddha nature with recourse to the term 
alayaf vijndna?] ” (bdegshegs snyingpo dge’angHsnyingpo la kun gzhi sgras / de bzhin
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gshegspastonpa mdzad). For the unusual form . ..snyingpo dge’angsee Ibid., 49a8: 
de bzhin kun gzhi mam shespa / de bzhin gshegspai dge snyingpo. 

a It should be noted that ’Ba’ ra ba explicitly equates kun gzhi and kun gzhi’i mam 
shes in his “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 499.3-4.

6 13  It should be noted in this regard that neither the Lahkdvatarasutra nor the 
Ghanavyuha is quoted in the Ratnagotravibhdgavyakhyd.

6 14  ’Ba’ ra ba: “Kun gzhi’i rnam shes dang ye shes kyi rnam bzhag,” 620.1-4. In his 
“Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer” (527.6) ’Ba’ ra ba ex
plains that it is by virtue o f its awareness that the buddha nature experiences suf
fering. This is said to be like the experience o f suffering in a dream (rigpai cha 
des du kha myong ba ste / rmi lam gyi du kha myong ba bzhin no).

615  R G W , 35.18-19 and 36.7-9: buddhadhatuh sa cen na syan nirvid duhkhe ’p i no 
bhavet / neccha na prdrthana ndpi pranidhir nirvrtau bhavet // bhavanirvanatad- 
duhkhasukhadosaguneksanam gotre sati bhavaty etad agotranam na tad yatalf //.

a Johnston reads vidyatein place o f tadyatah (I here follow Schmithausen 1971:145).
6 16  See ’Ba’ ra ba (“Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 503.4), 

where the attainment o f the dharmakaya is called the “buddha nature o f a 
buddha.”

6 17  Ibid., 502.2-3: gdul bya’i rkyen gyis chos nyid ’odgsal de la / bral ba’i ’bras bu stobs 
bcu dang / mi ’jigs pa bzhi dang / sangs rgyas kyi chos ma ’dres pa bco brgyad la sogs 
pa ’char bos / snying po dang rnam smin gyi ’bras bu gzugs sku gnyis la sogs pa ’char 
bas snying po’i sa bon no II.

6 18  Ibid., 502.4-6: ’0 ma srubs pas mar ’dus te / dar dang bral ba’i mar gyi gong bu de 
gzhu nas / dar ba dangspu la sogs pa med pa de la mar gyi snying po zer ba ste (text: 
bas te) / snying po de mngon du gyur pa na / kha dog legs pa / ro zhim pa / bcud che 
ba / sgron me ’bar ba’i rkyen byedpa Ihun grub du ’byung ba bzhin / chos nyid ’od 
gsal ba ji Ita ba mngon du gyur te / spang by a thams cad dang bral bas / sangs rgyas 
kyi sa’i yon tan thams cad ’byung ba’i snying po’o II.

6 19  Ibid., 504.2. See also Ibid.; 513.2-4, where ’Ba’ ra ba quotes the Ratnagotra- 
vibhagavydkhyd (1.155 (J I.152)) to make his point: “ ...tathagatahood is the state 
o f being constituted by the threefold buddha kaya. Therefore, since the element 
o f a tathagata is a cause leading to its being obtained, the meaning o f element is 
here cause (R G W , 72.9-10: ... trividhabuddhakayaprabhavitatvam hi tathdgata- 
tvam / atas tatprdptaye hetus tathagatadhatur iti / hetvartho ’tra dhatvarthah /).

620  ’Ba’ ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 519.4-6: chos 
rje rin po che kun mkhyen pa / sems can gyi bde gshegs snying po sangs rgyas yin pa 
dang / sangs rgyas kyi yon tan yodpar bzhed (text: gzhed) ces pa ’di ni / bde gshegs 
snying po chos nyid ’odgsal yin pa ni / de sems can la yod pa dang sangs rgyas la yod 
pai ngo bo la khyad med pa la dgongs nas / sems can la yod pai bde gshegs snying po 
sangs rgyas yin pargsungs te / rgyu la ’bras bus rgyas gdab pa la dgongs pa dang I rgyu 
la ’bras bu’i ming btags so II sems can gyi bde gshegs snying po la sangs rgyas kyi sa’i 
yon tan ’byung ba’i nus pa yod pa dang !....

621  R G W , 26.3: bauddhe gotre tatphalasyopacarad.
622  ’Ba’ ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 519.6-520.3.
623  Ibid., 522.1—4 :. . .  stobs sogs ’bras bur mi ’gyur te / rgyu rkyen las byung ba’i ’bras bu min

pas so / / stobs sogs gdod nas med la / rgyu bde gshegs snyingpo la rkyen lam bsgoms pas 
/glo bur dri ma dang bral ba na stobs sogsphyis ’byung bas bral ’bras so 11  de Itar na 
bde gshegs snying po sangs rgyas dngos ma yin cing / sangs rgyas kyi rgyu’am sa bon 
du gsungs te I ... doha las / sems nyid gcig pu kun gyi sa bon__

624  “Because [the buddha element] is endowed with faults in [only] an adventitious 
way, but naturally endowed with qualities, it is o f an unchangeable nature: as it
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was before so it is after.” (R G W , 41.20-21: dosagantukatayogad gunaprakrtiyo- 
gatah /yatha purvam tatha pascad avikaritvadharmata //.)

625  ’Ba’ ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi mai ’od zer,” 545.1: yon tan 
rang bzhin nyid Idan phyir gsungs kyi / stobs sogs yon tan nyid Idan phyir / ma gsungs 
pas so //.

626  R G W , 84.3—4: yad uktam dkasalaksano buddha iti tatpdrdmarthikam dvenikarh 
tathagatdnam buddhalaksanam abhisamdhayoktam /. The quotation is an intro
duction to stanzas R G V  II.29-37.

627  ’Ba’ ra ba: “Kun mkhyen dol bu’i bu chen brgyad la lan phyogs cig tu btab pa 
nyi ma’i ’od zer,” 651.5-6: bdegshegs snyingpo sangs rgyas su grub bo zhes mayin 
te / don dam pa’i mtshan nyid dam chos skui mtshan nyid la bde gshegs snyingpo’i 
mtshan dper gsungs par snangste / rgyud bla ma’i ’grel (text: ’brel) pa las! sangs rgyas 
nam mkha’i mtshan nyid do // zhes bshad pa ni / de bzhin gshegs pa mams kyi ma 
’dres pa’i  [don dam pa’i] mtshan [nyid] la (text: las) dgongs nos gsungs pa yin no / 
(The additions in brackets are according Nakamura’s edition (1967:163)).

628  Buddhahood is (1) inconceivable, (2) eternal, (3) everlasting, (4) quiescent, (5) con
stant, (6) perfectly pacified, (7) all pervading, (8) nondiscriminative, (9) without 
attachment, (10) without hindrance, (ix) devoid o f gross sensation, (12) imper
ceptible, (13) incognizable, (14) pure, and (15) immaculate (see Takasaki 
1966:323-24).

629  It is not clear what ces so refers to.
630  ’Ba’ ra ba: “Kun mkhyen dol bu’i bu chen brgyad la lan phyogs cig tu btab pa 

nyi ma’i ’od zer,” 652.4-6: don dam pa’i mtshan nyid ni so so skye bo dang! de 
bzhin gshegs pa’i don dam pa’i mtshan nyid la khyadpar ciyang med la / don dam 
pa’i mtshan dpe’i mtshan la khyad par yod pas / de bzhin gshegs pa’i ma ’dres pa’i 
don dam pa’i mtshan nyid la dgongs nas gsungs pa yin no // ces so II des na don dam 
pa’i mtshan nyid de / bde gshegs snying po la cha mthun nus mthu’i tshul’duyod la / 
sangs rgyas kyi chos sku la yongs su rdzogs par yodpa’o //.

631 RGW ', 26.14: abhede jheyo ’rthasamdhih paramarthadhatoh /.
632  ’Ba’ ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 543.3: “Buddha 

nature possesses the five qualities o f the svabhavikakaya in actuality” (ngo bo nyid 
skui yon tan Inga ni / bde gshegs snying po dngos su yod de /).

633  The translation according to the Sanskrit is as follows: “Since its nature is the 
dharmadhatu, [the svabhavikakaya] is luminous and pure.”

634  R G W , 87.2-4: prabhdsvaram vis'uddham ca dharmadhatu* svabhavatah / aprameyair 
asamkhyeyair acintyair asamair gunaih / visuddhiparamihpraptair yuktam 
svabhavikam vapuh /.

a Schmithausen (1971:164) proposes reading dharmadhatu in composition against 
B (44a5).

b B (44a5) reads -mi-.
635  ’Ba’ ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 523.3-4.
636  Ibid., 523.5-6: chos dbyings rnam par dag pa la chos skui yon tan du gsungs te / 

dbyibs kha dog danggrangs dang dbyer medpa’o II mtshan dpe la dbyibs kha dog yod 
/ stobs sogs kyi grangs yod pas dbyer yod de /.

637  ’Ba’ ra ba: “Kun gzhi’i rnam shes dang ye shes kyi rnam bzhag,” 623.4-6: rnam 
pa’i khyad par dbyibs sna tshogs pa dang / kha dog sna tshogs par bstan du yod pa / 
snang ba Itar ma grub pas / stongpa niglo bur ba kun rdzob kyi chos dang I bde gshegs 
snying po ni rnam pa’i khyad par dbyibs sna tshogs pa dang / kha dog sna tshogs par 
dbyer medpa’i mtshan nyid can / mtshan ma medpa / rang (text: ring) rigpa’i ye shes 
spros pa thams cad dang bral ba / bla na med pai chos nyid ni med pa ma yin par 
gsungs pa la I.

638  ’Ba’ ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi mai ’od zer,” 530.1-532.4.
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639  Ibid., 541.5-6: nyi ma’i ’od nyi ma’i dkyil ’khor dngos mayin kyang/nyi ma’i dkyil 
’khor gyi gdangs ma ’gags ’od du shar bas / nyi ma’i  dkyil ’khor las ’od tha dad pa ma 

yin pas / nyi ma’i ’od mthong ba la nyi ma mthong zer ba bzhin / stong gzugs bde 
gshegs snyingpo dngos mayin kyang bdegshegs snyingpo’igdangs ma ’gagspas du ba 
la sogs pa’i rtags bcur shar bas / bde gshegs snying po las tha dad pa mayin pa dgongs 
pa yin te / stong gzugs la bde gshegs snying por gsungs pa’o II.

640  This is made clear in ’Ba ra bas reply {op. cit., 531.4-6) to an opponent who in
sists that, according to the Angulimaliyasutra, buddha nature is adorned with the 
major and minor marks.

641 It should be noted that ’Ba’ ra ba does not adopt Dol po pa’s controversial Dharma 
term kun gzhi ye shes.

642  ’Ba’ ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 499.3-4.
643  Ibid., 532.4-6: ma dag pa’i kun gzhi’i bde gshegs snying po’i rig pa ste rang ngo ma 

shes par ’khrulpas / kha phyir Itas kyi rnam rtog sna tshogs par shar bas /. . .  ’khor ba’i 
chos mams kyi gzhi byed pas / ma dag pa’i kun gzhi’i rnam shes te / stobs sogs kyi yon 
tan medpas sems can no /.

644  Ibid., 533.2-3: bde gshegs snying po ranggis rang ngo shes te ’khrul med rangso tshugs 
pa na sangs rgyas kyi chos sku ste / sangs rgyas kyi sa’i sku dang ye shes mdzadpa dang 
’phrin las la sogs pa’i rten byed pas dag pa ye shes kyi kun gzhi ste sangs rgyas so /.

645 Ibid., 533.3-5: ma dag pa rnam shes kyi kun gzhi ni / sangs rgyas kyi sa’i chos mams 
kyi gzhi mi byed do / stobs sogs kyi yon tan med pas so / dag pa ye shes kyi kun gzhis 
’khor ba’i gzhi mi byed do / glo bur dri ma med pas ’khor ba’i bde sdug la sogs pa mi 
myong bas so 1 1  des na Idog cha la dbye na rgyal khams cho nges gnyis su bzhedpa 
yin la / kun gzhi gnyis po de’i rang bzhin bde gshegs snying po yin pas ngo bo gcigyin 
no /.

646  See Tauscher I995:i88ff.
647  Dharmas and dharmata are defined in the Dharmadharmatavibhaga as being nei

ther different nor identical. They are not identical because the ultimate (dhar
mata) exists and the apparent (dharmas) not (negation o f identity). On the other 
hand, dharmata is defined as the absence o f duality (equated with dharmas) and 
as such also in a sense not different from the nonexistent dharmas (negation o f 
difference) (See Mathes 1996:122—23).

648  See Dol po pa: “Bden gnyis gsal ba’i nyi ma,” 24ff.
649  ’Bara ba: “Dus ’khor ba rdo rje snying po la dri ba yi ger bskur,” 587.6-588.1: j i  

Itar khyad par med ces na chos nyid ni chos med pa tsam gyis rab tu phye bayin te I 
gzugs la sogs pa’i  khyadpar m edpai phyir ro II ces pas / dag pa chos nyid / ma dag pa 
rnam shes sam chos ni rang bzhin dbyer med yin la chos nyid ngo shes ma shes kyi Idog 
chof ma dag gnyis su byung bas tha dad pa’o / snyam du kho bo ni sems zhing /.

650  See my translation o f Gzhon nu dpal’s Ratnagotravibhaga commentary (DRSM , 
43.2-4).

651  See Stearns 1999:162.
652  For the translation and explanation o f these experiential mahamudra terms see 

Callahan 2001:389-91.
653  ’Ba’ ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 550.4-5: de 

Ita bu’i gsal rig stong gsum dbyer med de don dam pa’i bden pa ste /gzhi lam ’bras bu 
thams cad du ’gyur ba med pa’o / / de’i ’char sgo ma ’gags pa ste bag chags kyi dbang 
bzhin du gzung ’dzin sna tshogs su shar ba ni kun rdzob kyi bden pa’o / / lam bsgom 
p ai dus su sems gsal rig stong gsum ston nam dangspa bzhin du / sal le / sing nge / 
hrigge nyams su myong ba de don dam pa’i bden pal.

654  ’Ba’ ra ba: “Dus ’khor ba rdo rje snying po la dri ba yi ge bskur,” 585.2-3: chos nyid 
rang ngo ma shes pa las tha dad pa’i spang bya med pas / chos nyid rang ngo shes pa 
na / spang gnyenye shes skyes pa ste / chos nyid rang ngo ma shes pas med par song bas



/ spang by a medpar song yang / rang ngo shes pa medpar ma song bos / gnyen po med 
par mi ’gro ba’o /.

655  Ibid., 574.1-2: chu nyid Hung la sogspa grang ba’i rkyen gyis ’khyags te / rdo bzhin 
du song kyang khyagpa dang chu gnyis rang bzhin cig tu (text: du) gnas cing / me la 
sogs pa’i rkyen gyis khyag pa bzhu ste / khyag pa med par song yang / chu med par mi 
’gro ba bzhin nam /.

656 See van der Kuijp 1983:41.
657  “Being empty in essence” could refer to gzhan stong emptiness, o f course.
658  Bio gros mtshungs med: “Nges don gsal byed sgron me,” 257.5-6 and 277.5.
659  See above in the section on Dol po pas view.
660  Kongsprul Bio gros mtha’ yas: Shes bya kun khyab mdzod, vol. 3, 34.10-12: ...m a 

dpyadpa’i ngor tha snyad tsam du bden pa gnyis rang bzhin gcig la Idogpa tha dad 
dang / don dam par ngo bo gcig pa dang tha dad gang du’ang brjod du med p a ....

661 Tib . rnam par grol ba.
662  Kong sprul Bio gros mtha’ yas: Shes bya kun khyab mdzod, vol. 3, 34.7-9: ... bden 

pa gnyis po ’d i’ang chos mams dang chos nyidji Ita ba bzhin du de nyid dang gzhan 
las rnam par grol ba yin pas gcig pa dang tha dad pa gang du’ang brjod du med do.

663  I am indebted to Karl Brunnholzl for drawing my attention to this passage.
664  Based on the common Madhyamaka reasoning that anything can be conceived 

o f as a member o f a pair o f opposites, from which it follows that something only 
exists in view o f its respective opposite (cold is only possible in dependence on 
hot and vice versa): “ ...because the [two truths] are mutually determined, with 
falseness being [defined] in view o f truth, and truth in view o f falseness.” (Mi 
bskyod rdo rje: Dbu ma la ’jugpa’i rnam bshad, 14734: ’di dagphan tshun bden pa 
la Itos nas brdzun pa dang / brdzun pa la Itos nas bden par rnam par bzhagpa’iphyir 
te ...)

665  Ibid., I47b5~6: “Thinking that the two truths are in reality not different, Bka’ 
brgyud Rin po ches teach that thoughts are the dharmakaya, that samsara is 
nirvana, and that defilements are wisdom. Nevertheless it has not been established 
that [pairs o f categories] with the meaning o f the two truths, such as/thought and 
dharmakaya, and samsara and nirvana, are one in essence.” (... bden pa gnyis ni 
don la tha dad duyodpa min pa la dgongs nas / bka brgyud rin po ches mam rtog 
chos sku dang ’khor ba myang ’das dang nyon mongsye shes su gsunggi / de Itargsung 
na’ang bden gnyis gyi don can gyi rnam rtog chos sku ’khor ’das sogs ngo bo gcig yin 
par bsgrub pa ni ma yin te /.)

666 Ibid., 14932-3: “ [These mahamudra teachings] do not say that samsara and 
nirvana, taken as actual things, are one in essence. Phrases [like] ‘one in being 
equal in terms o f lacking an own-being’ are found among the words o f all the dis
courses that teach the profound definitive meaning, such as the prajhaparamita 
(lit. ‘the mother o f the victorious ones’) o f the illustrious one” (... ’khor ’das sogs 
kyidngosdon ngo bo gcigtu gsungs pa mayin te l rang bzhin med pa’i tshulla mnyam 
pa nyid du gcig pa’i sgra sbyor ba ’di ni bcom Idan ’das kyi rgyal ba’i yum sogs nges 
don zab mo ston pa’i gsung rabs thams cad kyi tshigzin la...).

667  Ibid., I49a3f.
668 According to the colophon (Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi 

rnam thar, 7432-6), Zhva dmar Chos grags ye shes requested one o f Gzhon nu 
dpal’s closest disciples, Slob dpon Smon lam grags pa, to compose a biography, 
which Chos grags ye shes expanded upon and completed in Yang pa can in a fire 
ox year (1517). I am indebted to Leonard van der Kuijp, Harvard University, for 
providing me with a copy o f this biography.

I cross-checked this work with the short biographies contained in Situs and 
’Be lo’s Kam tshang brgyudpa rinpoche’i mam thar(yo\. 1,636.4-637.2), the Gangs
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can mkhas grub rim byon ming mdzod (348.8-349.21), Khetsun Sangpo’s Biblio
graphical Dictionary (vol. 3, 568-70), the Dka gdams chos ’byung (vol. 2 ,1- 10 )  o f 
Las chen Kun dga’ rgyal mtshan, and Zhva dmar Chos grags ye shes s biography 
o f Lo tsa ba chen po Bsod nams rgya mtsho.

For a description o f Zhva dmar Chos grags ye shes s biographies o f Gzhon nu 
dpal and Bsod nams rgya mtsho, see Ehrhard 2002:11-13.

669  Occasionally the variant readings Rtse and Rtsed occur.
670  See also Ehrhard 2002:13.
671 Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi mam thar, i2bi—3: “ [Gzhon nu 

dpal] told [me: Once] I was followed by a drunken horseman from Khams Mi 
nyag. I told [myself it would be better] to leave the way. He also left [the way], 
trailed [me], drew his sword and came after me. He hit the bag on my back, but 
I was not hurt. When he made to strike again, [his] sword fell to the ground, and 
I plucked up courage and jumped from behind on the horse. I thought o f stab
bing [him with] a small knife I had with me, but controlling myself with a 
[Buddhist] remedy, only threw him off the horse on the ground and did not harm 
him otherwise.” (khamspa mi nyag rtapa changes myospa zhig rting la byung / 
lam zur zer bas bzur byon yang I  des ralgri bton nas ded cing rgyab pa / sku rgyab 
kyi ’bog khres la phog kyang rma ma byung / slar brdeg par brtsams pas ral gri sa la 
Ihung! der thugs ngar langs te / rta rgyab tu rgyangs kyi mchongs / gri chung yodpa 
bsnun rtsis kyi mod la gnyen pos zin / rta kha nas sa la bskyur ba tsam magtogs gnod 
pa gzhan ci yang ma byasgsungl.)

672  Ibid., 2b3~4: sku’i skye ba snga ma mangpo rlabspo che’i spyodpa rab tu spyadpa ■ 
zhes by a ba ni / grub chen 0 (text: u) rgyan pa’i slob ma go lung pa Gzhon nu dpal 
du gyur to zhes bya ba dang /.

For a short biography of O rgyan pa, see the Blue Annals (Roerich: 1949-53: 
696 and 700-705). Although a disciple o f Rgod tshang pa (1189-1258), O rgyan 
pa received his main practice (namely the O rgyan bsnyen grub) from a dakini in 
Oddiyana. It was considered to differ from both the Bka’ brgyud practices and 
the Kalacakra system (see Smith 2001:46).

673  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 264-6: khyadpar 
du dad ’phel zhing dang po sangs rgyas kyi bstan pa ’dzugs pa’i dus su nges par bya 
ba mams lagtogspa zhig yin bsam pa skye ba zhigyonggi ’dug! suyin ni mi shes 
bstan pa ’dzugs pa’i dus su nges par bsam yas su skyes pa ’dra gsung zhing / bsam yas 
bzhengs pa’i lo rgyus dang / rgyal blon mams kyi bya ba j i  Itar mdzod pa dang / 
mkhan po bo dhi sa tva dang slob dpon padma phebs nas bstan pa btsugs pa dang I  
lo tsa ba chen po mams kyis chos j i  Itar bsgyur ba gsung dus spy an chab mang du 
’byoh zhing /....

674  Ibid., 3a2~3: bdaggi bla ma mtshungs med nam mkha’ bio gros kyi zhalsnga nas ni 
/ kho bo bla ma dam pa ’di dpalphag mo gru pa dpon slob kyi skor de na bzhugspa 
zhig cis kyang yin bsam pa yod gsung / .

675  Ibid., 3a3~4: chos rje rin po che lo chen gyi zhal nas! mdo sngags thams cad la mkhyen 
pa mtha’yas shing / lo tsa (text: tsa) byang ba dang de’i rtsom pa mams la’ang dgyes 
par snang bas / nges par rong zom chos kyi bzangpo’i sku skye yin pa dra zhes bdag 
la yang yang gsung ngo /.

676  Ibid., 325-6: ngas rgyud bla ma ’di dangpor bio la bzung ste zin pa dang go ba 
mnyam du byung nas slob gnyer gsar du byed ma dgos / dus phyis su song nas kyang 
zhib cha kha yar la bio bskyed ni byung /.

677  See for example D RSM , 22.23—24 or 94.4-5.
678  Chos grags ye shes s biography o f Gzhon nu dpal has only “valley” without spec

ifying whether it was ’Phyong rgyas or Yar klung. According to the Gangs can
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mkhasgrub rim byon ming mdzod(348.10), his birthplace was in the ’Phyong rgyas 
valley o f Lho kha region.

679  Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi mam thar, 4ai: / rgya smart lha 
khanggi mda’ grong nag mo / de’i nang nas kyang dbus khyim zhes by a bar chu pho 
spre’u’i lo lasku bltampa/.

680  Ibid., 3a7: ...bod rgyalpo’i blon po ’gos rgan gyi rgyudpa yin / ’gosyul ’bring 
mtshams nas.. .yab mes snga mo’i dus su dbus su lhags nas / rgya sman yang po sar 
phebs te....

681  Ibid., 432-3: .. .yab kyis khams bsang ba thugs kyis dran / . .  .yab snga mo nas mi lag 
tu song has yum gyis legs par bskyangs /.

It is not clear when this happened, but the event must have occured before 
Gzhon nu dpal completed his ninth year (4a6).

682  The monastery at that time followed the teaching tradition o f Bya yul ba Gzhon 
nu ’od (1075-1138), who was one o f Sgam po pa’s Bka’ gdams pa teachers (see 
Ehrhard 2002:13).

683  Las chen Kun dga’ rgyal mtshan: Bka’ gdams kyi mam par thar pa bka’ gdams chos 
’byunggsal ba’i sgron me, 1.4—5: lo dgu bzhespa na spyan g.yas su mkhan chen rinpo 
che sangs rgyas bstan pa’i drung du rab tu byung / mtshan Gzhon nu dpal zhes bya 
bar btang/.

684  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 462-3: slob dpon 
bsam bzangpa dang dpon slob gnyis kyis bsnyen par rdzogspa mdzad de /.

685  Ibid., 463: chos rje de bzhin gshegs pa karmapa.. .pan chen vanaratna’i drung du 
byang chub mchog tu thugs bskyed cing/.

686 Ibid., 4l>4: chos rjegungsnang ba la bde mchogdrilbu lus dkyilgyi dbang bskur....
687  Ibid., 4b 6-7: sngongyi dge ba’i  bagchags bzangpos rigs sad pa’i skye bu chen po.., nges

don gyi chos skad thams cad kyi klong rdol/ mdo sde zab mo mams kyi drang ba dang 
nges pa’i don mam par ’byedpa la thogs pa medpar gyur pa yin__  ;

688 Ibid., 5a4: mkhas shing grub pa’i skyes bu drug bcu rtsa drug la brten nas thos bsam 
phyogs med du mdzad pa ni /.

689  Ibid., 5a4-6: rab tu byung nas lo gsum gyi bar du dbyar yum kyi las grogs re tsam
mdzad pa ma gtogs spyan g.yas su khu bo slob dpon sangs (text: sang) grags pa’i sar 
bzhugs te / byang chub sems dpa’i spyodpa la jug pa la thugs legs par byangs / slob 
dpon shes rab dar ba... de la’ang spyod juggsan / de dus dbang grags pa rgyal mtshan 
bsnyel ba’i sku rim la spyan g.yas pa mams kyi phyogs (text: phogs) blangs nas sman 
bla mang du gong dgos byung bas dang por tshar kha yar cig deb thog nas btang pas 
thugs la zin nas__

690  Ibid., 5bi—3: dgung lo bcu gnyis bzhes pa chu mo luggi lo’i dgun chos kyi dus su rtses 
thang du slob gnyer la phebs / ... slob dpon bsam gu b bzang po ba’i sar bzhugs / tshad 
ma mam ’g e l la thugs s byangs / ...slob dpon yang spyan rtsa dmar shigge ba zhal ngom 
kyang nag pa / non shin du che bar ’dug pas ’dis cig brdung du ’ong dgongspa byung /.

In his Blue Annals (Roerich 1949-53:324-27) Gzhon nu dpal mentions Bsam 
grub bzang po ba as the last member o f the lineage of the Pramanavarttika.

691  I.e., So ston Sakya dpal.
692  Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi mam thar, 563—6: de nas shing 

pho spre’u’i dpyid kyi dus / mdo lung pa’i phu’i chos sdings dgon par chos bar la thegs 
de...byalo la... slob dpon ston s'dk pa la phar phyin gsan /phag lo’i bar du tshad ma’i 
gzhung dang nor bzang tika (text: tika) la thug legs par sbyangs pas... re’i  bar la slob 
dpon pa’iphyag ‘jug kyang mang du khur / lan cig sa mb gdong cig tu phyag bcugpas 
bros thar te / chos Idings kyi ri’i  mthur la bros pas ma zin par....

693  Ibid., 567: khyi lo’i dgun rtses thang gzhung sgyur dang bshad ston mdzad/.
694  Ibid., 6bi-2: slob dpon bsam bzang pa de slob dpon bsamyas pa’i grva (text: gra) pa 

yin pa la dus phyis slob dpon ston sak pa’i grva (text: gra) tshangdu ’phos nas so sor
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song ba la grva (text: gra) pa rnying pa kha ciggis phyogs gcig tu sdeb par zhus nas 
slob dpon pa dang / bla ma rkyang chen pa grva (text: gra) pa bsre bar by as te / nged 
gsum rkyang chen pa la spradpa yin /.

695 I.e., the examinations called “round o f monastic colleges” (grva skor).
696  Zhya dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 6a5-6: grva (text: 

gra) skor tshar nas spyan g.yas su thegs pas slob dpon shes rab dar has gsolja legs par 
gnang / ’jam  dbyangs kyi gser sku gcigphul nas / 0 khyed kyis slob gnyer legs par mdzad 
nas grva (text: gra) skor yang ’khor bde legs /.

697  Ibid., 6b6—y(gong ma)a.i: glang lo’i  stonjo stan ston sakpa dpon slob bcu gnyis tsam 
mdzad nas snye mor chos bar la thegspa’iphyags phyir ru mtshams su thegs / de’i  dgun 
de slob dpon bsam bzang pas bka’ bkyon mang du by on nas spyan g.yas su thegs pas....

698  Ibid., y(gongma)&y-b2: de nas thangsagtu phebs. ..dmar ston gzhon rgyalba bzhugs 
’dugpas chos gsan / khyadpar ’jugpa ’grel dang bcas pa / thang sag pa’i lugs kyi gsung 
sgros mams la legs par sbyangs / ’jugpa rang ’grel dang bcas pa thugs la btsudpas legs 
par zin / rtsa she tshiggsal dang bcas pa yang gsan / khyadpar bzhi brgya ba rje btsun 
red mda’pa’i tika(text: tika) ’i stengs nas gsan te /....

699 Ibid., 7 (gong ma)oy-y. Ian cigsras kyi ri snagcig na chos khrigciggi steng nagzhan 
stong ba rtogs Idan bios btang nyag po de skya ser mang pos bskor nas chos gsung gi 
’dug pas nged gnyis pa ciggis ci zer blta zhing bgam du ’gro bar by as nas khong la 

gtadphyin pas mi gcig tshur rgyug bcug byung nas de na tshur mi phebs pa zhu /phebs 
rin chogpa med zer khong la mngon par shes pa yodpa ’dra gsung.

700 Ibid., 7 (gong ma)by: slob dpon ston sak pa la rgyud bla’i thogs med ’grelpa dang bcas 
pa’i bshadpa dang/ de’i  zhor la jo  nang kun mkhyen chen po’i tika (text: tika) ’i lung 
yang gsan /.

701 Ibid., 7 (gong ma)b6\ de nas slob dpon bsam bzang pa’i sar thegs pas khyed ’phan yul 
du gros med du ’gro ba ci yin gsung/.

702 Ibid., 761-3: lan cig spyan g.yas nas / ston pa dge legs phyags phyir khrid nas bros 
thabs suyol rin chen gling du / mkhan chen sangs bio ba’i  sar thegs bla ma’i m al ’byor 
zhus / sbyor drug gsan par brtsom pa’i tshe / ston pa ’od dang brtanpa ’bum gnyis ryes 
su bsnyag tu slebs nas /phyir Idog dgos pa byung bas / shvryang spyan g.yas su bzhugs
te /.

703 Ibid., 763-4: mkhan chen sangs rgyas brtan pa’i drung du dmigs skor gsum / bio 
sbyong don bdun ma / rma bya dug joms / mtshon cha ’khor lo / lhan thabs bzhi pa 
/ byams pa’i m al ’byor pa’i glu / rtogpa ’bur joms thun brgyad ma / sem pa’i rim pa 
/ rten ’brel snyingpo’i khrid/rgyal sraspas mdzadpa / ku su lu’i tshogs sogs (text: sog) 
/ sgrol dkar gyi tshe sgrub / sky id  sdug lam khyer / bla ma’i mal ’byor sogs gsan /.

704 Ibid., 8a2-3: de nas rtses thang du phar phyin / dbu ma jug pa / spyod jug / rgyud 
bla mams kyi gzhung skyur grva (text: gra) skor mdzad pas / slob dpon bsam bzang 
pa ni /grva (text: gra) skor la phyis pa yin zhes bka’ bkyon /.

705 Ibid., 8aj—6: dgung lo nyi shu rtsa gnyis bzhespa sprul kyi dbyar sos de skyi shod du 
grva (text: gra) skor la thegs / de’i mdo la skyor mo lung du slob dpon bsam gtan don 
grub pa’i drung du... ’dul ba mdo rtsa ba dang mngon pa mdzod tshar re gsan /.

706 Ibid., 8a7~bi: de dus stod lung mam par du chos rye de bzhin gshegs pa bzhugs pa’i 
sar / slob dpon chos dbang dang lhan du mjal bar thegs / byin brlabs zhus /.

707  Ibid., 8bi-2: der mtshal min rin po che bsod bzang pa phebs ’dug pa la / sum pa lo 
tsa (text: tsa) ba’i bio sbyong dang sems (text: sem) pa’i rim pa gnyis gsan / khong la 
lhag par dad pa byung /.

708 See Ehrhard 2002:78, fn. 43.
709 Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 8by: slob dpon pa

yab pa chos rje’i drung du zhi byed kyi gdams pa’i ’phro gsan__
7 10  Ibid., 9ai: chos rje sakya bzang po ba la skyes mchog pa’i ka daggsal ba dang bcom 

Idan rig (text: rigs) ralgyis mdzad pa’i skye rabs gsan /.
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7 11  Ibid., 9a6: de res chos rje de bzhingshegspa rtses thangduphebs nas tshogs su byang 
chub mchog tu thugs bskyedpa dang / naro chos drug bsdus pa dang / ’jam  dbyangs 
kyi sgrub thabs dang I  tshe dpag tu medpa’i mdo mams gsan /.

7 12  Ibid., 9b4~5: rta lo’i dgun de rtses thang du bla ma rkyang chen pa la rtsis zhus 
nas... luggi dpyid de thangpo cher chos bar mdzad nas gser khang du bzhugs / de dus 
kyang rtsis la legs par bsams pa yin gsung /.

7 13  Ibid., I3b7: mepho byi’i lo’i dpyid snar thang du sgra slob tu thegs te chen po sangha 
sripa la gtugs / slob (one syllable unclear) gyi stengs nas kaldpa’i sgra’i sa ris tshang 
mar btang /.

7 14  Ibid., 46bi-3: kar rtsis la dus ’khor rgyud ’grelgyi dgongspaji ba bzhin ma longs te 
/ bod kyi mkhaspa snga phyi mangpo yang nyung ngu’i byed rtsis sangs rgyaspa rang 
lugs su ’khrul pa’i dbanggis grub mtha’i rtsis ngos ma zin par / ’das lo’i grangs dang 
nyi Idog ma dag cingt bod kyi rgyal khrims zhig tjes zla ba’i  ngos ’dzin ’chugs pa sogs 
ma ’khrul ba dgongs nas rtsis la ’khrulsel brtsamspas...la las bzhedpa de ’gogpa’i 
lugsdanggzhan dagde’i  lugs ’thadpar bzungste/gtam chenporgyur zhing/....

715  Ibid., 9b6-ioa2: de’i  ston khar song ba na dbang gragspa rgyal mtshan gyis / rje rin 
po che bio bzanggrags p a .. .spyan drangs nas chos kyi ’khor lo rgya chen po bskor bar 
’dug pa’i drung du thegs / bla ma’i m al ’byor / byang chub lam gyi rim p a / ... naro 
chos drugji Itargnang ba’i gsungs la zin bris kyang mdzad / .. .gsan /.

7 16  Ibid., ioa2: dul ba ’dzin pa grags pa rgyal mtshan pa yang phyag phyir phebs pa 
lags....

7 17  Ibid., iobi: ... ’dir bshadpa dang ’gal ba min pa’i drang nges kyi ’byed lug shig theg 
pa chen po rgyud bla ma nas bshad ’dug....

7 18  Ibid., 29a2: khyed dga’ Idan pa ’di mams byang chub lam gyi rim pa de la shin tu 
mkhas te / de gang la brten pa’i lam sgron mi mkhas /.

7 19  Ibid., iob7-na3: sngar chos rje rgyal tshab rin po che gsang sngags bla med kyi bde 
chen gyi ngos ’dzin gyi brtsom pa gzigspas / de la thugs ’g o  ba byung nas / skabs shig 
tu / de legs par ’dug ste der bde chen de bde ba gzhan ’di yang min ’di yang min zhes 
mtha’ bead nas / rang lugs zhu ba de la ngos bzung ’dug tshul zhus pas / des mi ’ong

, chags pa dkarpo’i phyogs kyang ma yin / chags bral nagpo’i phyogs kyang ma yin p d i 
bcu drug pa zer ba gcigyod pa yin gsung ba de la thugs ches lhag par ’khrungs nas / 
de geigpus chogpar yong / de res zhabs tog che bar ma grub / chos rje thugs spros pa 
chung bas /....

720  Ibid., 6b2: ngedgsum rkyang chen pa la spros pa yin / dephyis nga la dus ’khor yong 
ba de’i rten ’brel du song ’dug /.

721  Ibid., xob2—5: luggi dgun de dus ’khor la thugs sbyong bar bzhed nas bla ma rkyang 
chen p di drung du gsol ba btab pas / de la sbyor druggi khrid thob dgos gsung/... khrid 
gnang bar zhus pas nga khrid byed gyi med gsung / ’0 na su la zhu zhus pas ju  lha 
khang stengs su zhus gsung / ...d e  nas chas kha bsnams nas thegs te dus kyi ’khor lo’i 
mchog dbang/sbyor drug...gnang/.

See also Ehrhard 2002:41, fn. 9 and 78, fn. 43.
722  See Ehrhard 2002:78, fn. 43.
723  Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi mam thar, na4: de’i  dbyar rkyang 

chen pa dang dpon slob gnyis kyis lha khang stengs su thegs nas / dpal dus kyi ’khor 
lo’i  rdul tshon gyi dkyil ’khor du dbang bdun / gong ma chen po / rdo rje slob dpon 
bdagpo’i dbangyongs su rdzogspa dang/....

724  Ibid., na5: jo  nang kun mkhyen chen pos mdzad p di nges don rgya mtsho’i lung 
gsan /.

725  I.e., the schools of the second diffusion o f the Dharma in Tibet.
726  Ibid., i8a3~6: chos rje lha khang stengs pa rang bzhin (?) du thugs tjes ’dzin p d i stobs 

kyis / ... thams cad thugs dgyes par byung ba yin / spyir bla met thams cad sku drin 
che / khyadpar chos rje ’di shin tu sku drin che bayin / da Itar tshe ringpo yodpa
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’diyang khonggi tshe sgrub gciggnang ba de’i yon tan yin pa ’dra / ... chos rje rin po 
che... rnying ma’i bka’gter gnyis ka’i mkhyen pa rgya che / gsar ma’i dus ’khor la sogs 
pa’i rgyud dang sgrub thabs la sogs pa du ma mkhyen / kun mkhyen chen po jo  mo 
nang pa dang! chos rje bla ma dam pa dang/.. .skyes bu dam pa mangdu bsten /.

727  Las chen Kun dga’ rgyal mtshan: Bka’gdams kyi mam par thar pa bka’gdams chos 
’byunggsal ba’i sgron me, 4.5: chos rje lha khangstengs pa la Jo nang sbyor drug.

728  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 1234-5: spre’u lo’i 
ston jug tu song ba na lha khang steng su thegs nas / gsum Idan gyi bla ma zhu ba 
yin zhes sems ’grel skor gsum mams tshang mar gsan /.

729  The trilogy of texts known as the Sems ’grel skor gsum comprises the Vimalaprabha 
(PekingTengyur no. 2064), the Hevajrapindarthatika (PekingTengyur no. 2310), 
and a Cakrasamvara commentary (Peking Tengyur no. 2117) (see Stearns 
1999:178).

730  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, vtby-y. kun mkhyen 
shangs pa’i drung du thegs pas.. .dus ’khor rgyud ’grel la ’dod pa yod pa de [la] legs 
gsung nas zhalgyis bzhes byunggsung / der zla ba Inga’i bar du bzhugs nas rgyud ’grel 
gyi bshad pa legs par gsan / ...bu  ston thams cad mkhyen pa’i sa bead dang mchan 
bu la brten nas / gsung ba’i bshad pa grol khar / da nyid kyis dus ’khor legs par shod
d g l

731  Ibid., 1333-4: kun mkhyen pa’i drung du... bu rin po che’i mngon dkyil gyi steng nas 
dus ’khor gyi dbangyongs su rdzogspa /.

732  Ibid., 27b2-3: pan chen rin po che’i drung du... dpal dus ’khor lo’i  dbang.. .gsan /.
733  Zhva dmar Chos grags ye shes: Lo chen gyi mam thar, ^ 7 - 15 3 2 : me mo yos kyi 

lo la slaryang rje gos kyi drung du rgyud thams cad kyi bla ma dpal dus kyi ’khor lo 
rgyud ’grelpa dang bcaspa gsan... khyed nges par sbyor dmg don du gnyer na /pan 
chen rin po che la bsnyen pa las gzhan pa’i gnas gang yang med /.

734  See Ehrhard 2002:48, fn. 17.
735  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi rnam thar, i8ai-2: lan cig lha 

khang stengs pa’i gsung nas gdari sa pa la khyed kyis gar phyin gsung / ngas drung pa 
dang ’belgtam by as pa lags zhus pas / khonggi dus ’khor chos rje phyogs pa dang ’thun 
par ’dug gam gsung / mi mthun par ’dug lags zhus pas de ciyin nam ma ’thun pa cig 
’ong thang ba la/ khongskye ba snga ma dus ’khor mkhyen pa cig yin par ’dug gsung 
skad/ de thugs bdenpar ’dug/ ...de dang ’dra bargsang ’dus ’diyangskye ba snga 
ma slob myong ’dug /.

756 Ibid., 1921-2: de nas rtses thanggi snang ba khra mor bzhugs nas dus ’khor le’u dang 
po’i mjuggi go sla’i tika (text: tika) dang mo rnam rtsen yang brtsams /.

737  Ibid., 56b3-57ai: Icags pho byi ba’i loyan du... lo de’i dbyar spyan g.yas su ston pa rin 
chefi dpal bzang zhes by a ba mi phyed pa’i gus pa can gsol ba btab pa Itar / .. .  dpal 
dus kyi ’khor lo’i rgyud ’grel chen dri ma med pa’i ’od dang bcas pa’i bshad pa rdzogs 
pargnang/.

738  Las chen Kun dga’ rgyal mtshan: Bka’ gdams kyi rnam par thar pa bka’ gdams chos 
’byunggsal ba’i sgron me, 8.3-5: rgyud thams cad kyi rtse mo dpal ba ‘duspa dang 
dus kyi ’khor lo gny is kyi tika.. .poti bcu tsam brtsom snang go.

7 39 Ehrhard 2002:41, fn. 9.
740  See Khetsun Sangpo 1973, vol. 3, 568.
741  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi rnam thar, I5a6-b2: . ..dgung

lo nyi shu rtsa brgyad bzhes pa phag lo’i dpyid de rta nag tu sgrol mar thegs / ... chos 
rje sgrol ma’i dmng d u ,.. rnying ma’i skor gyi poti mi geigpa Inga bcur nye geig la 
thugs sbyong chen po mdzadpas__

742  Ehrhard 2002:55, fn. 24.
743  Khetsun Sangpo 1973, vol. 3, 569.
744  Ehrhard 2002:37.
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745  Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi rnam thar, 28a7~bi: ...chos 
sdings su rgod phrug chos rje’i sku mdun du chos gsan du thegs nas... chos rje dang 
sngar yang mang du mjal / khyadpar rgyal bzangs su mjal nas bka’ lung mang po 
gnangmdzadde/ ...de res tshe rings mchedInga’i rjesgnangdangphagmogzhung 
drug gi skor mkhan chen rin rgyal ba’iyig  cha’i stengs nas gnang ba gsan /.

746  Las chen Kun dga’ rgyal mtshan: Bka’ gdams kyi rnam par thar pa bka’ gdams chos 
’byunggsal ba’i sgron me, 4.4: rgod phrug grags pa ’byunggnas pa’i drungdu bsnyen 
sgrub sogs ’brugpa’i chos skor....

747  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi rnam thar, 52(35-6: sgrib pa med 
pa’i chos kyi sgo phul du byung ba mngon du brnyedpa zhes pa ni / sngar zur tsam 
smos pa bzhin / rong ston smra ba’i sengge chen po snye phu na chos gsung pa’i sar 
byon nas/...,

748  Ibid., 5267-5332: phyi’i skyed tshaldu gangs sangs laphebs te / kham bu’i sdongpo’i 
bsilgrib la bzhugs pa’i tshe / de bzhin gshegs pa’i snying po sems kyi rang bzhin ’od 
gsal ba’i don la thugs kyi nges shes yang dag pa skyes nas / de’i chos skad phra zhib 
mams skad cig la mkhyen / ... bden gnyis Idog thub bshad pa la thugs ma mgu yang 
/ de nas bzung ste de la thugs dgyes par byung L

749  Ibid., i9a4-5: glang lo’i dbyar chos rje rong chen pa dpon slob thong po cher chos bar 
la phebs pas der thegs nas dpon slob mams la bsnyen bkur zhig kyang zhus / rgyud 
bla ma gzhung rkyang gi bshadpa dang rnam nges kyi bshadpa gsan zhing ! . . .  gsang 
’dus rim Inga’i bshad pa cig zhus pas.. .gsungs nas gnang /.

750  Ibid., 2037:... chos rje rong chen pa ... sku mdun du thegs / spyi chos gang gsung mams 
dang / khyad par... dbu ma ’ju g pa gsan....

751  Las chen Kun dga’ rgyal mtshan: Bka’ gdams kyi mam par thar pa bka gdams chos 
’byunggsal ba’i sgron me, 3.3: rong ston smra ba’i sengge lapharphyin dangspyod 
’jug sogs gsan l.

752  For an account o f the lamas o f the Rngog familial lineage o f Spre’u zhing, see 
Roerich 1949-53:406-14.

753  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi rnam thar, 2ib3-22bi: spre’u 
zhing du thegs nas rin po che byang chub dpalpa’i zhabs la gtugs te dbu mdzad bkra 
shis dpal zhes bya bai sar bzhugs nas / dge ’dun sgangpa’i  mkhan chen sengge dpal 
ba dang lhan du gsan pa la L ...

754  Roerich 1949-53:589-94.
755  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 22bi—2: chos rje nyer 

gnyis rin po che’i  sku mdun du phal cher thegs / sku mdun der dge ba’i bshes gnyen 
mang du tshogs nas ’bel gtam kho nas dus ’da’ ba yin pa la /  spy an snga rin po che 
yang dge bshes gzhan mams kyi chos skad las ches lhagpdi thugs mthongchen po yang 
gnang/.

756  Ibid., 23a5-6: shingsbrul de nas lo ngo druggi bargdan sar bzhugs /phar phyin tikd 
(text: tikaj’i brtsompa skabsgsumpayan mdzad/ rab brtan gling du’ang thogs re 
bzhugs / der chu mig dgon gsar nas bla ma tshul rgyal ba phebs byon pa la / thugs rje 
chen po’i bsgom bzlas gsan /.

7 57  Ibid., 2364-5: mkhan chen sengge dpal ba la sgrub thabs rgya mtsho’i rjes gnang/ 
brtag gnyis kyi ndro ’grel chen / mkha’ ’gro rgya mtsho’i rgyud / rje mar pa’i shog dril 
bzhi mams gsan / spre’u zhing nas / rkyang chen du phyag ’bul du thegs pas. ...

758  Ibid., 24b2-25a4: kagspho khyi’i  so ka chu bo ri na bdag nyid chen po bio gros rgya 
mtsho ba bzhugs pa’i  dmng du thegs nas / ... rgya dur gyi mkhan sa spradpa kn ma 
btub p a ... rgya dur nas spy an dren gyis sleb. ..de’i  dbyar de rgya dur gyi mkhan po 
gtang / de nas nga skyid pa yin / ... slob dpon gzhan gyi thad du bros pa’ang byung / 
nga rgya bo ’di’i dur yin pas rgya dur zer bar ’dug gsung/.

759  Ibid., 2534—5: kags mo phag gi k  la chos rje sems dpa’ chen po gra na bzhugs pa’i sku
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mdun du thegs tegsang ’dus sgron gsal tje’i mchan mthdgcod dang bcas pa’i steng nas 
bshadpa legs par gsan /.

760  Ibid., 2ja7~b3: de nas spre’u zhing du rin po che’i drung du thegs nas / mtshan brjod 
phanyon dang bcas pa / rnarn snangsgyu dra / bshad rgyud rdor phreng/ rtog bdun 
/ rtog gsum / dam rdzas kyi rtog pa / gdong drug / gshed dmar rim par phye ba bcu 
dgu pa / rdo rje snyingpo rgyan gyi rgyud /phyag chen thig le /ye shes thig le / de kho 
na nyid kyi sgron m a f... ’thus nas gsan /.

761  Ibid., z6az-y. chupho byi ba’i lo la rtses thang du bzhugs nas chos mang du gsungs /.
762 And the rise o f the Rin spungs family. These events marked also the beginning o f 

a century-long power struggle between the provinces of Dbus and Tsang (see 
Ehrhard 2004:249-50).

763  Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi rnam thar, 2765-6: byi ba’i lo 
nas sbrul lo’i bar du gong gi thugs kyis legs par bzung bas sne’u gdong rtser sku mdun 
du bzhugs nas/dge ba’i bshesgnyen mams dang/ ’belgtam kho nas dus da’ bar mdzad 
/ res rtses thang du bzhugs nas chos mang du gsungs kyangphal cher sne’u gdong du 
thegs dgos pas dang po rgya dur du tshud nas ci thon byas pas thon byung te / ’dir 
rgyun tu sku mdun kho nar sdod dgos pa ’di yang mdun mdi phugs bzangpo cig mi 
’dug bsam nas mdun ma bsgyur ’dod chen po byung bayin gsung/.

764  For the rise of the Phag gru dynasty see Petech 1990:85-137.
765  The foundation o f Rtses thang is described by van der Kuijp (1991:315-21).
766  The title spyan snga points to his religious function as the successor o f Spyan snga 

Rin po che Grags pa ’byung gnas (1175-1255), the spiritual forefather o f the fam
ily (see Ehrhard 2002:20 and 54-55).

767  See Mathes 2003:xiii.
768  I.e., the Tshal pa Kangyur (see Imaeda 1982:13).
769  Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi mam thar, z6by. de’i ston ma 

dbyar rgyal bzangs su gong ma chen po’i  dgongs rdzogs la bka’ ’gyur bzhengspa’i  zhu 
daggi dpon la thegs /.

770  Ibid., 26a4-b3: glanglo’i dpyidgrub pa’i  dbangphyug nags kyi rin po che... rtses thang 
du phebs p a i tshe sku mdun du thegs nas dri ba mang du zhus / ... slob dpon klu sgrub 
kyis mdzad pa’i sbyor drug gi rgya dpe gcig phyag na ’dug pas de legs par gsan / de 
sgron gsal gyi sbyor drug logs su phyung ba Ita bur ’dug gsung / de rjes su’ang brgyad 
stong pa / rdo rje phreng ba / rdo rje gur / mtshan brjod kyi ’grel pa nyi ma dpalye 
shes kyis mdzadpa / vibhutis mdzadpa’i de’i  ’grel bshad / donyod lha’i ’grelpa / dbang 
mdor bstan gyi ’grelpa / naropa / sadhuputra / byang chub rdo rje gsum gyis mdzad 
pa / chos ’byung zhi ba’i mchod chog/ mngon rtogs rgyan / mdo sde rgyan /dbu mtha’ 
rtsa ’grel/ nyi khri rnam ’grel/rnam ’grel le’u dang po’i ’grel bshad! slob dpon kalukas 
mdzad pa / dbu ma tshig gsal rnams kyi rgya dpe gzigs nas skabs ’gar dri ba dang 
bshad pa mang du gsan /. ...do hala sogs pa’i rgya dpe rnams kyang gzigs nas dri ba 
mang du zhus pas... bde mchog lu ’i pa’i dbang yang gsan / zhabs teg kyang mang du 
mdzad thub gsung /.

7 7 1 For a description o f this visit see ’Gos Lo tsa ba Gzhon nu dpal: Mkhas pa chen 
po dpal nags kyi rin chen gyi rnam par thar pa, 42.6-43.6: ... spa gror by on te /. ...de  
nas spa gro nas yos lo (=1435) la nyangs stod du phebs / de nas rin spungs su phebs 
nas....

772  Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi mam thar, 27ai-2: de rjes pan 
chen nags kyi rin po che slaryang bod du phebs te rtses thang du dge ba’i bshes gnyen 
mangpo la rnal ’byoryan lag drug pa’i khrid gnang ba gsan zhing/ mi g.yo bla med 
kyi dbang yang zhus/.

773  Ibid., 27a2—6: ’brug lo’i dbyar pan chen rin po che bsamyas mchims phur bzhudpa’i 
phyagphyir thegs nas bzhugs te...deryang dri ba dang ’belgtam mang du zhus /.
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...derjeschosrjepan chen rinpochesne’ugdongdu bzhugspa’izbabsphyiryangyun 
ring bar bzhugs nas ’gyur mang du mdzad /.

774  Ibid., 27b4: pan chen rin po che’i zhal nas ngas dzambu’i glinggi sum gnyis tsam du 
phyin pa la pandita chen po mi’i nyi ma shes rab che bar mthong/de’i og na kumarasn 
las shes rab che ba ma mthong zhes gsungs ba yin yang zer /.

775  For a description o f this third visit see Ehrhard 2004:253-56.
776  Lo tsa ba Manjusri was assigned the task o f interpreting by his own master Seng 

ge rgyal mtshan (from Stag tshang Chos ’khor sgang) during Vanaratna’s first visit 
to Tibet (see Ehrhard 2004:248).

777  Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi mam thar, 3<$ai: pan chen gyis 
mdzadpa’i sha ba ra’i bstodpayang bsgyurlde nas la stod byangdu lo tsa ba manjusri 
ma phebs kyi bar du pan chen chos gsung ba dang dbang bskur ba la sogs pa’i lo tsa 
yang mdzad /.

778  Ibid., 37a3~4: de nas rim gyis pan chen rinpo che sne’u gdong rtserspyan drangs. ..de 
nas zla gcig tsam song ba’i tshe gong ma chen po thugs rang bzhin du mi gnas pa’i 
mam par ’gyur ba la rten / skyam ’chadpa stengs su dben par bzhugs /.

779  Ibid., 44ai-3: gzhan yang phaglo zla ba bcugnyispa’i tshes bcu’i srong/dpon sa kun 
dga’ legs pas rgyu medpar thugs khrel mdzad de / nga’i lung ’gro sar ma sdod / sang 
nam seng tshun la sky as tshar bar gyis / de Itar mi byed na dpung khrid ’ong zer ba’i 
bka’ lung drag po bsgyur byung bas / ... ngas dkon mchog la gsol ba btab pas gnodpa 
ma byung zhes gsung te / ting nge ’dzin gyi mthus gong ma’i thugs rgyal zhi bar gyur 
pa dang/...4466: dgunglo don bdun bzhespaphaglo’idgun!....

780  Ibid., 27b7~28ai: de nas dvags (text: dags) po phyogs su thegspar bzhed nas dvags 
(text: dags) po ’bru mda’ ba la sbyin bdagyong mi yong dr is pas / ’ong ba’i zhu ba 
byung nas pho rta’i lo gsar ’phral de nas / tsa ri phyogs la thegs chogpa’i zhu ba nyin 
re bzhin du phul bas / gong nas mi ’thad gsung nas mi gnang ba’i ngang la zla ba 
bdun pa’i tshes nyi shu bdun gyi bar lus gsung/.

781  Dmar ston Rgyal mtshan ’od zer seems to have been a descendant o f Dmar ston 
Chos kyi rgyal po (eleventh / twelfth century). See Ehrhard 2002:36-37.

782  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 58a2: sa pho rta’i 
lo’i dpyid sos btsan thanggi chos ’khor grol nas bsam pan gling du dmar ston rgyal 
mtshan ’od zer ba’i gsungs....

783  Ibid., 28a2-3: .. .rgyal po grags pa ’byung gnas pa’i bka’i lung gis dmar ston rgyal 
mtshan ’od zer ba la / dge ba’i bshes gnyen mangpo dbang gsan du bcugpa’i dus su 
kriyasamuccaya’i (text: kriyasamuccha’i) dbang yongs su rdzogs pa dang / sgos bka’ 
dang rjes gnang shin du mang bar gsan zhing /....

784  Zhva dmar Chos grags ye shes: Lo chen gyi mam thar, 8bi—2: chos rje dmar ston 
rgyal mtshan ’od zer ba btsan thang na dge ba’i gshes gnyen mang po la dbang rab 
’byam gnang ba’i skabs su kye rdor man ngag lug kyi dbang dang/ ’jigs byed ro langs 
brgyad skor sogs ga’ shas kyi dbang gsan /.

785  Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi mam thar, 2847-61: de’i ston 
dbyar gyi dus su dmar ston pas ’on gyi chos sdings su rgodphrug chos rje’i sku mdun 
chos gsan du thegs nas / chos rje grags ’byung ba’i zhabs la pugs / chos rje dang sngar 
yang mang du mjal / khyadpar rgyal bzangs su mjal nas bka’ lung mang po gnang 
mdzad de /.

786  Las chen Kun dga’ rgyal mtshan: Bka’ gdams kyi mam par thar pa bka’ gdams chos 
’byung gsal ba’i sgron me, 4.4: rgod phrug grags pa ’byung gnas pa’i drung du bsnyen 
sgrub sogs ’brug pa’i chos skor /....

787  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 2863—5: zla ba bdun 
pa’i nang du kong por ’gro ba’i ’grulpa mang du ’dugpas de’i zla la thegs par thag 
bead yod pa’i zhu ba btang bas. ..de nas sne’u gdong rtser sku mdun du thegs pas da 
khonggi bya bral byed pa la dra ba cig dang p or cha cig la sogs pa’i gnang byin gyis
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gsung nas de mams gnang bos thugs dgyes te / dra ba de yang dus phyi moi bar du 
nga’i by a bralgyi bla yin gsung nas....

788  Ibid., 29a2—3: khyed dga’ Idan pa \di mams byang chub lam gyi rim pa de la shin tu 
mkhas te / de gang la brten pa’i lam sgron mi mkhas /.

789  Ibid., zSby: ...mkhan chen bkra shis byang bas thugs dgyes dgyes (sic!) kyi ’phrosgtam 
mang du byung /.

790  Ibid., 29bi-2: rta lo’i dgun de sku rab tu sku rab khri dpon dpal ’byor bzangpo bas 
spy an drangs nas chos gsungs /.

791  Ibid., 3oa6-b2: lug lo’i ston mjug kong po nas chos rje chos dpal ye shes pa dpon slob 
mams ’bru mdar phebs nas / zhag bcu bzhi’i bar du bzhugs pa’i sku mdun du dpal 
mkha’ spyod dbangpo’i chos drug chen mo / karma paksi (text: pagshi)’i dam tshiggi 
bshadpa dpal rang byung rdo rjes mdzadpa dam tshig rgya mtsho zhes by a ba’i lung 
gsan /.

792  Situ and ’Be lo: Kam tshang brgyudpa rinpo che’i mam thar, 637.1: zhva dmar chos 
dpal ye shes las chos drug zhus /.

793  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 30a3: spre’u lo’i dpyid 
sgam po skor du thegs....

794  Ibid., 3ob5-3ia3: de nas spre’u’i lo’i ston dvags (text: dags)po la bar du thegs nas chos 
rje ri mi ’babspa bsod nams rin chen pa’i drung du dpal mkha’spyod dbangpo’i skyes 
sbyor 1  ngo sprodgnadkyi me long/ gsal ba’i me long/ ...r i chosgcigshes kungrol 1  
... chos rje rang byung rdo rjes mdzad pa’i gcod khrid dang / zab don nang don rtsa 
’grel / chos dbyings bstodpa’i ’grelpa / de bzhin gshegspai snyingpo ston pa’i bstan 
bcos / sku gsum ngo sprod kyi khrid mams / mi nyag shes rab bzang pos mdzad pa’i 
do ha’i khridyig do ha skor gsum / rmangs do ha’i mam bshad / . .  .gsan /.

795  Ibid., 3ia5~6: lar gyi ngo mtshar che khongphyag rgya chen po’i Ita ba ’di ngas kyang 
bios mi gtongl khos kyang bios gtong mi ’ong/ dge Idan pa’i rang (text: ngang) tshugs 
di ngas kyang kho bios mi gtong / khos kyang gtong mi ’ong gsung nas rang (text: 
dang) tshugs shin tu dam par mdzad gsung nas shin tu guspa gnang I.

796  According to the ’Bras spungs dkar chag (vol. 1, p. 3, phyi ka, no. 000012) the full 
title is: Dpal dus kyi ’khor lo’i  rgyud bshad pa la ’jug pa rgyud gsum gyi gsang ba 
mam par phye ba.

7 97  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, de’i zhar la
rgyud gsum gyi gsang ba mam par phye ba’i brtsom pa__

798  Mi bskyod rdo rje: “Rje yid bzang rtse ba’i Rgyud gsum gsang b a ...,” 989.2-3: 
yang bla ma rin po che bio bzang grags pa’i Ita grub tshad mar yang khas blangs nas 
7  mnyam med dvags po bka’ brgyud kyi srol ’dzin du bzhedpa dpon slob yid  (text: yig) 
bzang rtse pa dag /.

799  Zhva: dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 3ia6-b2: spre’u lo’i 
dbyar kong por chos rje chos dpal ye shes pa’i drung du chos mang du bsan pa’i phyir 
thegs par brtsams pa na / sbyin bdaggi gsung nas de mdzad na ’khor ’di mams la nor 
nyan pa cig mi ’ong gsung nas shol bsam thon pa yin gsung / ’bru mdar gshed dmar 
gyi dbang yang legs par gnang / de nas yar phebs par bzhed pa na sbyin bdag sku 
mched thams cad kyis gzhi phab nas bzhugs par zhus ndang ma bzhugs /. . ..spre’u’i 
lo’i dgun yar klungs su phebs /.

800  Ibid., 3ib5—7: bya lo’i dpyid gong ma grags pa ’byung gnas pa’i bka’ lunggis gdan sa 
thel du dge ba’i bshes gnyen chen po du ma bsdus nas smon lam mdzadpa’i grar thegs 
nas rgodphrug chos rje ’jag spyil na bzhugs pa’i drung du nyin bzhin du bzhugs / de 
thon rting sna mo rdzong du bzhugs nas / chos rje rin po che nam mkha’ bio gros / 
chos rje rin po che lo chen / ...  mang po la phar phyin la sogs pai gzhung chos dang 
’bel gtam gyis chos kyi sgo mtha’ dag la snang ba chen po rgyas par mdzad /. *

801  Zhva dmar Chos grags ye shes: Lo chen gyi mam thar, I5b5-i6ai: dgung lo nyi shu 
rtsa Inga bzhespa ’bruggi lo (=1448') la / rje gos Ijangpho brang du bzhugspdi drung
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du thegs nets.. .chos rje nampa dang mam gnyis lhan du gsan zhing/ ...d e  dus rje 
’gos kyi zhal las kyang/ khong mam gnyis la rin po che Ita bu’i  slob mar gzung nas / 
nges don gyi bshad pa bya rgyu ’dug tshang byas pa yin / de dus nges don bshad pa 
tsam gzhan gang du’ang byas pa medgsung /.

The same quotation is also found in Zhva dmar Chos grags ye shes: Gzhon nu 
dpalgyi mam thar, 6oa3.

802  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 3167—3231: de’i dbyar 
’on chos sdings su rgodphrug chos rje’i sku mdun du thegs nas /grub chen u rgyan pa’i 
rdo rje gsum gyi bsnyen sgrub kyi nyams khrid legs par gsan pas..:.

803  Ibid., 33a3: .. .slar yang rgod phrug chos rje’i sku mdun du rgod tshang brag tu thegs 
p an a/....

804  See Ehrhard 2002:39.
805  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 58a7: drung rgyal 

mtshan pa sne’u gdonggyi gnyer son bzhugs pa laphurpa man ngag drug pa lo sogs 
pa’i dbang gnang /.

806  Ibid., 3264—7: de’i ston mjug kun bzang rtse ba drung bsod nams rgyal mtshan pas 
sbyin bdag mdzad cing sne’u gdong rtse’i snang bzhugs nas / bzhedpa dang ’thun pa’i 
dbang mang du gnang / . . .yid bzang rtse rnyingparphyagsphab cing slob dpon nam 
mkha’ dpal ’byorpas nye gnas kyi khur blangs te bya lo’i dgun bzhugs /.

807  Ibid., 58bi: yid bzang rtser drung nas kyis gsol ba btabpas m al ’byor yan lag drug 
pa’i khrid gnang. ...

808  Zhva dmar Chos grags ye shes: Lo chen gyi rnam thar, 1463: .. .yid bzang rtser rje 
’gos kyi drung du doha skor gsum dang / sgom rim.. .gsan zhing / khyadpar du me 

pho staggi lo la brtag gnyis kyi bshad pa gsan te /.
809  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi rnam thar, 3366: dgung lo Inga 

bcu rtsa geigpa chu pho khyi’i dgun nas drug bcu rtsa geig bzhes pa chu pho spre’u’i 
bar du chos j i  Itar gsungs / tshul rgyas par ’og tu ’chadpar ’gyur ro /.

810  Ibid., 37b6-38ai: dgung lo drug bcu rtsa Inga bzhes pa me pho byi ba’i dgun stod gra’i 
sman geig tu thegs nas chos rje sman geig pa shes rab bzang po’i drung du zhi 
byed.. .gsan nas sgrub pa’i dam bca’ zla ba drugphul /.

811  Ibid., 3831—4: gzhan yang... shin tu mang bar gsan / . .  .yar klungs su phebs /.
812  Ibid., 3862: de nas chu pho rta’i bar du zla ba geig ma gtogs sku mtshams la bzhugs 

nas dge ba’i bshes gnyen gsung gi bdud rtsi bzhes par bzhedpa rnams dang mjal ba 
zhig mdzad pa yin no /.

813  Ibid., 3865-6: dgung lo brgyad bcu rtsa bzhi bzhes pa shing mo lug gi lo’i sos bdag 
mdo khams sogs bskor tel.

8 14  Ibid., 3934-7: de nas me pho spre’u’i lo zla ba gnyis pa’i tshes bdun gyi nyin / sku 
mdun bdag gis sleb pa la bkur sti rgya chen po dang / gser zho brgya la sogs pa’i 
gnang...chos ’buldgospa’ibka’ lungphebspas.. .dpalmkha’spyoddbangpo’iyigcha’i 
stengs nas gsang ’dus rim Inga dang / ...  chos rje rang byung rdo rje’i bka’ ’bum nas 
’brelpa bzhi Idan sogs kyi lung / chos skyong ber nag can gyi dbang bzhi rdzogsphul 
zhing/ me mo bya’i  ston mjugphag mo lha Inga’i  dbang/ ...sapho khyi’i ston bde 
mchog mkha ’gro rgya mtsho’i rgyud ’grel.. .phul lo /.

815  Ibid., 5564-5: zhi bar gshegs kharyang / rgyud bla ma’i ’grel bshad brtsompa’i skabs 
las don gyi go ba ngan du ma song bar ’dug....

816  Ibid., 56bi-2: ... rgyud bla ma’i ’grel bshad rtsom pa’i skabs su tshig bzhi pa’i tshigs 
su bead pa geig bskal par gsungs kyang de’i don zad par mi ‘gyur ba’i spobs pa mngd 
bar / slob dpon smon lam grags pa y i ge pa yin pas / de Itar go ba ni rje nyid kyi byin 
brlabs su nges so zhes /.

817  Ibid., 6965—7031: sprul lo’i sos ka rgyud bla’i ’grel bshad chen po brtsom par gsol ba 
btab pas zhal gyis bzhes te rtsom pa la zug pa’i nyin / gzims khang nang na dpon 
slob gnyis las mi bzhugs pa la sag.yo ba’i  cho ’phrul chen po byung / gzhan sus kyang



ma tshor bar ’du g! zla ba bzhi pa la zug nas brgyad pa’i tshes bcva Inga la legs par 
grub / spy an gyis nyin nub dgongs pa tsam las med kyang bshad pa dang lung ’dren 
la sogs pa thams cad sngar spy an gyis gzigs pas (text: pa bas) tshegs chung zhing rgyas 
pas / thams cad ngo mtshar du gyur pas mtshon te / rtsom pa gang gnang na’ang / 
snga gzigs zhib mo dangtika (text: tika) sogs j i  Itar mdzadpa’i don thugs bsam gyis 
gtan la phab rjes / lung ’dren gyi skabs so so khol ’don gnang rting /y i ge ci tsam zin 
pa Itar zhal nas sprod (text: spod) pa ma gtogs / rtsom stan gyi thon du bsgyur ’god 
snon ’bring mangpo mi dgospa la zhal nas / ngas brtsom stan gyi snon ’bring bsam 
mno kho nas byedpa yin pas / mang du bcos (text: bco) mi dgos pa yin zhes gsung 
ngo /.

818  Ibid., 7ib6: sapho khyi lo la deb ther (text: ter) sngon po che ba’i brtsom pa gnang 
zhing /....

819  Ibid., 5336—7: ’dir dpalphag mo gru pas bden pa gzigs pa yin dgongspdi thugs kyi 
dad pa’i stobs lhag par rgyas bzhin pas thegs te / re zhiggi bar du bzhugs nas dgongs 
pa legs par btang bas /....

820  Ibid., 53a7-bi: de bzhin gshegspa’i snyingpo sems rang bzhin gyis ’odgsal ba ’khor 
das thams cad kyi gzhipo gang yin pa de’i  gnas tshul thugs su ji Ita bar byon te / songs 
rgyas nas sems can gyi bar gyi gnas tshul ’di Ita bu shig ’dug/ brjod par bya ba Idog 
pa ste / sems kyi spyodyul la Idogpas so / zhes bya ba la sogs pa dbu ma las ’byung ba’i 
bshad pa thams cad kyang ’dir ’ju g cing /....

821 Ibid., 53b2-6: .. .gsang ba bla na med p d i tshul las ’byung ba’i zung du ’ju g pa zhes 
bya ba’i sgra bo che gang yin pa deyang da gzod ’bras bu’i dbang du byas pa min par 
chos thams cad kyi gnas lugs su gtan la phab nas / byis pa so so’i skye bo tha mal pa 
daggis kyang nyams su blangduyodpar rgya chergsung rab kyi sgo nas ston cing/ 
nyams myong cung cad tsam dang Idan pa dag la’ang de nyid kyi steng nas yang dag 
par ngo sprodpar mdzad de / de yang tshig skam po bzung nas gsung ba ne tso’i ’don 
pa Ita bu mdzadpa mayin / rang nyid kyis thugs su legs par chud de... legs par gsung 
shing / ... thugs su byon p d i yon tan gyi khyad par thams cad kyang zung ju g gi Ita 
ba mthar thug pa rtogs pa de’i dbang las byung doing/....

822  Ibid., 5435-6: kun mkhyenjo mo nang pas las snang dang ye shes kyi snang pa does 
so so ba rigs mi gcigpa’i chos gnyis bsres nas bzhagpa skad du gsung ste / las snang ’di 
nyid ye shes kyi snang ba’i khyag par tha snyad btags te ye shes kyi snang ba ngo sprod 
/ ... chu dang khyagpa’i dpe ston par mdzad cing/ji srid rang danggzhan / snod dang 
bcud zer ba de srid du de’i tha snyad bzhag ste de nas ni ye shes kyi snang bar ro gcig 
gsung/.

823  Ibid., 5433-4: yang kha cig gsang sngags bla na med pa’i skabs su’ang stongpa nyid kyi 
gzugs brnyan chos can / bden par med de / zhes bya bai tshul du dpyad par ’dod mod 
kyi7  stong gzugs mthong ba de nyid sems kyi gnas lugs mthong ba yin par bzhed /.

824  Stearns (1999:44) points out that Yu mo ba’s understanding o f the Kalacakra con
cept “reflections o f emptiness” found its way into Dol po pa’s work.

825  I.e., the translator o f Vanaratna (Zhva dmar Chos grags ye shes: Gzhon nu dpal 
gyi mam thar, 36ai-2: de nas stod byang du lo tsa ba manjus'ri maphebs kyi bar du 
pan chen chos gsung ba dang dbang bskur ba la sogs p d i lo tsa yang mdzad/).

826  Ibid., 54a6—bi: sngon byon pa’i dge ba’i bshesgnyen mams las grub chenyu mo’i gsung 
rab mams dang / dpal sgam po pa slob ma dang bcas pa’i gsung mams dang / grub 
pa’i dbangphyug nags kyi rin chen gyi gsung mams dang / byang chub sems dpa’i ’grel 
pa mams dang / ’dus pa sgron ma gsal ba la sogs pa dang /jam  dpal zhal gyi lung la 
sogs pa dang / mb mo’i  mdo sde du ma mams dang / gsang sngags snga ’gyur gyi skor 
mang po la sogs pa ’gal med du yang dag par bstan mdzad pas /....

827  I would like to thank here again His Holiness the Drikung Kyabgon Trinley 
Lhundrup (Chetsang Rinpoche) for providing a copy o f the handwritten dbu med
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text o f Gzhon nu dpal’s Ratnagotravibhdgavydkhya commentary, and Ven. Dzog- 
chen Ponlop Rinpoche for an old block print o f the same text.

828  According to a cover page, the first chapter has 550 folios, the second 68 folios, 
the third 23 folios, the fourth 36 folios, and the fifth 21 folios.

829  This is according to a 34-page-long list o f 430 photocopied texts that the Seven
teenth Karmapa Drodul Ugyen Trinley Dorje received from the Potala Palace 
when he was still atTshur phu (Gzhon nu dpal’s Ratnagotravibhdgavydkhya com
mentary is the first entry).

830  See Lokesh Chandra 1963: vol. 1, 523, no. 11341.
831 Such as chu ’thungspas instead o f mthu chung bos on p. 3.23, or snyon mongs in

stead o f nyon mongs on p. 142.17.
832  A  reads .. .gcigyin pa’i phyir / dper na phungpo bzhin /yang na phungpo rtagpa 

dag tu ’gyur te / bdag dang (gcigyin pat phyir / dper na phung po bzhin yang na 
phung po rtag pa dag tu ’gyur te / bdag dang) gcigyin pa’i phyir /, as opposed to B: 
gcigyin pa’i phyir / dper na phung po bzhin I  yang na phung po rtag pa dag du ’gyur 
te / bdag dang gcigyin pa’i phyir /. The portion in parentheses is wrongly inserted 
by A.

833  DRSM , 575.7.
834  Zhva dmar Chos grags ye shes: Lo chen gyi mam thar, 92ay-bi: zla ba bcu gnyis 

pa’i nang du smon sdang mkhar du rje gos kyi drung du phyag phul la thegs / der 
bzhugs ring zhabs tog bzangpo ’bul ba gnang /phar phyin gyi khridgsan /.

This visit is recorded in the biography o f Gzhon nu dpal as falling in the win
ter o f the year 1472 (Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 
69b!—3: ’bruggi dpyid... de’i dgun chos rje rin po che lo chen pa’i  zhal snga nasphyag 
’bulphebs pa la shes rab kyipha rol tu phyin pa sgom pa’i rim pagsungs).

835  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 68B5-6: derjes smon 
Idang mkhar du bzhugs nas sgron gsal tika (text: tika) le’u bcu p a y  an mdzad /.

An ox year (=1469) is mentioned on fob 68a5.
836  Ibid., 69b5~7oai (see above in p. 145).
837  At the end o f his biography o f Lo chen Bsod nams rgya mtsho, in the section that 

covers the years 1479-81, Zhva dmar Chos grags ye shes informs us that the king 
of the “southern region” (Lho rgyu4) was a certain Bkra shis dar rgyas legs pa 
(Zhva dmar Chos grags ye shes: Lo chen gyi mam thar, I2ia6: skabs der lho rgyud 
yangs pa’i rgyal khams la dbangsgyur ba bkra shis dar rgyas legs pa’i rgyalpo...).

838  Lit., “ in one step.”
839  According to Ehrhard 2002:20.
840  The term chos kyi spyan snga is o f course descriptive o f religious duties as the suc

cessor o f Spyan snga Rin po che Grags pa ’byung gnas (1175-1255).
841 Lit., “the one who is free from ignorance.”
842  Lit., “ [the period of] the very clear springing up.”
843  DRSM , 575.23-576.8.
844  See Ehrhard 2002:23.
845  See Mathes 2003.
846  Tibetan translations from the Sanskrit are extremely technical, and in many cases 

a comparison with the Sanskrit ensures a more accurate rendering o f the Tibetan. 
Still, it is my policy to follow the Tibetan wherever possible; the Sanskrit is only 
given as a reference in the endnotes.

847  See Johnston I950:vi.
848  See Bandurski et al. 1994:12-13.
849  For a description o f the concerned photographs, see Ibid., 31-33.
850  LAS, 40.14; the six manuscripts are: N G M PP reel nos. B 88/2, 23b5; C 13/7,1933; 

D 55/3, i6b2; E  446/15,19a3; E  625/14, 26b2; and E  712/4,14b8.
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851 See C  13/7,15004: ... neparabde vahni-muni-mdtrke... (N.S. 873I; 1753 A.D.).
852  None o f the six is dated, but the use o f a character symbol on top o f the usual 

pagination— an old custom o f marking a text as a copy— suggests an older age 
than the other five (this is according to the judgment o f Diwakar Acharya).

853  See Slusser 1998: vol. 1, 401.
854  Reel nos. A  112/10, 2534-5; D  5816, 2433; and E  1200/8,1737 read traidhdtukas- 

vacittamayadhimuktitah instead o f traidhatukasvacittatayddhimuktitah in the re
maining mss. (LAS, 42.12-13).

855 A  1x2/10, 2433 reads -satva- against all other mss. (LAS, 40.14: -sraddha-).
856  Reel nos. D 58/6, 63)31 and E  1200/8, 44b6 read padahpnhivigaminah instead of 

padavithigamino in the remaining mss. (LAS, 113.6-7).
857  See E 1200/8,13367: ...samvat%\%... (= 1698 A.D.).
858  Reel nos. D 52/5, 3033 and D 55/3, 3367 read mayadimanomayakayarh instead of 

mdyddidharmasvabhavdnugamad anutpattikadharmaksantim in the remaining 
mss. (LAS, 81.2-3).

859  Reel nos. A  917/6, 5466 and C  13/7, 5237 read ydvarh laksds instead o f yavad 
dhakarah in the remaining mss. (LAS, 113.5).

860  This is a deft allusion to the particular mahamudra tradition within which 
Gzhon nu dpal expounds the Ratnagotravibhaga. In his Deb thersngonpo Gzhon 
nu dpal characterizes Sgam po pa’s paramitd-mzhzmudm as being the pdmmitds 
in essence and also in accordance with the secret mantm[ydnd]. From his reading 
o f Maitrxpa’s Tattvadasaka and Sahajavajras Tattvadasakatika, he follows Rgod 
tshang pa in claiming that Rje Sgam po pa’s paramitd-bzstA mahamudra is 
grounded in Maitripa. (’Gos Lo tsa ba Gzhon nu dpal: Deb ther sngon po, 
632.6-633.4.)

861 According to RG V  I.30-31, water or moisture exemplifies the undefiled nature o f 
the buddha element, an aspect o f tathagatagarbha, and in the corresponding 
vyakhyd water stands for the buddha elements moist nature o f compassion to
ward sentient beings (see Takasaki 1966:200-201). This quality is symbolized by 
the rain-bringing clouds o f Maitreya, described here as the most excellent among 
the sons o f the victorious one.

862  Corresponding to the buddha element o f sentient beings.
863  A  disciple o f Maitripa who was known for spreading the tradition o f pdramitd- 

based mahamudra in Tibet under the name o f Sdug bsngal zhi byed. See DRSM , 
5.18-19 and Seyfort Ruegg 19883:13.

864  His full name is: Sgam po pa Dvags po Lha rje Bsod nams rin chen (see Guen
ther 1989:9-11).

865  The identification o f Lama Rin chen with Sgam po pa is suggested by the poetic 
figure o f the “youthful moonlight,” the same name as the ever young Bodhisattva 
Candraprabha. According to Rgyal ba Yang dgon pa (12x3-58), Sgam po pa had 
once been Candraprabha, who requested from the Munxndra the teaching o f the 
Samddhirdjasutra in Rajagrha. Candraprabha promised to remain faithful to this 
sutra and its teacher in order that they might help him in the future. Thus the 
Muni became Sgam po pa’s disciple Phag mo gru pa (see Roerich 1949-53:451-52). 
In “Sgam po pa’s Song o f Response to the Three Men o f Khams,” which is con
tained in the Bkd brgyud mgur mstho, Sgam po pa himself claims that he is the 
reincarnation o f Candraprabha prophesied in the Samddhirdjasutra (Trungpa 
1989:277-78).

866 Tib. snying po, otherwise translated as “nature” in the the compound de bzhin 
gshegs pa’i snying po.

867  One way to define buddha nature is to follow the Pradipoddyotana (a commentary
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on the Guhyasamdjatantra) and simply equate it with sentient beings (see DRSM , 
7.21-22).

868 For Gzhon nu dpal’s use o f de la, see D RSM , 20.22.
869  In the Peking Kangyur (no. 126) the Tibetan tide is: Rnam par snang mdzad chert 

po mngon par rdzogs par byartg chub pa rnam par sprul ba byin gyis rlob pa shin tu 
rgyaspa mdo sde’i dbangpo rgyalpo does bya bai chos kyi rnam grangs, while the 
Sanskrit title is given as: Mahavairocanabhisambodhivikurvitadhisthanavaip- 
ulyasutrendrarajanamadharmaparyaya (according to the Tohoku Catalogue). In 
the Peking Kangyur, the quoted passage is in section rgyud, vol. tha, fols. 
ii9a7-i2oa3.

870  Tib. gsang bai bdagper, see LC, s.v.
871 The Peking Kangyur reads mtshungspa mams las instead o f mtshungspa mams la.
872  Tib. res ’ga’ zhig la la dag la. In the Peking Kangyur la la dag la is omitted.
873  The Peking Kangyur reads de’i rgyu nyid kyi instead of de’i rgyu nyid kyis. The in

strumental is, however, confirmed by the vrtti(see next footnote): smyungbar byed 
pa de nyid la gomspar byedpa’i  rgyus (rgyud ’grel, vol. cu, fol. 25a3).

874  Buddhaguhya explains in his commentary the Vairocanabhisambodhivikur- 
vitddhisthdnamahdtantravrtti (Peking Tengyur 3490), which was translated by 
Gzhon nu dpal (rgyud ’grel, vol. cu, fol. 25ai-2): “After fasting, one has a mind to 
offer and give. [Thus] it is not a fault to take fasting as an immediately preced
ing condition o f virtue— generosity and the like” (smyung bar by as pa’i ’og tu 
mchodpa dangsbyin pa’i sems ’byung ba ste smyung ba de ni sbyin pa la sogs pa’i dge 
bdi de ma thag pa’i rkyen byed pas nyes pa med do).

875  The commentary (Ibid., fol. 2533) glosses mtshan ma dang bcaspa’i nyi ma as .. .zla 
ba dangskar ma dang nyi ma la sogs pa bzangpo’i nyin bar (“during a day marked 
by a good [configuration of] the moon, stars, sun, and so forth.. . ”).

876 The Peking Kangyur reads thams cad ’byor pa instead o f thams cad grub pa.
877  See Schneider 1993:313.
878  Samkara and Rudra are both an epithet o f Mahadeva (Schneider 1993:311).
879  The god o f war (Schneider 1993:308).
880  An epithet o f Kubera (MW, s.v.).
881 The Peking Kangyur reads dus mtshan instead o f dus mtshams. The Bodskad dang 

legs sbyar gyi tshig mdzod chen mo (s.v.) gives Kdlaratri for dus mtshan ma, a god
dess who is not unexpected in the company o f Yama and Nirrti.

882  Tib. my a ngan ’das. Personification o f the goddess o f death (see MW, s.v.).
883  Lit., “Chief o f the World” (Tib. ’jig  rten gtso). Some of the preceding eight gods 

correspond to a list o f the “Chiefs o f the Eight Directions” (lit., . . .o f  the east, 
etc.) given in Amarakosa I.3.2cd-3ab, for example: indro vahnihpitrpatiA nairrto 
varuno marut / kubera isah patayah purvadinam disarh kramat II (See Pant 2000, 
vol. 2:60).

a Another name for Yama.
884  I.e., Suparna, Aruna, and Garuda (MW, s.v.).
885  An epithet o f Uma (Schneider 1993:315).
886 From tapas (dka’ thub) and taksa (zlog) (MW, s.v.).
887  Padma starts a list o f Nagarajas that correspond (unsequentially) to the eight 

Nagarajas given in Mahavyutpatti § CLXVIII, nos. 3227-34; Sankha, Karkotaka, 
Kulika, Padma, Mahapadma, Vasuki, Ananta, Taksaka.

888 Tib. nor Idan. According to M V Y no. 3232: nor rgyas.
889  Tib. gdengs ka mang, “having many ndga heads.” Sesa is, among other things, 

called the “thousand-headed” (see MW, s.v.). The M VY (no. 3337) has listed 
Mahaphanaka (Tib. gdengs ka chen po) as the name o f an ordinary ndga. Together
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with the following rtagtu, Skt. Sada (?), it has been inserted between the seventh 
and eighth Nagaraja.

890  The Nagaraja Ananta (see M V Y no. 3233).
891 Adideva can refer to any o f the main Hindu gods.
892  Tib. rig byed means Veda only. According to Diwakar Acharya (personal commu

nication) the personification o f the Veda is either Vedapurusa or Brahmanaspati.
893  I.e., the five Pandava brothers (MW, s.v.).
894  The Peking Kangyur reads de ’drdi tshiginstead o f dei tshig.
895  See Schneider 1993:52-53.
896  Tib. bsampa brlagpa mams is glossed as byispa in the Visesastavatika. In order to 

avoid a clumsy repetition, I follow Schneider (1993:264) and translate it as “fools.”
897  The counting o f chapters and stanzas follows Steinkellner’s (1977) Verse-Index 

(i.e., the chapter on svdrthanumana is taken as the first one).
898  The compound durbodha refers to both nirdosata and anyadosa[h].
899  P V 1.219 (ed. Gnoli 1960:1x0.9-10): ayam evarh na vety anyadosaf nirdosatapi va / 

durlabhatvat pramandnam durbodhety apare viduh /. In the first pada o f Gzhon 
nu dpals quotation (’di ni ’di Ita min no zhes) the ’am after /fez, which translates 
the first va (in vety), is missing. The version in the PekingTengyur, however, con
firms the reading ltdam. (Peking Tengyur (no. 5709), gtan tshigs rig pa, vol. ce, fol. 
19864.)

a Gnoli reads anyadosa in compound with nirdosatapi which does not make sense 
here.

The Tibetan has: / gzhan la skyon Idan skyon medpdang / (DRSM , 3.17). The 
Svavrtti (Gnoli 1960:110.12—13) explains: “And the [qualities and defects] that are 
beyond the reach o f the senses must be inferred from the manner o f the 
autonomous body and speech” (te catindriyah svaprabhavakdyavagvyavahdranu- 
meydh syuh /).

900  Peking Tengyur (no. 2004), bstodtshogs, vol. ka, fol. 5066-7.
901  Tib. phyogs [su] ’dzin pa, which is glossed by the Devatddyastotratika as phyogs su 

Ihung ba (Peking Tengyur (no. 2005), bstod tshogs, vol. ka, fols. 67b8-68ai). The 
commentary on stanza 17 is introduced in the following way: “You [may] think 
that he (i.e., the author o f the stotrd) said this because he is partial. Therefore he 
said: 1  [have not taken the side], etc.’” (khyed ni phyogs su Ihung bos de skad smra 
bayin no snyam pa la ! de’i phyir bdag ni zhes bya ba la sogs pa smras pa yin te, Ibid., 
ka, 67b8-68ai).

902  Cf. the explanation o f the commentary (Ibid., ka, 6oa3): gang dag gi tshig rigs pa 
dang Idan zhing / tshad mas gzhal bar bzodpa de nyid la ston pa nyid du yongs su 
bzung bar bya zhing..., “One must hold as [one’s] teachers all those whose words 
are suitable and [able to] stand up to the demands o f valid cognition... .”

903  See dpyadpa gsum gyi dagpa'i lung ( Tshig mdzod chen mo, s.v.).
904  See Schneider 1993:56-57.
905  Lit., “taught without a measure.”
906  Tib. mdo sde.
907  The context clearly requires a past participle with the meaning of “taught” or “ex

pounded.” Skt. nita (translated as bzhag'm Tib.) does not exactly have this mean
ing (Skt. uktam would be better in fact), but does it allude to the adjective 
nitartham depending on sutram. By means o f this stylistic device (known as tantra 
in Sanskrit grammar) the hermeneutic term definitive meaning can be hinted at. 
See also de Jong (1979:579) who translates “taught as definitive.”

908  R G W , 118.3-6: yasmdn nehajinat supanditatamo loke sti kascit kvacit sarvajnah 
sakalam sa veda vidhivat tattvarh pararn naparah / tasmadyat svayam eva nitam



rsind sutrarh vicdlyam na tat saddharmapratibadhanam hi tad api syan nitibhedan 
muneh II.

909  Lit., “with a measure.”
910  What Gzhon nu dpal has in mind, o f course, is the distinction between the pro

visional and definitive meaning (neydrtha and nitdrtha) according to the Samd- 
hinirmocanasiitra. This is clear from his commentary on RG V  V.5, which says that 
hearing a word o f these teachings on the buddha element yields much more merit 
than anything else could. Gzhon nu dpal explains that this stanza should be read 
according to the teaching in the Samdhinirmocanasutra on the difference o f merit 
resulting from the devotion to sutras o f provisional and definitive meaning 
(DRSM, 561.22-23).

911  The translators Dpal brtsegs and Ye shes sde are listed in a transmission lineage 
o f the Abhidharmasamuccaya, which goes back to Maitreya (see the Blue Annals 
(Roerich 1949-53:344-45)).

912  See Seyfort Ruegg i969:38ff.
913  Lit., “wrote the texts.” In the Deb ther sngonpo (308.6) it is said that “he also wrote 

down [each page o f the] texts one by one and gave it to the scholar Jnanasri and 
others” (dpeyang khayar bris nas mkhas pa jnanasri la sogs pa la phul).

914  Lit., “with regard to those [texts].”
915  Probably the Theg chen rgyud bla’i don bsdus pa.
9 16  Lit., “to place in [his] mind. ” Cf. the corresponding sentence in the Deb ther sngon 

po (423.1-2): ... byams pa’i  chos la ’chi chos byedpas de’i  bshad pa yang dag pa zhig 
gnang bar zhu zhes zhus/.

9 17  Cf. Deb ther sngon po, 309.3: gnas tha dad pa mams su ji Itar rigs par dge ba’i bshes 
gnyen don du gnyer ba mams la byams chos kyi bshad pa mdzad.

918  Cf. Lokesh Chandra 1963, vol. 3, no. 11338: “An explanation o f the Uttaratantra, 
recorded (in the form o f notes) by the translator Gzu Dga’ [ba] rdo [rje] on the 
basis o f teachings given by the Pandita Sajjana” (panditas sajjanai gsung la lo tsd 
ba gzu dga’ rdorgyi zin bris byas pa’i  rgyud bla ma’i  mam bshad).

919  Tib. Brgyadstong ’grelchen. See Lokesh Chandra: Tibetan-Sanskrit Dictionary, s.v.
920  See Roerich 1949-53:328 and 404.
921 Ibid., 350.
922  See Khetsun Sangpo 1973 (vol. 5)-.45-47. Sha ra ba pa was a disciple o f the Bka’ 

gdams master Po to ba (1031-1105).
923  Cf. Ibid.:45.n-i3.
924  See Ibid., 14-16: Gro lung pa Bio gros ’byung gnas was the chief disciple o f Rngog 

Bio Man shes rab (see also Roerich 1949-53:331).
925  That is, Zhang tshes Spong ba Chos kyi bla ma, one o f whose disciples was Nyang 

bran pa Chos kyi ye shes (Ibid., 332).
926  Phya pas main teacher was Gro lung pa Bio gros ’byung gnas. Phya pa himself 

held the office o f abbot at Gsang phu Sne’u thog and was, according to Tauscher, 
a strict follower o f Rngog Bio ldan shes rab’s Svatantrika tradition (Tauscher 
i999:vii—viii). Gzhon nu dpal informs us in his Blue Annals that there is a differ
ence, however, in the two masters’ presentation o f the ultimate truth (see Deb ther 
sngon po, 309.5-7). According to van der Kuijp (1978:357), Phya pa Chos kyi seng 
ge was nonsectarian, although in fact he is frequently mentioned in Bka’ gdams 
pa biographies.

927  Gtsang nag pa and Dan bag pa are two o f the “eight mighty lions” who stand out 
as disciples o f Phya pa Chos kyi seng ge (Tauscher I999:vii).

928  Gzhon nu dpal (Deb ther sngon po, 309.6-7) informs us that Bio ldan shes rab 
and Gtsang nag pa equated buddha nature with ultimate truth, whereas Phya pa 
took the latter (and thus buddha nature) as corresponding to a nonaffirming
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negation (see paragraph I.i .i ., “The Ratnagotravibhaga Commentary o f Rngog 
Bio ldan shes rab” in that work).

929  In different parts o f his commentary Gzhon nu dpal explains that “endowed” 
(Tib. ldan pa) should be understood in the sense o f “being connected” (’brelpa). 
To support his interpretation, he quotes Vinayadeva’s Hevajravajrapadod- 
dharananamapanjika, and notes that defining the relation between buddha na
ture and the qualities in terms o f ’ brelpa underscores both that the qualities have 
arisen from buddha nature and that the two have an identical nature (see DRSM , 
29.18-21 and D RSM , 323.19-23).

930  This needs to be taken as implying that one focuses on emptiness as the cause of 
the qualities.

931 Skt. vyavadananimitta (R G W , 76.7) is the term used in the Ratnagotravibha- 
gavyakhya for that which does not need to be added. It is the ever-present such
ness or emptiness. The root text (RGV I.157-58 0  I.154—55)) suggests that the 
phrase “nothing needs to be added” refers to the qualities, i.e., that o f which the 
buddha element is not empty.

932  Gzhon nu dpal must follow Rngog Bio ldan shes rab’s view, since he maintains 
that ordinary persons only possess subtle qualities, which must grow naturally. 
Thus it can be only their emptiness to which nothing is added.

933  The “Three Khampas” were Rje Khams pa Rdor rgyal (see Roerich 1949-53:188), 
or Phag mo gru pa, together with Khams pa Dbu se (i.e., the First Karmapa), and 
Khams pa Gsal stoa sho sgom (1116-69). Chogyam Trungpa (1989:333) informs 
us in his Rain ofWisdom that Gsal sto sho sgom was the founder o f the Sgra legs 
skyabs mgon line. The Three Khampas were not only Sgam po pas closest disci
ples, but also disciples o f the Gsang phu Ne’u thog abbot Phya pa Chos kyi seng 
ge (van der Kuijp 1978:356-57).

a For the spelling “Gsal sto” instead o f “Gsal stong” see van der Kuijp 1978:356.
934  Tib. bzhogs. According to Thrangu Rinpoche bzhogs does not make any sense 

here, and is probably corrupt.
935  The eight stages refer to the four stages that Gzhon nu dpal identified in Buddhist 

literature in general: (1) emptiness o f a nonaffirming negation, (2) natural lumi
nosity o f mind, (3) basic consciousness, (4) all living beings; and the four stages 
found in this treatise in particular: (1) dharmakaya, (2) suchness, (3) buddha po
tential, (4) the nonconceptual (see D RSM , 5.1-4). On the basis o f the Ldog pa 
bsdus pa and the Tarkajvdla he introduces the first point (emptiness) by explain
ing the distinction between nonaffirming negations and affirming negations, and 
then discusses the problem o f how the ultimate can be grasped by an intellectual 
acPof negation. The understanding o f buddha nature as nonaffirming negation 
is then contrasted with its meaning o f “element o f awareness” in the third turn
ing o f the dharmacakra.

936  Peking Tengyur (no. 5782), sgra rig pa, vol. le, fol. 246a5.
937  Ibid., fol. 24637.
938  Ibid.
939  Peking Tengyur (no. 5783), sgra rig pa, vol. le, fol. 25335-6.
940  Cf. MAVBh, 22.23-23.5 where the existence or state (Skt. bhava, Tib. dngospo) o f 

the nonexistence o f duality is taken as a defining characteristic o f emptiness: “The 
nonexistence o f duality, which is the state (bhava) o f [duality’s] nonexistence, is 
the defining characteristic o f empti[ness]. The nonexistence o f duality, that is, o f 
a perceived object and a perceiving subject, and the state o f its (i.e., duality’s) 
nonexistence are the defining characteristics o f emptiness. Thus the defining char
acteristics o f emptiness have been taught in terms o f the own-being o f nonexis
tence. Moreover, this own-being o f its nonexistence neither exists nor does not
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exist. Why is it nonexistent? Because o f the nonexistence o f duality. How so is it 
not nonexistent? Because o f the state (bhava) o f the nonexistence o f duality. These 
are the defining characteristics o f emptiness.” (dvayabhavo by abhavasya bhavah 
Hmyasya laksanam / dvayagrahyagrahakasyabhavah / tasya cdbhdvasya bhavah 
sunyataya laksanam ity abhdvasvabhavalaksanatvam sunyatayahparidipitam bhavati 
/yas cdsau tadabhavasvabhavah sa / na bhavo napi cabhavah / katham na bhdvo 
yasmdt dvayasyabhavah/ katham ndbhdvo yasmat dvayabhavasya bhavah / etac ca 
sunyataya laksanam /.)

941  Peking Tengyur (no. 5783), sgra rig pa, vol. le, fol. 25337. The two padas are quoted 
as a pratika in the commentary, but I could not find them in the root text itself.

942  Ibid., sgra rig pa, vol. le, fol. 253a7-bi.
943  According to Lindtner (1995:37-39) the form “Bhavyaviveka” is also correct, 

whereas the usual one, Bhavaviveka, is corrupt and should not be used.
944  Approximate dates according to Ejima 1979:496.
945  M H, 10.3: tatra bhutasvabhavam hi norvyadiparamarthatah /.
946  Peking Tengyur (no. 5256), dbu ma, vol. dza, fol. 63a4-bi.
947  Tib. min, Skt. na.
948  The object or qualification o f a thesis in a nonafifirming negation, such as “do not 

ultimately exist as their own-being,” is said to be ultimately existent. This is an 
insight attainable by hearing and thinking, and accords with the direct realiza
tion o f suchness. In this case, both artha and parama o f paramdrtha (ultimate) are 
taken to refer to the subject (the consciousness that understands emptiness). See 
Lopez 1987:314-16.

949  Peking Tengyur (no. 5256), dbu ma, vol. dza, fol. 64a6-bi.
950  Read gang ngag bio instead of gang dag bio.
951 I f  one maintains that the ultimate, which is beyond the intellect, boils down to 

a nonaffirming negation, it cannot be the negation proper, inasmuch as it would 
then be the content or object o f words.

952  The term abhisamskdra is normally used in the context of mental fabrication (pra- 
pafica) and mental effort (dbhoga) (see Schmithausen 1969:138-42). Anabhi- 
samskara can thus be compared to nisprapanca and anabhoga.

953  In the context o f the Madhyamakahrdaya (see Lopez 1987:315).
954  In the Svatantrika-Madhyamaka there are two types o f ultimate, an inexpressible 

ultimate (aparydyaparamartha) and an expressible ultimate (parydyaparamartha). 
The expressible ultimate can manifest, among other things, as an understanding 
that has arisen through a logical proof that establishes emptiness. Cf. Jnana- 
garbhas Satyadvayavibhagavrtti 4ab (Eckel 1987:71 and 114-15).

955  Peking Tengyur (no. 5266): dbu ma, vol. ya, fols. 26768-26833. For the Sanskrit 
title see Seyfort Ruegg 1981:52.

956  Stanza XVI.13 o f Aryadevas Catuhsataka is contained as a pratika in Candraklrti’s 
commentary (the numbering is according to Vaidya 1923:125).

957  Tib. mtshan gzhi is defined as: “that which is the basis for defining the definien- 
dum by means of a definiens. For example, this [particular] golden vase is the 
basis for defining a vase.” (Bod rgya tshig mdzodchen mo, s.v.)

958  Peking Tengyur (5256), dbu ma, vol. dza, fol. 18332-4. The quotation is from the 
fourteenth bam po.

959  Lit., “a person active internally” (Tib. nanggi byedpa’i skyes bu, Skt. antarvydpdra- 
purusa (see Hirakawa 1978, s.v.)).

960  MA, 131.17-19.
961 Hopkins (1983:617) translates: “because it abides as the nature o f all the phe

nomena [that makes full enlightenment possible].” For La Vallee Poussin 
(1910:321) phyir functions here as a dativus finalis expressing purpose3 and so he
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translates: “in order to introduce to [the knowledge of] the own-being o f all 
things” (m vue d ’introduire dans [la connaissancede] I’etrepropre de toutes les choses). 
In this case, Candraklrti would have been employing the hermeneutical princi
ple described as avataranabhisandhi (Tib. gzhugpa la Idem por dgongspa),b which 
states that the Buddha taught the alayavijnana with the hidden intention of 
bringing into Buddhism those who would otherwise be afraid o f the teaching of 
emptiness. In such a construction, however, one would expect a future form such 
as gzhug (see M A V I.43: gzhug par bya ba’i phyir dang por kun gzhi’i rnam par shes 
pa la sogspa bstanpa..., “ In order to motivate [people] to enter the [path], dlaya- 
vijfidna and the like were taught....” (MA, 133.8)). Jayananda explains in his 
Madhyamakdvataratika: “ ‘Because it follows the nature o f all phenomena’ 
means: because o f [alayavijnands] conformity to the emptiness o f phenomena—• 
in view of [the fact that alayavijnana, likewise,] does ‘not [arise] from self, other, 
and so forth.’ [For this reason] only emptiness is the dlaya; and this dlaya is [also] 
vijndna. One should know that emptiness was taught in terms o f alayavijnana, 
for one thereby thoroughly comes to know [reality] from the practice o f not 
apprehending any phenomena.” (PekingTengyur no. 5271, dbu ma, vol. ra, fols. 
20ob8-20ia2: dngos po thams cad kyi ran bzhin rjes su zhugs pa’i phyir zhes bya 
ba ni getnggi phyir / bdag las mayin gzhan las min / / zhes bya ba la sogs pas dngos 
po stongpa nyid kyi rjes su ju g pa’i phyir stongpa nyid kho na kun gzhi yin la de 
nyid rnam par shes pa ste / chos thams cad mi dmigs pa’i sbyor basyongs su shes pa’i 
phyir des na stong pa nyid la kun gzhi rnam par shes pa’i sgras bstan par rig par 
bya’o.)

a See Hahn 1994:121.
b For a list o f the four hermeneutic principles termed abhisandhh, see Broido

1984:6-7 and 24.
962  Since Candrakirti explicidy refers to the Lahkdvatarasutra when he makes the 

statement that the term alayavijnana conveys the notion o f emptiness (MA, 
131.12), it may be assumed that he was aware o f the fact that the Lahkdvatarasii- 
tra equated the alayavijnana with buddha nature, and implicitly accepted that 
buddha nature is emptiness as well.

963  See LAS, 78.5-11 and Candraklrti’s autocommentary on M A VI.95 (see paragraph 
4 o f my introduction, pp. 17-18).

964  The explanations in brackets are according to Khenpo Lobsang (Namo 
Buddha, Nepal). In fact, Candraklrti could have distinguished an aspect o f the 
tathagatagarbha teaching that has definitive meaning (inasmuch as it teaches 
the emptiness o f mind and the notion that all sentient beings will become 
buddhas) from one with provisional meaning (namely that all sentient beings 
are already buddhas with all major and minor marks). Cf. also Seyfort Ruegg 
1973:13 and 27-28.

965 R G W , 43.9-10: cittasya ydsau praknih prabhdsvard na jdtua sd dyaur iva yati 
vikriyam /. The Tibetan does not render jdtu (see DRSM , 7.15-16).

a B (2465) reads ydtu; A  is not available.
966 M y translation follows the Tibetan here. Cf. also ’Ju Mi pham’s commentary: 

“Any other mind— [that is,] thoughts or false imagining— different from the 
mind o f dharmata-luminosity, which cannot be sullied by stains, is not luminos
ity. The stainless dharmata-mind, or the wisdom of luminosity, is taught as being 
the nature o f mind, or basic clarity and emptiness united into a pair.” (dri masgos 
par byar medpa’i chos nyid ’odgsal ba’i sems las gzhan pa’i sems gzhan rnam rtoggam. 
yang dag min pa’i rtog pa ni ’od gsal mayin la / dri ma med pa chos nyid kyi sems 
sam ’odgsal ba’i ye shes ni sems kyi rang bzhin nam gzhis gsal stong zung’jug la brjod
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do / “Theg pa chen po mdo sde’i rgyan gyi dgongs don theg mchog bdud rtsi’i 
dga’ ston ldeb,” 356.4-5.)

The corresponding Skt. of M SA XIII.i9a-d is, according to Levi (MSABh, 
88.9-10): [matam ca cittamprakrtiprabhasvaram sada tadagantukadosadusitam /] 
na dharmatacittam rte ’nyacetasah prabhdsvaratvam prakrtya (text: prakrtau) vid- 
hiyate II. “ [The mind is taken to be luminous by nature; it is [only] tainted by ad
ventitious faults.] A  natural luminosity o f (i.e., consisting of) another [depen
dent] mind (cetas)d different from the mind as true nature (dharmata) is not 
taught.”

a Vasubandhu explains (MSABh, 88.17): “o f another mind whose defining charac
teristic is the dependent [nature]” (nyasya cetasahparatantralaksanasya).

967  Lit., *Srimaldpariprcchd.
968  A  commentary on the Guhyasamajatantra with this name (Peking Tengyur no. 

2650) is ascribed to Candrakirti (Nakamura 1987:334); there is also a Praddipod- 
dyotananamatika ascribed to Aryadeva and Bhavyakirti (Peking Tengyur no. 
2659). The quotation has not been identified.

969  R G W , 40.11: dhatus tisrsv avasthasu vidito ndmabhis tribhih //. The three states 
are: the impure state o f ordinary persons, the partly pure and partly impure state 
o f bodhisattvas, and the perfectly pure state o f a tathagata (seeTakasaki 1966:231).

970  The four aspects are the dharmakaya, suchness, the buddha potential and the 
nonconceptual (see D RSM , 5.3-4).

971 That is, the terms mahdyana, uttara, tantra, and s'dstra (DRSM , 8.3-13.2).
972  That is, Gzhon nu dpal’s explanation o f the first three stanzas o f the first chapter 

(DRSM, 13.2.-80.11), which are a summary o f the Ratnagotravibhaga.
973  DRSM , 80.11-576.19.
974  The Sanskrit has RatnagotravibhagaMahayanottaratantrasastram (R G W , 1.1).
975  Technically, the explanations for those with sharp and average faculties are the 

commentary on the first two stanzas and the first part o f the commentary on the 
third stanza o f the root text. The root text is quoted (as in the entire commentary 
o f Gzhon nu dpal), true to the Indian commentarial tradition, in sequential parts 
(pratikas), and then commented upon. Since the commentary between two 
neighboring pratikas can be very long, and even contain numerous quotations 
from later parts o f the Ratnagotravibhaga, the quotations that are the next por
tion o f root text or vyakhya (i.e., the ones that constitute stanzas I.1-3 and their 
corresponding vyakhya) are put in bold letters.

976  Skt. vijnapti has the original meaning of “making known” or “act o f perception / 
cognition.”

977  According to the Yogacara ontology o f the Madhyantavibhaga, there are no phys
ical sounds outside o f the teachers and the disciples’ consciousness that carry au
dible sense data from ear to ear. Rather, the mental forms o f sound that arise in 
the teacher when composing and explaining a treatise directly create a corre
sponding mental form o f sound in the mindstream of the disciple.

978  NGM PP reel no. A  38/10, fol. ib6~7 (cf. MAVT, 2.16-3.12): (line 6): [i]dam
iddni[rh. ..sas]tramp am / sastram ki[m ...] (line 7): jhaptindm nd...sya sasandc 
chastra__

979  NGM PP reel no. A  38/10, fols. ib8-2ai: (line 8): .. .saprahdnddya bhaved itp ni- 
rantaradirghavi... (fol. 2a, line 1:) .. .stralaksanam / etac ca dvayam api sarvasmin 
mahaydne sarvasmiths ca tadvyakhyane vidyate ndnyatreti [/] ata etac chdstram I aha 
ca /yac chasti ca klesaripun asesan samtrdyate durgatito bhavdc ca / tac chdsano. ...

a MAVT, 3.4 might tempt us to read -yapadyate instead o f -ya bhavet iti, but the 
manuscript is clear here.

980  Otherwise translated as “vajra point.”
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981 RGVY, 1.6: vajropamasyddhigamarthasyapadarh sthdnam iti [vajrapadam /]. Cf. 
Gzhon nu dpal’s commentary on this passage (DRSM, 20.20-21).

982  I.e., the first o f the ten strengths (lit. “ .. .o f what abides and what not,” Skt. 
sthandsthanajhanabald). See Rigzin 1993:134.

983  See Nakamura 1987:137.
984  The ’dul ba lungsde bzhi and the mdo sde lungsde bzhi, according to the Bod rgya 

tshig mdzod chen mo (s.v.), are respectively: (1) lung mam ’byed, (2) lunggzhi, (3) 
lungzhu ba, (4) lungphran tshegs, and: (1) lung bar ma, (2) lung ringpo, (3) lung 
dagldan, (4) lung gcig las ’phrospa.

985  According to the Bod rgya tshigmdzod chen mo (s.v.), the correct name o f this con
fession ritual is rgyun chags gsum pa.

986  Lit., “the Self-arisen One,” Skt. svayarhbhu. The Tibetans read a genitive plural. 
Cf. DRSM , 507.6-7, who glosses rang byung as sangs rgyas.

987  R G W , 90.12-13: atah kramo ’ntyo yam api svayarhbhuvo ’bhisekalabdha na 
maharsayo vidur iti. According to Takasaki (1966:335) the final iti shows that this 
stanza was quoted from some older material. It (iti) was not translated into 
Tibetan.

988  MSABh, 4.6-7: vaikalyato virodhad anupayatvat tathapy anupadesat / na 
srdvakayanam idarh bhavati mahdydnadharmakhyarh II.

989  The Sanskrit reads parinirvdna.
990  Tib. sgrub pa’i thabs min no has no equivalent in the Sanskrit.
991 Tib. thabs ma yin par would be syntactically better, and also supported by Skt. 

anupdyena.
992  According to the Sanskrit: “One cannot get milk from a horn into a vessel.”
993  MSABh, 4.8-18: vaikalydtpararthopadesasya na hi sravakayane kascitparartharh 

upadistah sravakdndm atmano nirvidviragavimuktimatropayopadesatl na casvdrtha 
eva paresupadisyamanah pardrtho bhavitum arhati / virodhat / svarthe hiparo niyu- 
jyamdnah svdrtha eva prayujyate sa dtmana eva parinirvdndrthaprayukto nuttararh 
samyaksambodhim abhisarhbhotsyata iti viruddham etat / na ca srdvakayanenaiva 
cirakdlam bodhau ghatamdno buddho bhavitum arhati / anupayatvat / anupdyo hi 
srdvakayanam buddhatvasya na cdnupdyena dram api prayujyamanah prdrthitam 
artham prdpnoti / srngad iva dugdham na bhastraydha / athanyathapy atropadistam 
yathd bodhisattvena prayoktavyam / tathapy anupadesan na srdvakayanam evab 
mahaydnarh bhavitum arhati!na hi sa tadrsa upadesa etasminn upalabhyate!virud
dham eva canyonyarh srdvakayanam mahaydnarh cety anyonyavirodhe slokah /.

a Levi reads bhastrayd. 
b See Bhattacharya 2001:7.

994  MSABh, 4.19-20: dsayasyopadesasyaprayogasya virodhatah / upastambhasya kdlasya 
yat hinarh hinam eva tat I!

995  The Sanskrit has parinirvdna.
996  Tib. chung ba, Skt. pantta.
997  According to the Sanskrit: “In a shorter time.
998  MSABh, 4.21-25: katharh viruddham /pancabhir virodhaih / ds'ayopades'aprayoga 

upastambhakalavirodhaih / sravakayane hy atmaparinirvandyaivasayas tadartham 
evopadesas tadartham eva prayogah parittas ca punyajndnasambharasamgrhita up- 
astambhah kalena calpena tadarthapraptirydvat tribhir apijanmabhih t mahdydne 
tu sarvarh viparyayena / tasmdd anyonyavirodhadyadyanarh hinarh hinam eva tat 
/ na tan mahaydnarh bhavitum arhati /.

999  See M SA I.io. Gzhon nu dpal forgot to enumerate the second point, bstan pa. 
But in the quotation o f M SA I.io above the list o f five points is given correctly.

1000 Construed with the instrumental in Sanskrit and Tibetan.
10 0 1 I.e., the path o f accumulation.
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1002 That is, the entire path, starting from the path of accumulation up to the end of 
the path o f meditation.

1003  Lit., . .and so forth,” which seems to be stylistically acceptable in Tibetan.
1004  PRGSG, 14.3-6: kirn kdranam ayu pravucyate bodhiyti.no yatrdruhitva sa nivdpayi 

sarvasattvan / dkdsatulya ayuydnu mahdvimdno sukhasaukhyaksemam abhiprapuni 
yanasrestho II.

1003  Skt. Madhyamaka, Tib. dbu ma. But three lines below, the Tibetan reads dbu ma 
pa, which fits the context better.

1006  The Tibetan does not have an equivalent for vydkhydyate.
1007  According to the Sanskrit: “ In this regard, the three [fold] way o f paramita is 

explained....”
1008  TRA, 14.5-8 (NGM PP reel no. B 22/24, fob 911-3): tatra trini ydndni / 

srdvakaydnarh /pratyekayanarh mahdydnam ceti //sthitayas catasrah / vaibhasikasau 
atrantikayogacaramadhyamakabhedena II tatra vaibhdsikasthitya srdvakaydnarh / 
pratyekaydnah ca vydkhydyate II mahdyanah ca dvividham / pdramitanayo 
mantranayas ceti / tatra yahb paramitanayah sauctrdntikayogdcdramadhymakasthityd 
vydkhydyate //.

a The manuscript reads -srau- instead o f -sau-.
b The manuscript reads yd instead o f yah. The Tibetan transliteration suggests 

trayah.
c The manuscript reads s'ru- instead o f sau-.

1009  Skt. caiko ’py has no equivalent in the Tibetan.
1010  RA, 160.17-20: ydvac caiko ’py amuktah syat sattvah kascid iha kvacid / tdvat 

tadartham tistheyarh bodhirh prdpyapi anuttaram II.
10 11  RA, 162.1-4: yad evarh vadatah punyarh yadi tan murtimad bhavet / gahgaydh 

sikatdkhyesu na mdydi lokadhatusu II.
10 12  The Tibetans did not translate sarhjheyam; in addition, they inserted ’dod (de

manded by the sense?).
1013  RA, 162.5—8: uktam etad bhagavatd hetur apy atra drsyate / sattvadhator ameyasya 

hita samjneyam idrsi II.
10 14  Skt. udagama- for samuddgama- (cf. Tib. yang dag grub).
1015  MSABh, 171.10-13: alambanamahatvam ca pratipatter dvayos tatha / jhanasya 

virydrambhasya updye kausalasya ca // uddgamamahatvarh ca mahatvarh bud- 
dhakarmanah / etan mahatvayogad dhi mahdydnam nirucyate II.

10 16  The obstacles to the first five paramitds can only be removed by prajha, whose 
focus is the emptiness o f everything. It is the importance and greatness o f this 
focus that Gzhon nu dpal is referring to.

10 17  R G W , 117.4: ^prajha Iresthd* s'rutam cdsyab miilam tasmac chrutamparam.
a According to A  (26a6); B (54b2) is not clear. Johnston reads sresthd prajha (see 

also Schmithausen 1971:175).
b According to A  (26a6) and B (54b2).

1018  According to the Sanskrit: “does not approach.”
1019  R G W , 35.13-14: chittvd sneham prajhaydtmany asesarh sattvasnehan naiti santim 

krpdvan I.
1020  R G W , 14.1: [ye samyakpratividhya] sarvajagato nairatmyakotirh sivdm....
10 2 1 In the context o f the Ratnavali, translated as “realm of sentient beings” (see above).
1022  R G W , 88.16-17: hetvanantydt sattvadhatvaksayatvat / kdrunyarddhibjnanasam- 

pattiyogat/.
a B (44b6) reads hetvdtyantyat; A  is not available.
b B (44-b6) reads karunyar(?)di-; A  is not available.

1023  This means seeing in all sentient beings the supreme qualities o f their buddha 
potential.
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1024  AA, 8.16: sarvasattvagrata cittaprahanadhigamatraye....
1025  R G W , 98.10: buddhatvam sarvasattve vimalagunanidhaua nirvisistam vilokya.

a B (49b6) reads -nidhi against the meter. The commentary (RGV IV.iocd) has vi- 
malagunanidhi- qualifying “sentient beings' and probably read -nidhau (see 
Schmithausen 1971:170).

1026  R G W , 98.11: klesajheydbhrajalam vidhamati karuna vayubhutd jindndm.
1027  R G W , 25.4: bodhyam bodhis....
1028  R G W , 66.16-17 (RGV I.129): sattvadhator asambaddhalklesakosesv anadisu / cit- 

taprakrtivaimalyam anadimatft udahrtam II.
a According to A  (i6b6) and B (23a4); Johnston wrongly reads asambaddham (see 

also Schmithausen 1971:155).
b A  (i6b6) reads -mahad instead of -mad.

1029  R G W , 53.11: jagaccharanyo ’naparantakotitah.
1030  The last chapter (18) is listed separately in the Derge Kangyur as an appendix to 

the Guhyasamajatantra (see Tohoku 442 and 443). In the edition prepared by 
Bhattacharya (1967), the eighteenth chapter (from which the quoted padas are 
taken) is part o f the tantra itself.

1031  In the Sanskrit, padas 34b and 34c are in reverse order, probably in order to bet
ter convey the sense: “the skillful means o f [attaining] it (i.e., the fruit).” 
(tadupaya-). The Tibetan has no equivalent for tad-.

1032  GST, 153.6-9: prabandham tantram dkhydtam tat prabandham tridha bhavet / 
adharah prakrtis caiva asamharyaprabhedatah IIprakrtis cakrter hetur asamhdryam 
phalam tatha / adharas tadupayas ca tribhis tantrarthasamgrahah II.

1033  R G W , 40.11: dhatus tisrsv avasthasu nirdistoa namabhis tribhih.
a According to B (2334); A  is not available. Johnston wrongly reads vidito. See also 

Schmithausen 1971:148.
1034  Peking Kangyur (no. 113), rgyud, nya., fol. i69a7-bi.
1035  Tib. zhes pa’o could indicate the end o f a quotation. See DRSM , 80.8-11, how

ever, where a summary o f a passage from R G W  1.2 (but not the passage itself) 
is marked by zhes bya ba.

1036  Both texts read uta (DRSM, 12.18).
1037  So translated above in the context o f breaking out o f the prison o f samsara.
1038  The Sanskrit has instead the invocation “Orh, homage to the venerable Vajra- 

sattva” (R G W , 1.2: om namah srPvajrasattvdya).
a According to B (ibi); Johnston reads sro- instead o f in-.

1039  The commentary for those with average faculties is based on the first three stan
zas o f the root text and the Ratnagotravibhdgavyakhyd on the first two stanzas o f 
the*treatise. The vyakhya on the third stanza is the beginning o f the extensive com
mentary for those with dull faculties.

1040  The three introductory stanzas o f the Ratnagotravibhaga show the influence o f 
the five rules laid out in Maitreyas upadesa. The first stanza introduces the seven 
main topics (vajra points) o f the Ratnagotravibhaga. The second stanza justifies 
them doctrinally on the basis o f the Dharanisvararajasutra (in the Tibetan tradi
tion, the ’Phagspa de bzhin gshegs pa’i snying rje chen po nges par bstan pa zhes bya 
ba thegpa chen po’i mdo, Peking Kangyur no. 814). The third stanza explains their 
sequence.

1041  Tib. Rje btsun gyi man ngag thob pa.
1042  These first three lines are nearly identical with the opening stanza o f the 

Vyakhyayukti, which is as follows: / gang dag bdag pas bio chung b a ll mdo rnams. 
’chad ’dod de dag la 1 1  de la phan par bya ba’iphyir / / man ngag cung zad bstan par 
bya / (Peking Tengyur 5562, sems tsam, vol. si, fol. 32a2). Apart from a few minor
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variant readings, Gzhon nu dpal’s quote differs from this only in that it lacks the 
third line (de la phan par by a ba’i phyir).

1043  The last three padas o f this quotation are identical with the last three padas 
of the stanza quoted at the beginning o f the Vyakhydyukti (Peking Tengyur 
5562, sems tsam, vol. si, fol. 3385-6). The corresponding Sanskrit is quoted in 
Haribhadras Abhisamayalamkdrdloka (15.24-25): prayojanam sapindartham 
padarthah sanusamdhikah / sacodyapariharas ca vacyah sutrarthavadibhih II.

1044  I.e., the four anubandhas (Tib. dgos ’brel, lit. “aim and [its] connection 
[with the text]”) which are discussed at the beginning o f Haribhadras 
Abhisamaydlamkdrabka (2.3-5): (1) sambandba (connection); (2) abhidheya (sub
ject matter); (3) prayojana (aim); (4) prayojanaprayojana (aim o f the aim, or ulti
mate aim).

1045  R G W , 1.2-3: buddha!ca dharmas caganas ca dhatur bodhir gunah karma ca [ban]* 
ddham antyant /.

a In B (ibi) one aksara has broken away; A  is not available. The gap is filled in ac
cordance with Johnston.

b B (ibi) reads acintyam instead o f antyam (correction according to Johnston); A  is 
not available.

1046  In other words, the aim o f the teaching o f a buddha nature does not refer to the 
explanation of the motive o f such a teaching, but rather to the realization o f one’s 
buddha nature.

1047  RGV I.icd: “The body o f this entire [treatise] is, in short, [all] seven vajra points.”
1048  The Tibetan word dbye ba can also mean “to divide” or “open,” so that it is pos

sible to compare the meaning o f buddha nature to a vajra.
1049  Cf. the explanation o f the buddha element further down (DRSM , 23.16-24.5).
1050  See Schmithausen 1971:133-34.
1051  R G W , 7.1-4: buddhad dharmo dharmatas edryasamghah / sarhghe garbho 

jndnadhdtvdptinisthah / tajjnandptis edgrabodhir baladyair dharmair yuktd sar- 
vasattvdrthakrdbhih //.

1052  Only the prostitute’s direct speech announcing her commitment is a direct quote 
from the sutra, the rest being a short summary.

1053  Cf. the Manjusnvikriditasutra in the Peking Kangyur (no. 764, mdo sna tshogs, 
vol. ku, fol. 24786) for more details.

1054  Tib. Gser mchog ’od dpal. At the beginning of the sutra (Ibid., fol. 24687-8) it 
is said that she went to a grove with the son o f a merchant on a beautifully orna
mented chariot pulled by four horses. ManjusrI saw them, and wishing to con
vert them, waited along the way for the chariot (Ibid., fol. 24735-82).

1055  Cf. the sutra in the Peking Kangyur (Ibid., vol. ku, fol. 248b6) “Sister, generate 
bodhicitta, and I will give you these clothes” (srin mo khyod byang chub tu sems 
bskyed cig dang / ngas khyed la gos ’di sbyin no).

1056  Tib. chos la snang ba, Skt. *dharmaloka (LC s.v.); aloka connotes “readiness to 
meditate on the doctrine” (BHSD, s.v.).

1057  Tib. bslabpa’igzhi, Skt. siksapada (see BHSD, s.v.).
1058  The Tibetan has only sems can for Skt. sattvadhatu.
1059  R G W , 40.7-8: asuddho ’s'uddhasuddho ''thaa suvisuddho yathakramam / sattva- 

dhatur itiprokto bodhisattvas tathagatah II.
a B (2334) omits ’tha.

My translation follows Schmithausen (1971:148).
1060  R G W , 20.4—5: jagaccharanam ekantam (?9a buddhatvam pdramdrthikam / muner 

dharmasariratvat tannisthatvdd ganasya ca //.
Johnston reads ekatra, which does not make sense. Folio nb o f manuscript B isa
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barely readable, while manuscript A  is not available, so that the correct reading 
could well have been ekdntam (see also Schmithausen 1971:140).

1061  Lit., “has settled in it” (tannisthatvad...).
1062  R G W , 18.12-13: tyajyatvdn mosadharmatvadabhavat sabhayatvatah / dharmo dvi*~ 

dharycfc sanghas cd ndtyantarh saranam param //.
a B (na3) reads vi; A  is not available.
b B (ua4) reads yd; A  is not available.

1063  R G W , 35.18: buddhadhatuh sa cen na syan nirvid duhkhe ’p i no bhavet /.
1064  Eckel (1987:71) translates Tib. rtogs here as “cognition.” He refers to the subcom

mentary (Satyadvayavibhagapanjika), which declares that no inferential valid cog
nition, such as fire deduced from smoke, is considered to be ultimate; what is 
meant here, rather, are arguments that prove the nonexistence o f such things as 
fire (Eckel 1987:114).

1065  The quote is from Jnanagarbhas commentary on the first one and a half padas o f 
the fourth stanza o f the Satyadvayavibhaga: “Since it cannot be contradicted, rea
son is ultimate.” This is the beginning o f the paragraph on the expressible ulti
mate (parydyaparamdrtha). The example “just as a direct perception” is extremely 
cryptic. Eckel (1987:115) notes, on the basis o f the Satyadvayavibhagapanjika, that 
the term pratyaksa, like the term measure, can refer both to the cognition that dir
ectly perceives an object and to the object itself. See also Schmithausen (1972:160), 
who observes that the definition o f pratyaksa given in AS, io5.8f (prdtyaksam 
svasatprakdsabhranto ’rthah) requires that the latter be translated as an “object that 
is ‘before the eyes’ or directly perceived.”

1066  M M KXV.zab.
1067  Skt. -bhdvas...
1068  According to the Tibetan: “That which is an own-being is not created.”
1069  PP, 260.3-8: svabhav(th krtako nama bhavisyatipunah katham / (XV.2ab) krtakas 

ca svabhdvas ceti parasparaviruddhatvad asamgatartham eva tat// iha hi svo bhdvah 
svabhava iti vyutpatter yah krtakah padarthah sa loke naiva svabhava iti vyapadi- 
syate tadyathd apam ausnyam dhatuvadfiprayatnanispaditah karketanddinarh pad- 
maragadibhdvas ca /yas tv akrtakah sa svabhdvas tadyathd agner ausnyam jdtdnam 
padmaragadinam padmaragadisvabhavas ca / sa hi tesam padarthantarasampar- 
kdjanitatvat svabhava ity ucyate //.

a La Vallee Poussin reads dhatupisaca-, which I have corrected to dhatuvadi- in ac
cordance with the Tibetan (see M V Y  3754).

It is a clever move to end the discourse on an intellectually realized emptiness 
with a quote from Candraklrti’s commentary on M M K  XV.2ab, since this pas- 
sage leaves open the possibility o f an own-being, as long as the own-being is not 
created. And this is what Gzhon nu dpal claims the buddha element to be: not 
created in the sense of having arisen through artificial causes and conditions. Thus 
the Madhyamaka reasonings of the second dharmacakra are restricted to what is 
created, namely the outer adventitious stains, and so do not apply to the buddha 
element. The fact that a little further down even the “hotness o f fire” is not ac
cepted as an own-being is not further discussed. That no such own-being is ac
cepted by Candrakirti can, however, be indirectly explained by the limited scope 
o f the second dharmacakra (see the following paragraph).

1070  Tib. snyingpo’i stongpa nyid. As will become clear in the remaining part o f this 
paragraph, this compound here cannot mean “emptiness of buddha nature,” as 
i f  buddha nature were simply empty.

1071  This pada is taken from the second o f the nine illustrations o f how the buddha 
element is covered with defilements. In the second example, the buddha element 
is compared to honey, and the defilements with bees surrounding the honey
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(RGV I.105 (J 1.103)). The Sanskrit has no equivalent for rigm  I.io6b (J 1.104b). 
Gzhon nu dpal is supported by the Derge edition, which stands over against rigs 
in Narthang and Peking (see Nakamura 1967:119).
See PP, 3.11-12 for a similar definition o f the subject matter: ... [ajnirodha- 
dyastavisesanavisistah pratityasamutpadah sdstrabhidheyarthah /.
The quoted passage is part o f a final summary in the colophon o f the Prajhd- 
pradipa (Peking Tengyur no. 5253, dbu ma, vol. tsha, fol. 32537—b2).
Cf. Lindtner (1987:202-3), who edited and translated the Bodhicittavivarana. He 
identified the Sanskrit o f this stanza in Maitripas Pancakara (see PA, 132.4—5 and 
NGM PP reel no. B 22/24, fol. 28ai: glide madhurata cagner usnatvam prakrtira 
yatha / sunyata sarvadharmanam tathd prakrtir isyate II).
The ms. reads prati instead o f prakrtir, which does not make any sense.
O f particular interest is Zhva dmar Chos grags ye shes’s (1453-1524) commentary 
on the Bodhicittavivarana, which he composed on the basis o f Gzhon nu dpal s 
explanations o f Smrtijnanaklrti’s Bodhicittavivaranatika.a The commentary on 
stanza 57 is as follows: “In the same way as truly all sugar[-based] substances are 
equivalent in view o f their sweetness and the nature/own-being o f [all] fire is in 
partial concordance because o f its hotness, the nature/own-being o f all phenom
ena (or entities) is emptiness. It is but proper that all Buddhist tenets should claim 
this.” (bu ram gyi rdzas mtha’ dag kyang mngar bar mtshungspa dang / me’i rang 
bzhin tsha bar cha mthun pa yin pa bzhin / de bzhin du dngospo’i chos mams thams 
cad kyi rang bzhin stongpa nyid du sangs rgyaspat grub mtha’ smra ba thams cad 
kyis \dodpar rigs so. See “Byang chub sems ’grel gyi rnam par bshad pa tshig don 
gsal ba zhes bya ba bzhugs so,” 99.7-10.)
See Chos grags ye shess colophon on p. 123.17-21.
Read yulgyi rnam pa instead o f yulgyis mam pat
Tib. zadpar is short for zadpar gyi skye mched, Skt. krtsndyatana (see LC, s.v.). 
For the meaning o f krtsndyatana, see BHSD, s.v.
See Lindtner 1987:198-99.
Lindtner (Ibid.) translates: “In brief: buddhas do not see [what cannot] be seen 
(adrsta)...”
That this is the way Gzhon nu dpal understands the stanza is clear from Zhva 
dmar Chos grags ye shess commentary {op. tit., 123.17-21): “In short, in terms o f 
recognition (vijnapti), buddhas have seen neither past nor present, and in the fu
ture they will not see either. I f  one thinks: ‘How is it that the omniscient does not 
see?,’ [the answer is as follows:] Since ultimately [reality] has the own-being o f 
being without an own-being, there is no object to be seen; how [can such an ob
ject then] be seen [by the Buddha]? This is the way the teacher himself spoke o f 
nonseeing.” {mdor na / sangs rgyas mams kyis ni mam riggi ngo bor ’daspa dang da 
Ita ba [na?] gzigs par ma gyur la / ma ’ongs pa na gzigs par mi ’gyur ba nyid do / 
thams cad mkhyen pas ci ste ma gzigs snyam na / don dam par rang bzhin medpa’i 
ngo bo’i rang bzhin can yin pas /gzigs pa’i yul medpa d eji Ita bur na gzigs par ’gyur 
zhes ston pa nyid kyis ma gzigs par bka stsal to /, Zhva dmar Chos grags ye shes: op. 
tit., 92.15-19.)
Zhva dmar Chos grags ye shes {op. tit., 92.19-93.5) explains: “ I f  somebody says: 
‘As for not contradicting such canonical scriptures [on not seeing], we explain 
that [when the Buddha taught this he] was thinking o f the perfect [nature], the 
ultimate absence o f an own-being (paramdrthanihsvabhavatd)*’ ; [we reply]: You 
followers o f cittamdtra take an entity to be what is called perfect [nature] [or] self- 
realization, for you claim [this entity] to be, in view of its existence, the defining 
characteristic o f the ultimate. This [is the same as] clinging to the extreme o f [tak
ing] the nonconceptual [state] to be something possessing mental fabrications.
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Where a fabricated concept has appeared, how can there be a realization o f ulti
mate nonconceptual emptiness, when such a nonconceptual [state] is the empti
ness free o f mental fabrication?” (de ’dra ba’i lung dang mi ’gal ba ni nged cagyongs 
su grub pa don dam ngo bo nyid medpa la dgongs par ’chad do / zhe na / sems tsam 
pa khyed kyis yongs grub dang so so ranggi rig pa zhes brjod pa de nyid dngos po zhes 
by a ste / yod pas don dam pa’i mtshan nyid du ’dod pas so 1 1  de ni mam par mi rtog 
pa spros pa dang bcas pa’i mthar ’dzin pa yin la / de ’dra’i mam rtog med pa spros 
bral stong pa nyid yin pa’i tshe / gang du spros pa’i rnam rtog snang bar gyur pa der 
ni don dam pa rnam par mi rtog pa’i stong nyid rtogs pa ga la yod /.) 

a In the Samdhinirmocanasutra the ultimate absence of an own-being is taken to 
derive from the fact that everything lacks a true self, which is considered to be an 
all-pervasive positive quality. A  similar notion is associated with the natural empti
ness (prakrtisiinyatd) propounded by the Yogacara (see Mathes 2000:215—17).

1082  Lindtner (1987:198) identified the Sanskrit o f stanza 45: na bodhyabodhakakaram 
cittam drstarh tathagataih / yatra boddha ca bodhyam ca tatra bodhir na vidyate II
(BV45).'"

Zhva dmar Chos grags ye shes {op. cit., 93.5-11) explains: “One may ask: ‘I f  this 
is the case, does the fruit o f enlightenment itself not exist then?’ A  mind that man
ifests the aspects o f clinging to the characteristic signs o f an enlightenment to be 
realized, and [to the characteristic signs] o f a [subject] seeking to realize [it], is 
not seen by the tathagatas and the great bodhisattvas, as they are called on the 
basis o f this term (i.e. enlightenment). Thus they find an enlightenment that has 
the defining characteristics o f space; otherwise— wherever there is an obstinate 
clinging to characteristic signs such that a bodhisattva [wrongly conceptualizes] 
realization and object o f realization, there is no attainment of enlightenment, be
cause nonconceptual wisdom [and] equanimity are not realized.” (de Ita na byang 
chub kyi ’bras bu yang med dam zhe na / rtogs bya byang chub dang / rtogs byed de 
don du gnyer ba’i mtshan ’dzin gyi rnam pa’i sems / de bzhin gzhegs pa dang de’i sgras 
brjodpa’i byang chub sems dpa’ chen po mams kyis magzigspas I nam mkha’i mtshan 
nyid can gyi byang chub brnyes kyi /gang na byang chub sems dpa’ rtogs bya rtogs byed 
la mtshan ’dzin mngon zhen du byed pa yod pa der ni / byang chub ’thob pa yod pa 
mayin te / rnam par mi rtog pa’i ye shes mnyam pa nyid ma rtogs pa’i phyir ro II.)

1083  Lindtner (1987:198) identified the Sanskrit o f stanza 46: alaksanam anutpadam 
asamsthitam avahmayam /akas'am bodhicittam ca bodhir aduayalaksana II(BV 46).

Zhva dmar Chos grags ye shes {op. cit., 94.5-14) explains: “ [In the Guhya- 
samajatantra it has been said:] ‘One’s own mind has never arisen since the be
ginning, [and] it has the nature/own-being o f emptiness.’ Even though the mean- 
in g o f our own Madhyamaka tradition, which teaches this, has been taught in 
detail, [it is repeated here]. There are no defining characteristics that define real
ity. Since [reality] neither exists nor does not exist, it does not arise. It does not 
[arise], for [in the case of] existence it would have arisen already; and [in the case 
of] nonexistence it could not in a proper sense arise. Even though it is expressed 
in words on the path o f speech, it is free from [any] defining traits (Lat. definiens). 
Suitable examples are space, the bodhicitta o f nonconceptual wisdom, and en
lightenment that perfectly realizes in a nonmistaken way all phenomena. [These 
three] possess the defining characteristic o f nonduality. This means that even 
though space exists conventionally, it is not apprehended ultimately. Likewise, 
enlightenment exists on the level o f apparent [truth], but it does not do so on the 
ultimate [level]. Non-conceptual bodhicitta, too, is talked about on a conven
tional [level o f truth], but i f  analyzed, [it is found to be] without an own-being. 
Therefore, their defining characteristics are not different.” (rang sems gdodnas ma 
skyes pa / stong pa nyid kyi rang bzhin n o il zhes gsungs pa’i rang lugs kyi dbu ma’i
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don rgya cher bstan pa yang I de kho na nyid mtshon par byedpa’i  mtshan nyid med 
cing / yod pa dang med pa ma yin pa’i phyir skye ba med de / yod gyur skyes zin pa 
dang / med pa skyer mi rung bos ma yin la ngagi lam nas tshig brjod kyang mtshon 
pa dang bral ba de ni / dper ’os pa nam mkha’dang/ mam mi rtog pa’i ye shes byang 
chub kyi sems dang ni / chos thams cadphyin ci ma bgpar mngonpar rtogspa’i byang 
chub mams gnyis su med pa’i mtshan nyid can te / de’i don ni / nam mkha’ ni tha 
snyadduyod kyang/don du mi dmigspa Itar / byang chub kyang kun rdzob tuyod 
kyi don dam par med la l  mam par mi rtog pa’i byang chub kyi sems kyang tha snyad 
du brjod kyi dpyad na rang bzhin med pas / de’i phyir de daggi mtshan nyid tha dad 
pa ma yin no //.)

1084  Cf. Vasubandhu’s commentary (MAVBh, 23.23-24.2): “Because it is the cause o f 
the qualities o f the noble ones, it is the dharmadhatu (lit. sphere o f qualities’). 
Because [, that is,] the qualities o f the noble ones arise having it as their focus. 
Cause has here the meaning o f sphere.” aryadharmahetutvad dharmdhatuh / 
aryadharmanan,f tadalambanaprabhavatvat / hetvartho hy atra dhatvarthah /.

a Nagao reads -an.
1085  MAVBh, 23.14—15 and 18-19: tathatd bhutakotis canimittarhparamarthata / dhar- 

madhatus ca parydydh sunyatdydh samasatah H (I.14) ananyathaviparyasatan- 
nirodharyagocaraih / hetutvdc caryadharmanam paryaydrtho yathakramam 1/ (I.15).

1086  Tib. yid  la byed pa may, in mahamudra instructions, have the negative connota
tion o f too much thinking, worrying, or a too intellectual approach to reality 
(ThrangU Rinpoche).

1087  The use of the imperative is justified by the imperative Itos shigzt the end o f the 
pith-instruction.

1088  R G V 1.13: “I bow before those who see that, in view o f the natural luminosity of 
this mind, defilements lack an own-being, and, as a consequence, have completely 
realized the extreme limit o f the selflessness o f all sentient beings and the world 
as quiescent, who see that buddhahood is all pervading, whose intellect is unob
structed, and whose vision o f wisdom embraces the purity and infinitude o f sen
tient beings.” (See D RSM , 141.10-14. The Sanskrit in Johnstons edition (R G W , 
14.1-4) is as follows: ye samyakpratividhya sarvajagato nairdtmyakotim sivdrh tac- 
cittaprakniprabhasvaratayd kbsdsvabhaveksandt / sarvatranugatam anavrtadhiyah 
pasyanti sambu*ddhatam tebhyah sattvavisuddhyanantavisayajndneksanebhyo 
namah //.)

a B (934) reads ba.
1089  Cf. Tattvdvatdrdkkyasakalasugatavdcasamksiptavydkhyaprakarana (Peking Tengyur 

no. 4532).
1090  In the Bka’ brgyud traditions the mahamudra. teachings are called the “path o f 

liberation” (grol lam), and the Six Dharma [Practices] o f Naropa the “path o f skill- 
fill means” (thabs lam).

1091  Tib. bio by as stong pa bskal par bsgoms gyur kyang (translation according to 
Thrangu Rinpoche).

1092  This quotation has not been identified.
1093  The translation o f this quotation is according to the explanations o f Thrangu Rin

poche. The quoted passage has not been identified.
1094  This passage is from the paragraph on the tathagatagarbha in the third chapter 

(see Wayman 1974:96). It is also contained in R G W  II.i (see R G W , 79.11-13: yo 
bhagavan sarvaklesakos'akotigudhe tathagatagarbhe niskdhksah sarvakles'akosavi2- 
nirmukteh tathagatadharmakaye ’p i sac niskdhksa/hj).

a B (4ia5) omits -vi-.
b Johnston reads -muktes.

B (4ia5) omits sa.c
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1095  Gzhon nu dpal reads pramarta, which could have been, as a wrong spelling o f 
pramarda or pramardana, translated as sangspas na (iwakingfrom sleep in the sense 
o f crushing it (pra-mrd)). In this case the second gnyid sangs would stand for 
prabuddha- (see the Bodskad dang legs sbyar gi tshig mdzod chen mo, s.v., which 
has for gnyid sad pa Skt. prabuddha). Ishikawa (1990:5-6) proposes pramattabud- 
dhapurusavat and inserts buddha after mohanidrd.

1096  See Mishra (1987:200), who reads buddhah, vibuddhapadmavat.
1097  Tib. kha bye zhing rgyas pa.
1098  Peking Kangyur no. 904, mdo sde, vu, fols. iob5-i2ai.
1099  The Peking Kangyur reads spyod lam instead o f smon lam.
1100  See previous footnote.
1 1 0 1  I.e., the svabhavikakaya (see below).
1102  Tib. kun tu spyod pa, Skt. samudacard. (See BHSD s.v.)
1103  Tib . cho ga.
110 4  A  construction parallel with the explanation of the metaphorical Buddha. In the 

same way as a buddha propounds the Dharma without effort, the statue o f the 
Buddha necessarily conveys some portion o f the teaching to the worshipper.

1105  Arya Vimuktisena explains in his commentary (Abhisamaydlamkaravrtti) on AA 
VII.i: “Because the pdramitd o f giving and so forth are possessed by the 
prajnaparamitd, [and all undefiled dharmas] all the way up to the eighty excellent 
signs are possessed by it, this nondual wisdom, the one-moment comprehension 
(ekaksanikdbhisamaya) itself includes in its comprehension all virtuous qualities” 
(see Makransky 1997:189). For Arya Vimuktisena ekaksanikdbhisamaya means 
that the Buddha comprehends in every moment all phenomena. Haribhadra un
derstood it to refer also to the moment prior to enlightenment {op. cit., 188).

110 6  Which happens, according to R G W  1.2, on the eighth level: “ ...while staying 
on the eighth bodhisattva level, [the future Buddha] gained control over all phe
nomena.” (R G W , 3.21-4.1: .. .  ’stamydm bodhisattvabhiimau vartamdnah sarva- 
dharmavasitdprdpto bhavati A )

a According to B 2b6; Johnston omits the danda.
110 7  I.e., the dharmayatana.
1108  Tib. tshe, Skt. janman (Negi: Bod skad dang legs sbyar gyi tshig mdzod chen mo, vol. 

3, s.v.), that is, the circumstances o f existence or life (see BHSD, s.v.).
1109  Tib. ’byung’gyur.
1 1 10  See VY, 21.5-8. Chos lugs is explained in VY, 22.3 as: “laws of the country and the 

law o f the family” (yul chos dang rigs chos).
1 1 1 1  This is a further attempt to prepare the reader for the hermeneutic strategy o f ex

plaining why the potential o f ordinary persons is only metaphorically called a 
buddha.

1 1 1 2  R G W , 1.4—5: krtsnasya s'dstrasya sariram etat / samasato vajrapadani sapta II.
1 1 13  Tib. di (^translates Skt. esarh. The entire stanza is as follows: “These [seven vajra 

points] should be understood, each together with its own defining characteris
tics, [as explained] in sequential order in the Dhdranisvarardjasutra—The [first] 
three in the introductory chapter and the [remaining] four in the [chapters on] 
the ‘Distinguishing the Qualities o f a Bodhisattva’ and on the ‘ [Distinguishing 
the Qualities o f a] Buddha.’” (R G W , 3.11-14: svalaksanenanugatdni caisarh 
yathakramarh dharanirdjasutre / nidanatads trini paddni vidyac catvdri dhimajjih- 
nadharmabhedat II).

a B (263) omits fez; A  is not available.
b The syllable -jji- is illegible in B (264); A  is not available.

1 1 14  This portion o f the Ratnagotravibhdgavydkhyd is not quoted by Gzhon nu dpal 
in the usual way, but only partly woven into his running commentary.
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11 15  Otherwise translated as “vajra point.”
1 1 16  R G W , 1.6—2.3: vajropamasyddhigamdrthasya padam. sthanam iti vajrapadam / 

tatra s'ruta*cintamayajnanadusprative[dhatvdd ana]h bhilapyasvabhdvah pratydtma- 
vedaniyo rtho vajravad veditavyah / ydny aksardni tam artharn anucvadanti 
tatpraptyanukulamargabhidyotanatas tdni tatpratisthdbhutatvatpadam ity ucyante 
/] iti dusprativedharthena pratisthdrthena ca vajrapadatvam arthavyanjanayor anu- 
gantavyam / tatra katamo rthah katamad vyanjanam! artha ucyate / d saptaprakaro 
’dhigamartho yad uta buddharthah dharmarthahe sahghdrtho dhatvartho bodhyartho 

gunarthah karmarthas ca / ayam ucyate ’rthah /yair aksarair esa saptaprakaro’d- 
higamarthahf sucyate prakdsyate / g idam ucyate vyanjanam / sa caivah vajra- 
padanirdeso vistarena yathdsutram anugantavyah. This part o f the vyakhya is ex
plained in DRSM , 20.19-23.4.

a Johnston wrongly reads sruti- (cf. Bib2); A  is not available, 
b In B (ib2) four aksaras are missing; A  is not available. The gap is therefore filled 

in with the grammatically more correct -dhatvad ana- (Johnston proposes: -dhad 
ana-). Cf. also Schmithausen 1971:131.

c Johnston wrongly reads abhi- instead o f anu- (cf. Bib2). Indeed, anu-vad, “to 
tell,” “to say,” or “to narrate,” fits the context much better here, 

d Johnston deletes the danda that is clearly visible in B (ib4). 
e B (ib5) has dharmdrthas instead o f dharmarthah. 
f  The visarga is missing in B (ibj). 
g Johnston omits the danda and reads prakasyata.
h The conjecture is according to Kano; B (xbj) is not clear; Johnston reads, against 

the Tibetan, esa.
1 1 17  In the beginning o f the next sentence o f the vyakhya.
11 18  R G W , 117.5-8: itidam aptagamayuktisarnsrayad udahrtam kevalam atmasuddhaye 

/ dhiyadhimuktya kusalopasampada samanvitaye tadanugrahaya ca H.:
11 19  The Tibetan has tshig for Skt. vag-.
1120  The Tibetan has y i ge for Skt. vak-.
1121  LAS, 86.14-19: at ha khalu mahamatir bodhisattvo mahdsattvah punar api bhaga- 

vantam etam evartham adhyesate sma / desayatu me bhagavan punar api 
vdgvikalpabhivyaktigocaram kutra kasmat katharh kena bhagavan nrndrh avagvi- 
jnaptivikalpalf pravartate / bhagavan aha / s'ira-urondsdkanthatalvosthajihvadan- 
tasamavdyan mahdmate vakpravartamand pravartante (-tate?) /.

a K (3269) reads vagvikalpavijnaptih, but the Tibetan has tshig mam par rig pa rtog 
pa. E (48b 5) omits -vijhapti-.

1122  Peking Tengyur no. 5784, sgra rig, vol. le, fol. 274a2.
1123  The Sanskrit has kayo nama over against Tib. minggi tshogs “the accumulation 

that goes to make up words” in the sense o f serving as a basis for words.
1124  Here the Tibetan translates Skt. kaya with mangpo and not with tshogs,
1125  LAS, 112.10-113.2: punar aparam mahdmate namapadavyahjanakaydnam, 

laksanam uddeksyamah yair namapadavyafijanakdyaih supalaksitair bodhisattva 
mahasattvd arthapadavyanjananusarinah ksipram anuttaram samyak^sambodhim 
abhhsambodhim abhisambudhya tathaiva sarvasattvdn avabodhayisyanti / tatra 
mahdmate kayo ndma yad uta yad vastv ds'ritya nama kriyate sa kayo vastu kdyah 
sariram ity anarthantaram / esa mahdmate ndmakayah / padakdyah punar 
mahdmate yad uta padarthakayasadbhdvo niscayo nisthopalabdhir ity anarthan- 
taram / esa mahdmate padakayopadesah krto mayd / vyahjanakdyah punar 
mahdmate yad uta yena namapadayor abhivyaktir bhavati vyanjanam lihgam 
laksanam upalabdhih prajnaptir ity anarthantaram II.

a Nanjio omits -abhi. E  (6332-3): samyaksambudhya instead o f samyaksambodhim 
abhisambodhim abhisambudhya.
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112 6  The Tibetan does not have an equivalent for karya.
112 7  I.e., the subject matter expressed by these phrases.
1128  The Sanskrit has only “syllables.”
112 9  The Tibetan analysis o f the compound hrasvadirghaplutavyanjandni (thung ngu 

dang ’dren pa dang ring du ’dren pa dangyi ge) is difficult to follow.
113 0  The Tibetan has only ba languor -pasugo-, but phyugs (“cattle” ! at the end o f the 

compound.
113 1  The Tibetan has no equivalent for aja (“goat”).
113 2  The four formless skandhas are usually referred to as “name.”
1133  LAS, 113.3-12: punar apararh mahamatepadakayoyadutapadakaryanistha / nama 

punar mahamate yad uta aksaranam ca namasvabhavabhedo ’karackyavad 
dhakarah h tatra vyahjanam punar mahamate yad uta hrasvadirghaplutavyan- 
janani / tatra padakayah punar mahamate ye hpadavithigaminoh hastyasva- 
naramrgapasugomahisdjaidakadyah padakdyasamjhdm labhante / nama ca vyah
janam ca punar mahamate catvdra arupinah skandha ndmnabhilapyanta iti krtva 
nama svalaksanena vyajyatec iti krtva vyahjanam / etan mahamate namapadavyah- 
janakayandm namapadabhidhanalaksanam atra teparicayah karaniyah II.

a C  (52a/) reads: yavarh laksds. 
b E  (63(31) and H (4466) read padah prthivigdminah. 
c C  (5262) and D (42a3) read vyahjanam.

113 4  The Tibetan does not have an equivalent for karya.
1135  Translated according to the Sanskrit o f the Lahkdvatdrasutra passage.
113 6  Aryalahkavatdravrtti, Peking Tengyur no. 5519.
113 7  The Sanskrit according to Levi’s edition (MSABh, 2.22) differs considerably: 

dharmadvayavyavastha vyahjanato rtho na cajheyah.
1138  I.e., the seven vajra points o f the Ratnagotravibhdga.
1139  M M K, 34.19: dve satye samupasritya buddhanam dharmadesana /.
1140  In my translation o f the pratika, I used “called” for Tib. brjod pa, but here I 

choose a construction with “as” in order to make Gzhon nu dpal’s grammatical 
point understandable.

1141  Tib. gsal bar byedpa, which can mean “consonant.”
1142  The Manang (2a3) manuscript o f the vydkhya glosses sahgha as “wisdom o f the 

tenth bodhisattva-level.”
1143  DRSM , 23.14: “It is obvious that here the Three Jewels refer to [that aspect of 

them— the one relating to] dharmata. ”
114 4  R G W , 2.4-7: anidarsano hy ananda tathdgatah / sa3 na sakyah caksusa drastum / 

anabhildpyo hy ananda dharmah / sa na sakyah karnena s'rotum / asamskrto hy 
ananda samghah / sa na sakyah kayena vd cittena vd paryupdsitum / itlmani trini 
vajrapaddni drdhddhyasayaparivartdnusdrendnugantavyani/.

a B (ib6) omits.
1145  This portion o f the Ratnagotravibhdgavyakhyd (which is a quote from the 

Drdhddhyasayaparivarta) is not quoted by Gzhon nu dpal in the usual way, but 
only partly woven into his1 running commentary.

1146  The Manang manuscript o f the vyakhyd (fol. 2a4) gives an interesting explana
tion o f “ [cognitive] object” (Tib. yul, Skt. visaya) and “range” (Tib. spyodyul, Skt. 
gocara): the former is the [cognitive] object o f wisdom in meditative equipoise1 
(mnyam bzhaggi ye shes kyi yul), and the latter is the range o f wisdom obtained 
after [meditation] (rjes thob kyi ye shes kyi spyodyul).

114 7  For the construction o f this sentence see de Jong 1979:567.
1148  Gzhon nu dpal views this equation in the context o f RG V  I.27, where the fruit, 

or the dharmakaya, is only metaphorically applied to buddha nature (DRSM , 
24.2-5). In R G V  I.27 the third reason for the presence o f a buddha nature in



sentient beings is that “its (i.e., buddha nature’s) fruit has been metaphorically ap
plied to the buddha potential” (RG W , 26.3—4: bauddhe gotre tatphalasyopacarad-).

1149  R G W , 2.8-14: tathagatavisayo hi sariputra ay am arthas tathdgatagocarah [/] sar- 
vasravakapratyekabuddhair api tdvac chariputra ayam artho na sakyah samyak 
svaprajhayd [jhaturh vd]* drastum vdpratyaveksitum vdh prdg eva bdlaprthagjanair 
anyatra tathagatas'raddhagamanatah / s'raddhdgamaniyo hi sariputra paramarthah 
/ paramdrtha iti sdrijputra] sattvadhator etad adhivacanam / sattvadhdtur iti 
Sariputra tathagatagarbhasyaitad adhivacanam / tathdgatagarbha iti sariputra 
dharmakayasyaitad adhivacanam / itidarh caturtharh vajrapadam / c 
anunatvapurnatvanirdesaparivartanusarendnugantavyam I.

a Not readable in B (2a2) (several aksaras are broken away); A  is not available. The 
gap is filled in according to the Tibetan (see also Takasaki 1966:143).

b B (2a2) reads mvd 1; A  is not available. De Jong (1979:567) suggests reading vd 
without a following danda.

c According to B (2a4); Johnston omits the danda.
1150  Again, this portion o f the Ratnagotravibhdgavyakhya (which is a quote from the 

Anunatvdpurnatvanirdes'a here) is not quoted by Gzhon nu dpal in the usual way, 
but only partly woven into his running commentary.

1151  Again, this part o f the Anunatvdpurnatvanirdes'a is woven into the running 
commentary.

1152  This sutra passage is again woven into the running commentary.
1153  A  Tibetan play on words, btags and dvags sharing the same etymology.
1154  Gzhon nu dpal s replacement o f “ is an expression for the buddha element” by “ is 

an expression for the emptiness” looks much less like an alteration o f the mean
ing in the Tibetan: he skillfully splits the Tibetan term (tshiggi bla dvags) for ex
pression (Skt. adhivacana) into tshig gi and bla dvags and refers the former to 
“buddha element” and the latter to “emptiness.” In other words, buddha nature 
and the dharmakaya are only equated in terms o f their respective emptiness.

1155  R G W , 3.1-3: anuttardsamyaksarhbodhir iti bhagavan nirvanadhator etadadhiva- 
canam / nirvanadhatur iti bhagavarit? tathagatadharmakayasyaitad adhivacanam 
/ itidarhb pahcdmarh vajrapadam dryasrimdi asutranusarenanugantavyam l

a Corrected according to Takasaki (1966:144).
b B (2a5) has four aksaras (jajrapadam?) between itidarh and the following word, 

which is obviously a scribal error.
1156  R G W , 56.8-9: sarvakdrabhisarhbodhih savasanamaloddhrtih / buddhatvam atha 

nirvdnam advayam paramarthatah II.
115 7  Gzhon nu dpal includes the vocative “Illustrious one” in his pratika.
1158  Skt. bodhi is rendered in Tibetan by the two terms byang (“cleansing”) and chub 

(“achievement”); and buddha by sangs (“awakening”) and rgyas (“blossoming”).
1159  I.e., became manifest.
116 0  Seyfort Ruegg (1969:360) regards the compound members avinirbhdga- and 

avinirmuktajndna- as qualifications o f the dharmakaya and translates: “ ...le 
dharmakaya.. .a pour quality d’etre inseparable, et il a la propriete du savoir non 
s6pare— [inseparable] des dharma de tathdgata depassant [en leur nombre] les 
sables de la Ganga.” But in the Srimalddevisutra they are used to mark the buddha- 
gundh, which is grammatically also possible in the passage here (see Schmithausen 
1971:131-32).

1161  R G W , 3.4-6: yo ’yam sariputra tathagatanirdisto dharmakayah so ’yam 
avinirbhagadharmda / avinirmuktajhdnaguno yad uta gahganadivdlikavyatikrdn- 
tais tathagatadharmaih / itidarh sastharh vajrapadam / b anunatvdpurnatvanirdesa- 
nusdrena^nugantavyam /.
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a Or -to?  (in B (2a6) the aksara is partly disfigured by a stain). But in R G W  I.44, 
where the same passage is quoted, the reading is -md (see B 22b4). 

b According to B (2bi); Johnston reads -padarn without the danda. 
c B fybi) reads -nevd- instead o f -nd-.

116 2  The vocative “Sariputra” is not repeated here.
1163  See Gzhon nu dpals commentary on this Anunatvapurnatvanirdesa passage in 

R G W  I.44 (DRSM , 329.12), where ma bral bdiye shes kyi yon tan can ([dhar- 
makdyo. .. ]  avinirmuktajndnaguno) is glossed as khams dang ’bral mi shes su gnas 
par bstan pa’i phyir bdag nyid gcig pa’i Idan pa: “The connection o f identity has 
been taught through this explanation o f the connection (Idanpa) o f the fruit inas
much as the buddha qualities.. .were taught as abiding in such a way as not to be 
recognized as something disconnected from the [buddha] element.” See also 
Schmithausen 1971:132.

116 4  In other words, for Gzhon nu dpal the equation o f the element or buddha nature 
with the qualities o f the Buddha can be valid only in terms o f their true nature 
or dharmata. Thus the word kdya in dharmakaya points to the level o f ultimate 
truth, on which there is o f course no difference with regard to the true nature or 
emptiness o f anything.

1165  R G W , 3.7-10: na mahjusris tathagatah kalpayati na. vikalpayati / atha cad 
syanabhogenakalpayato vikalpayata iyam evamrupa kriyd pravartate / itidarh sap- 
tamarn vajrapadam !° tathagatagunajhandcintyavisayavataranirdesdnusdrenanu- 
gantavyam / itimdni samdsatah sapta vajrapaddni sakalasydsya sastrasyozddesa- 
mukhasarhgraharthena sariram iti veditavyam /.

a Johnston wrongly reads vd (cf. B (2bi)), which has no satisfying meaning here 
(see also Schmithausen 1971:132—33). 

b According to B (2b2); Johnston omits the danda. 
c B (263) reads s'dstrasya / u-.

116 6  Again, this portion o f the Ratnagotravibhdgavyakhyd (which is a quote from the 
Tathagatagunajhanacintyavisayavataranirdesa here) is not quoted by Gzhon nu 
dpal in the usual way, but only partly woven into his running commentary.

116 7  According to the Sanskrit: “It should be known that the [first] three o f these [seven 
vajra points]...”

1168  R G W , 3.11-14: svalaksanenanugatdni caisarn yathakramam dharanirajasutre / 
nidanatads trinipadani vidyac catvari dhimajjihnadharmabhedat II.

a B (283) omits ta; A  is not available, 
b The syllable -jji- is illegible in B (264); (A is not available).

1169  Tib. rjes su ’gro ba can have these two meanings (see Bod rgya tshig mdzod chen 
mff] s.v.).

1170  R G W , 3.15-16: esdrh ca saptdnam vajrapaddnarh svalaksananirdesena yathakra- 
mam dryadhd[rani]*svarardjasutraniddnaparivartdnuhgatdni trini padani vedi- 
tavydni /.

a B (zb4) is broken; A  not available.
b Takasaki (1966:146) wants to read on the basis o f the Chinese -vartad anu- in

stead of -vartanu- on the grounds that the reading is obscure. Manuscript B (264) 
is clear, however, and grammatically there is no reason either.

Did Rngog Bio Idan shes rab read: esdrh ca saptdnam vajrapddnam svalaksana- 
nirdesendnugatani yathakramam dryadharanisvararajasutranidanaparivartat trini 
padani veditavyanP.

1171  R G W , 3.16-17: tata urdhvam avasistdni catvari bodhisattvatathagatadharmanir- 
desabhedad.a

a The syllable -dad is illegable in B (265).
117 2  The translation o f the Ratnagotravibhdgavyakhyd is in bold letters (this portion of
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the vydkhya is not quoted by Gzhon nu dpal in the usual way, but only partly 
woven into his running commentary).

1173  Translated according to the Tibetan. The Sanskrit compound anantasisyaganasu- 
vinitah must be taken as a bahuvrihi (even though a past participle is not com
mon as a final member): -ganah suvinitah yena sa bhagavan, “The illustrious one, 
by whom the.. .crowd was perfectly led.”

117 4  I.e., the disciples enlightenment and so forth.
1175  R G W , 3.17-21: i[ti / tatra]* yad uktam / bhagavan sarvadharmasamatabhi- 

sambuddhah su°pravartitadharmacakro ’nantasisyaganasuvinita iti / ebhis tribhir 
mulapadair yathdkramam0 traydndm ratndndm anupurvasamutpadasamudaga- 
mavyavasthanam veditavyam /  avasistani catvdri paddni triratnotpattyanurupa- 
hetusamudagamanirdeso veditavyah /

a B (2b5) is broken; A  not available. Johnston suggests reading tasmad, but the fol
lowing/^ is clear; i.e., it is not a dya. See also Schmithausen 1971:133.

b B (2b6) reads sa-; A  is not available.
c B (2b6) reads: yathdkramam /.

117 6  R G W , 3.21-4.2: tatrayato ’stamydm bodhisattvabhumau vartamanah sarvadhar- 
mavasitaprdpto bhavati h  tasmdtsa bodhimandavaragatah sarvadharmasamatabhi- 
sarhbuddha ity ucyate /.

a According to B (3ai); Johnston omits the danda.
117 7  The part in brackets is missing in Gzhon nu dpal’s quotation.
1178  Skt. pramdna has no equivalent in the Tibetan.
117 9  DBhS (ed. Rahder), 46.6-7: sa evam kayajhanabbinirharaprapto vasavarti 

(text: -vatirh) bhavati sarvasattvesu / dyurvas'itam ca pratilabhate ’nabhilapyan- 
abhilapyakalpdyuhpramdnddhisthdnatayd /.

1180  Gzhon nu dpal does not quote this last sentence, probably because he has already 
introduced a slight reformulation o f this passage.

1181  R G W , 4.2-4: yato navamyarh bodhisattvabhumau vartamdno [nuttara- 
dharmabhdnakatvasarhpannah]* sarvasattvdsayasuvidhijnaindriyaparamapdramitd- 
praptah sarvasattvakles'avdsandnusamdhisamudghatanakusab bhavati tasmdt so ’b- 
hisambuddha[bodhi]°h supravartitadharmacakra ity ucyate. ...

a Inserted by Johnston on the basis o f the Tibetan and the Chinese. Gzhon nu dpal 
does not quote any such compound, though, and is thus in accordance with the 
Sanskrit.

b To be deleted?
1182  R G W , 4.5-7: / yato dasamyam bhiimdv anuttaratathagatadharmayauvarajyd- 

bhisekapraptyanantaram anabhogabuddhakdryapratiprasrabdho bhavati tasmat sa 
supravartitadharmacakro ’nantasisyaganasuvinita ity ucyate /.

1183  DhIRS, 10236-7.
118 4  Ibid., io2bi-2.
1185  “and to those [disciples]. . . ” is supplied according to the Tibetan in the Tengyur 

(Nakamura 1967:5,11.18 -19).
118 6  Skt. suvinitatvad must be taken as containing a bahuvrihi compound: susthu 

vinitah sisydhyena sa suvinito bhagavan / “He by whom disciples have been prop
erly led is the illustrious one who has properly led.”

1187  R G W , 4.7-9: tarn punar anantansyaganasuvinitatarh tadanantaram anena 
granthena darsayati mahata bhiksusarhghena sardhamyavad aprameyena ca bodhi- 
sattvaganena sdrdham iti /yathdkramam sravakabodhau buddhabodhau ca suvini- 
tatvad evarhgunasamanvdgatair iti.

1188  Tib. grubpa does not make any sense here. The Sanskrit equivalent samudagama- 
can mean according to M W  (s.v.) “to arrive at full knowledge.”

1189  DhIRS, io2a7-bi.
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The Peking Kangyur (Ibid., I02b2) has an instrumental instead o f a genitive. 
Lit., “conduct.”
Ibid., I02b2-i03ai.
Skt. samddhivrsabhita lit. means “the state o f somebody possessing supreme 
samadhi.”
Skt. samdvartana can have also the causative meaning samdvartayati (see 
BH SD, s.v.).
R G W , 4.10-12: tatah sravakabodhisattvagunavarna^nirdesanantaram0 acintya- 
buddhasamadhivrsabhdtdrh pratitya vipularatnavyuhamandalamddc^nirvrttitatha- 
gataparisatsarndvartanavividhadivyadravya^pujavidhanastutimeghabhisampravarsa- 
nato buddharatnagunavibhagavyavasthanam veditavyam /.
B (3aj-6) has after -varna- a cancelled letter and a jra, an aksara used in B to fill 
blanks.
B (3a6) reads -ram.
Johnston would have us read -bha- instead o f -bhi-, for no apparent reason. See 
alsoTakasaki 1966:148.
Emended according to the Tibetan, the Mahaydnottaratantrasastratippani (Xc 
14/34, fol. 9b5) and Schmithausen 1971:133. But based on the way vyuha is writ
ten in the same (B3a6) and the next (B3bi) lines, it can be ruled out that B (3a6) 
reads -mdda- or -mala-.
-dravya- is inserted by Johnston on the basis o f the Tibetan.

The corresponding portion o f the Dhdranisvarardjasutra is on fol. I03a5~i07ai. 
The second part o f the sentence starting with “the illustrious one” is taken liter
ally from DhIRS i03b2-3.
DhiRS, i03b3~5.
Lit., “the Huge Thousand with one thousand [to the faculty of] three [worlds].” 
Ibid., i04a6-7.
That is, on seats in accordance with their status as bodhisattvas and great sravakas 
(DhIRS, io6b4-5).
Ibid., I07a3.
Ibid., I07a8-bi. The Peking Kangyur reads dadpa dad pa ched instead o f dadpa
dang ba che (DRSM, 27.16).
I.e., monks, nuns, and male and female lay practitioners (DhIRS, H2a7).
R G W , 4.13-14: tadanantaram uddradharmasanavyuhaprabhadharmaparyaya- 
namagunaparikirtanato dharmaratnagunavibhdgavyavasthanam veditavyam /.

The corresponding portion o f the Dhdranisvarardjasutra is on fols. I07ai-ii3b4.
I have problems figuring out the exact number. The Tibetan number compound 
consists o f (1) bye ba, “a crore” (10 million); (2) khrag khrig, “one million” or “a 
hundred thousand millions” ; and (3) brgya stongphrag brgyad cu, “eighty lakh” . 
(eight million). The obviously high number is followed by tsam (“only”).
DhiRS, H2b8: ... ’phang du shing ta la bye ba__
I could not locate the words rgyan thams cad dang Idan pa byung in the sutra. 
These are thus Gzhon nu dpal’s own abbreviated formulation of the sutra’s de
scription o f the throne (see Ibid., H2b7-ii3a2).
Ibid., H3a4.
Ibid., H3b4: sengge’i khri la bzhugs te chos kyang bshad du gsol /. The phrase ’od 
bsngags zhing is not found in the sutra.
Gzhon nu dpal thus reads ’od kyi bsngags pa in the Ratnagotravibhagavydkhyd 
(DRSM, 28.5) instead o f the mere ’od in the versions of the Tengyur (see Naka
mura 1967:7,1. 3).
DhiRS, ii3b5—6.
Ibid., Ii4b2- i i 5a7 .
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1213  Ibid., n6ai-2.
12 14  Ibid., n8a3.
1215  R G W , 4.14-15: tadanantaram anyonyarh bodhisattvasamadhigocaravisayaprabha- 

vasarhdars'anatadvicitragunavarnanirdes'atah samgharatnagunavibhagavyavasthd- 
narh veditavyam /.

The corresponding portion o f the Dhdranisvarardjasutra is on fols. Ii3b4-n8a3.
1216  R G W , 4.15-5.4: tadanantaram punar api buddharasmyabhisekair anuttaradhar- 

mardjajyesthaputraparamavais'dradyaprati[bhdnopaha]*ranatdm pratitya tathagata- 
bhutagunaparamdrthastutinirdes'atas ca mahdydnaparamadharmakathavastupanya- 
sanatas ca tatpratipatteh paramadharmaisvaryaphalapraptisamdarsanatas ca 
yathdsamkhyam esam eva trayandm ratnandm anuttaragunavibhdgavyavasthdnam 
nidanaparivartdvasdnagatam eva drastavyam /.

a The reading is uncertain in B (3b3), but the last o f the uncertain aksaras looks like 
a ha (see also Johnston 1950:5, fn. 1).

1217  DhIRS, n8a8-bi: de nas byang chub sems dpa’gzungsgyi dbangphyuggi rgyalpos 
be bzhin gshegs pa’i byin gyis brlabs rig nas stan las langs te /.

1218  Ibid., n8b6-8.
1219  Ibid., Ii8b8-ii9ai.
1220  Ibid., n9a5.
1221  Ibid., ii9a5-6.
1222  Ibid., 11963.
1223  Ibid., 11964.
1224  Ibid., i2oa2.
1225  Ibid., i2oa2-3.
1226  R G W , 5.5-6: tatah sutranidanaparivartdnantaram buddhadhatuh sastyakaratad- 

visuddhigunaparikarmanirdesena paridipitah / vis'odhye ’rthe gunavati tadvisud- 
dhiparikarmayogat /.

1227  Tib. mtshur nag. Goldstein (2001, s.v.) gives the Latin equivalent “black fibrofer- 
itum” (sic). This is also the term (with the same wrong spelling) for nag tshurser 
tshurm Dga’ ba’i rdo rje’s ’Khrungs dpe dri medshelgyi me long (p. 89). However, 
the correct form, fibroferritum, is listed in the Latin glossary (Ibid., 444). The 
chemical formula o f fibroferrite is giyen as F e203S03.ioH 20  (Ibid., 89), but the 
correct form is Fe+++(S04)(0H ).5H 20 (cf. www.webmineral.com). In the 
DBhS (ed. Rahder), 30.8-10 gold is purified with what is called kdsisa in Sanskrit 
(“green sulphate o f iron” (MW  s.v.)). This latter is rendered as nag tshur in Ti
betan (DRSM , 30.15).

1228  Fibroferrite has the ability to make pure gold manifest, i f  placed in contact with 
gold ore. Cf. Gzhon nu dpal’s example o f a mixture o f turmeric powder and lime 
(to illustrate the sixty cleansing factors applied to the buddha element o f sentient 
beings), which manifests the quality o f redness.

1229  The numbering follows Steinkellners (1977) Verse-Index.
1230  The Tibetan has an ablative; according to the Sanskrit the meaning is “through 

[its] complete cause.”
1231  For Dharmaklrti there is no svabhava o f a cause as such, the term only denoting 

an “accumulation o f causes” (Steinkellner has an Ursachenkomplex). Thus the 
term svabhava is only used metaphorically, to designate such a set o f causes 
(caused themselves by their own causes), which joindy bring forth the effect (see 
Steinkellner 1971:185-86).

1232  PV I.7 (ed. Gnoli 1960:6.24—25): hetuna yah samagrena karyotpado ’numiyate / 
arthantardnapeksatvat sa svabhdvo ’nuvarnitah II. For a German translation, see 
Steinkellner 1971:185.

1233  That is, the Srihevajravajrapadoddharanandmapanjika (Tohoku 1192).

http://www.webmineral.com
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1234  The sixtyfold factors of the purifying process (i.e., the four ornaments, the eight 
lamps, the sixteenfold compassion, and the thirty-two acts) are listed in DhlRS 
5b-nb (see Takasaki 1966:152-53).

1235  Gzhon nu dpal inserts brjod byar into the pratika.
1236  Skt. [visuddhi]parikarman (see further down).
1237  R G W , 5.6-7: imam carthavasam upddaya dasasu bodhisattvabhumisu punar 

jatarupaparikarmavisesodaharanam udahrtam /.
1238  Gzhon nu dpal inserts into his quotation o f the vydkhya two passages from the 

Dasabhumikasutra in which the purification o f gold by different means is com
pared to the bodhisattva levels.

1239  According to the Skt.: “ . . .gold has been cast into fire....”
1240  Tib. rab tu byang ba has no equivalent in the Sanskrit.
1241  The Tibetan translation does not render the compound vibhusanalamkaravidhisu.
1242  Plural in the Tibetan.
1243  Tib. yang dag par blangs te gnas pa.
1244  Neither the edition o f Kondo nor the Tibetan has Skt. dasal Tib. bcu.
1245  I.e., the mind purifies itself (atmanepada).
1246  Skt. bhiiyasyd mdtrayd, which has no equivalent in the Tibetan.
1247  NGM PP reel no. A  38/5 and A  39/13 (the old Nepalese manuscript in Gupta script 

was in disorder and not identified as one text during the microfilm work (see Mat- 
suda i996:xv-xvi)), fol. na4-6: tad yathapi nama bhavanto jinaputrd Had evan* 
jatariipam kusalena karmarenayathayathagnau praksipyate bkalena ca kalam sama- 
paripdkam gacchatih tathd tathottapyate0 parisuddhyatei  karmanyam ca bhavati 
vibhusanalamkaravidhisu yathakamatayd.* / evam eva bhavanto jinaputrd yathd 
yatha bodhisattvo buddhams ca bhagavatah pujayati sattvaparipdkaya ca {prayuj- 
yate / imams ca{ dasag bhumiparisodhakan dharman samdddya vartate 1  tathd 
tathdsya tdni kusalamuld^ni sarvajnatdparindmitdni bhiiyasyd matrayottapyantd1 
parisudhyanti karmanydni ca bhavanti yathakamatayd!- /.

The passage is missing in manuscript B o f Matsuda’s facsimile edition 
(NGMPP A  38/7). In Rahders (1926) edition the passage is on p. 2 0 ,11.14 —18 (1st 
bhiimi, W )  and in Kond5  s (1936) on p. 2 7 ,11. 2-6. 

a Rahder and Kondo omit tad evan. The Nepalese manuscript (A) is supported by 
the Tibetan translation, however.

b Rahder and Kondo omit kalena ca kalam samaparipdkam gacchati (“and after 
some time it reaches [a state of] ripeness in being in accordance [with its real na
ture]”). The phrase is also missing in the Tibetan, 

c Rahder and Kondo read tathd instead o f tathottapyate. The Nepalese manuscript 
is supported by the Tibetan translation, however, 

d Rahder and Kondo read -ti. Like the passive praksipyate, the passive is here called 
for, since it is still the example o f gold being purified, whereas the mind purifies 
itself (atmanepada).

e The Nepalese manuscript (A) does not have yathakamatayd. Rahder and Kondo 
are supported by the Tibetan, 

f  Rahder: -prayujyata iman. 
g Kondo omits dasa-.
h Kondo: -nyuttapyamte (omits sarvajnatdparindmitdni bhiiyasyd mdtrayo-). 
i In the Nepalese manuscript (A) yathakamatayd belongs to the following sentence. 

It reads after bhavanti: -anantaraydm samyaksambodhau /yathakamataydyena....
1248  NGM PP reel nos. A  38/5 and A  39/13 (see note 1247 above), fol. i6ai: tad yathapi 

ndma bhavanto jinaputrds tad eva [jdtariipam kdsisapraksi]*ptam [bhiiyasyd]* 
mdtrayd [sarvama]*ldpagatarh bhavati I.

a The portions in brackets are not readable (the upper part o f the folio has broken
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away with parts o f the first line). The missing parts are inserted according to 
Rahder 1926:30,11. 8-10 (2nd bhumi, EE) and Kondo 1936:46,11.1 - 2 .

The passage is missing in manuscript B o f Matsuda’s facsimile edition 
(NGM PP A  38/7).

1249  R G W , 5.8 asminn eva siitre tathagatakarmanirdesanantaram avisuddhavaidur- 
yamanidrstantah krtah /. Gzhon nu dpal inserted some glosses into his quote.

1250  Tib. khams, but vaidurya is not really one o f the four (or six) classical elements. 
In the Sanskrit it is called a mani.

1251  “With regard to that, Manjusri, the great compassion called playful’ arises [in the 
tathagata] for sentient beings (Tib. sems can mams la), after the tathagata has fully 
awakened to all phenomena that have such a nature, and seen the impure, not 
stainless or blemished dharmadhatu in sentient beings.” (R G W , 9.17-10.1: tatra 
manjusris tatbagatasyaivamrupan sarvadharman abhisathbudhya sattvdnam ca 
dharmadhatum vyavalokyasuddham avimalam sanganari,f vikridita namd° sattvesu 
mahdkaruna pravartata ity-c )

a Conjecture according to Kano; Johnston wrongly reads -nam (cf. B 6a6). 
b B (6bi) omits ma. 
c Johnston reads iti /.

1252  R G W , 10.3-4: sattvdnam iti niyatdniyatamithyaniyatards'ivyavasthitdndm /. 
This explanation is part of a commentary on a passage quoted from the 
Jhdnalokdlamkdrasutra.

1253  In Tatias edition o f the Abhidharmasamuccayabhdsya the quoted passage is ex
plained in §§ 82-88 (Tatia 1976:76-84).

1254  Tib. mam par dgodpa, Skt. *vyavastha(naji (see LAS, 65.4). Further down Gzhon 
nu dpal glosses mam par dgod pa as mam par bzhag pa, which must be under
stood in this context as a “state” or “condition” in which one becomes established. 
The term is used in the same way as bhumi (“ level”).

1255  The quoted passage is in section phalchen, vol. ri, fols. 283-333 (Peking Kangyur 
No. 761).

1256  In the context o f the Ratnagotravibhdga otherwise translated as “potential.”
1257  This is what is normally the first bodhisattva-level (see D RSM , 36.16—17).
1258  Youthful because free from mistakes; it is the eighth bodhisattva level (DRSM , 

36.18-20).
1259  The Peking Kangyur reads rgyal mtshan instead o f rgyal tshab. Gzhon nu dpal 

(DRSM, 36.20-22) explains that this is the ninth level and that the bodhisattva 
knows how to perform the deeds o f a buddha, namely the preaching o f the 
Dharma, in the same way as a regent knows how to perform the deeds o f a king.

1260  This corresponds to the tenth level (DRSM , 36.22-23).
1261  According to Suzuki (1932:56-58), the following quotation is § X X  in the second 

chapter.
1262  Tib. mngonpar rtogspar ’gyur ba’i rigs. In fact, according to Gzhon nu dpal, there 

are only three realizations. The last two potentials lead to either one o f the first 
three, and ultimately to the realization o f a tathagata.

1263  LAS, 63.2-5: punarapararh mahamatepancdbhisamayagotrani katamani paficayad 
uta s'rdvakaydndbhisamayagotram pratyekabuddhayanabhisamayagotram tathagata- 
yanabhisamayagotram aniyataikataragotram agotram ca pancamam /.

1264  Tib.: bsamgyis mi khyabpa’i ’chi ’pho dangIdanpa. Further down, Gzhon nu dpal 
explains this passage as meaning that arhats have abandoned transmigration and 
rebirth following an ordinary death, but are still subject to inconceivable trans
migration within a mind-body (DRSM , 34.6-8). I f  the long am  ’ cintydcyutigatah 
is correct (all Nepalese manuscripts have this reading), the Sanskrit would be: 
“somebody who has reached the inconceivable [state] beyond transmigration.”



This expression may, however, be intended to exclude only a transmigration 
within sarhsara, and thus have the same meaning as the Tibetan. Moreover, it is 
explained further down in the same chapter o f the Lahkavatarasutra: “Since nei
ther [pratyekabuddhas nor sravakas ] have obtained the transmigration o f incon
ceivable transformation....” {acintyaparindmacyuter apraptitvac ca..,. Cf. LAS, 
134.9-10.)

1265  This last sentence is missing in the Sanskrit.
1266  LAS, 63.5-14: katharn punar mahdmate srdvakaydndbhisamayagotram pratyetavyam 

I  yah skandhadhdtvdyatanasvasdmanyalaksanaparijndnddhigame desyamane rorndh- 
citatanur bhavati / laksanaparicayajnane cdsya buddhih praskandati na 
pratityasamutpddavinirbhdgalaksanaparicaye / idarh mahdmate srdvakaydnd
bhisamayagotram / yah sravakayanabhisamayadrstyd satpahcamydm bhiimau 
paryutthdnaklesaprahino vasanaklesdprahino ’cintyacyutigatah samyaksirhhanadam 
nadati / ksind me jdtir usitam brahmacaryam ity evam adi nigadya pudgala- 
nairatmyaparicayad yavan nirvanabuddhir bhavati II.

a Emended according to the Tibetan. Nanjio and all Nepalese manuscripts read 
-samayam drstva.

1267  Lit., “do not have.”
1268 The Tibetan (bio can te) takes -buddhih as a bahuvrihi compound. The demon

strative pronoun esd has no equivalent in the Tibetan, which has a personal pro
noun instead (’di ni). This must be understood with a plural meaning, since it

• refers to the preceding subject, which is in the plural. The corresponding Sanskrit 
would be: ete... -buddhayah: “Mahamati, these are people whose mind (lit. ‘in
tellect’) entertains the idea o f emancipation with regard to nonemancipation3 o f 
those with a potential... .”

a This would require breaking the compound and reading -aniryane niryana-, 
which is supported (with regard to the case ending) by one Nepalese manuscript 
(NGMPP reel no. A 112/8, fol. 39b2: -nirvvdne nirvvdna-).

1269  Tib. mu stegs can has no equivalent in the Sanskrit.
1270  Tib. khyod kyis. In the Skt. the personal pronoun is in the dative (te): “For you, 

Mahamati, work remains to be done in order to [help] overcome [their] unsound 
views.”

1271  LAS, 63.15-64.3: anye punar mahdmate atmasattvajivaposapurusapudgala- 
sattvavabodhan nirvdnam anvesante / anye punar mahdmate karanddhmarh 
sarvadharman drstva nirvanagatibuddhayo bhavanti / dharmanairatmyadarsand- 
bhavan nasti mokso mahdmate I  esa mahdmate sravakayandbhisamayagotrakasyanir- 
yananiryanabuddhih / atra te mahdmate kudrstivyavrttyartham yogah karaniyah II.

1272  Life-, “who is satisfied” (Skt. -hrsta-).
1273  LAS, 64.4—10: tatra mahdmate pratyekabuddhayandbhisamayagotrako yah 

pratyekdbhisamaye desyamane asruhrstaromancitatanur bhavati / asamsargapratyayad 
bhdvdbhinivesa^vividhasvakayavaicitryarddhivyastayamakapratihdryadarsane 
nirdisyamane nuniyate sa pratyekabuddhayanabhisamayagotraka iti viditva 
pratyekabuddhayanabhisamayanurupa katha karaniya / etan mahdmate pratyeka- 
buddhayanabhisamayagotrakasya laksanam II.

a Nanjio inserts against B (36b1), C  (2933), D (23b2), E (3623), G  (42b3), H  (25b2), 
I (30a5), and K  (23b4) -bahu-. To judge by the Tibetan, bahuvidha would indeed 
be possible instead o f vividha.

1274  The Tibetan renders the noun audarya with the adjective yangs pa: “the vast 
[buddhafields]. ”

1275  LAS, 64.11—65.1: tatra mahdmate tathagatayandbhisamayagotram trividham-yad 
uta svabhavanihsvabhavadharmdbhisamayagotram adhigamasvapratyatmdrydbhi- 
samayagotram bahyabuddhaksetraudaryabhisamayagotram ca / yada punar
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mahamate trayanam apy esam anyatame desyamane svacittadrsyadehalaya- 
bhogapratisthacintyavisayea desyamane nottrasati na sarhtrasati na samtrdsam apad- 
yate veditavyam ay am tathdgataydnabhisamayagotraka iti / etan mahamate 
tathagatayanabhisamayagotrakasya laksanam II. 

a According to B (36^4), E (36^) and G (43a2). Nanjio has, together with A  (23b7), 
C (29a6), D (23b4), F (nbi2), H (2565), I (3obi), K  (23b7~24ai), visaya-.

1276  Tib. di Itar has no equivalent in the Sanskrit.
1277  LAS, 65.2-7: aniyatagotrakah punar mahamate trisv apy etesu desyamanesu 

yatranuniyate tatranuyojyah syat / parikarmabhumir iyarh mahamate gotra- 
vyavastha / nirabhasabhumy avakramanatayd vyavasthd kriyate /pratydtmalaye tu 
svaklesavasanasuddhasya dharmanairatmyadarsanat samadhisukhaviharam prdpya 
sravako jinakdyatdm pratilapsyate //.

1278  This is part o f a quote from the Avatamsakasutra (see D RSM , 31.8).
1279  MA, 1.13.
1280  Based on a similar stanza in the Abhidharmasutra, Seyfort Ruegg (1971:165) trans

lates chos here as “choses” (“things”), which is obviously not Gzhon nu dpal’s un
derstanding o f it.

1281  The next portion o f the quote from the Avatamsakasutra (see D RSM , 31.8).
1282  The Tibetan version o f R G V  I.i6a is not quoted by Gzhon nu dpal.
1283  R G W , 15.9-10: yavadbhavikata jneyaparyantagataya dhiya /  sarvasattvesu sarva- 

jnadharmatastitvadarsanat I/.
1284  See Seyfort Ruegg 1971:469.
1285  I.e., becomes the fortified potential (paripustagbtra). For an explanation o f this 

potential, see M SA III.3 and 12 (cf. Seyfort Ruegg I969:78ff.).
1286  Chapter II, § XLIII (see Suzuki 1932:93).
1287  LAS, 107.10-11: aryagotram punar mahamate triprakdram upayati yad uta 

s'ravakapratyekabuddhabuddhaprabhedatah I.
1288  Tib. mgo reg: somebody whose entire head is shaven (Bod rgya tshig mdzod chen 

mo, s.v.).
1289  That is, somebody engaged in the practice o f the paramitds.
1290  Tib. dra bar byaspa, Skt. *sadrsyakrta.
1291  BBh, 4.16—18: tatredam bodhisattvasya danaparamitaya gotralingarh iha bodhi- 

sattvah prakrtyaiva ddnarucir bhavaii.
1292  See DRSM , 31.25-26.
1293  That is, o f the two Hinayana potentials o f the sravakas and pratyekabuddhas.
1294  For the theory o f liberation in the Vaisesika school see Frauwallner 1973: vol. 2,170.
1295  The quoted passage is part o f the commentary on AA II.8: AAV Sphutartha, 

54.15-17 in the Tibetan text. In the Sanskrit (reconstructed) it is on p. 29 ,11.2 1-22.
1296  Tib. bam brgyad ma. Chos grubs Tibetan translation (Peking Kangyur No. 776) 

is from Gunabhadra’s Chinese translation (see Suzuki 1930:12-14).
1297  In the Sanskrit version o f the Lankavatarasutra, the first potential is defined as 

the compound svabhavanihsvabhavadharmdbhisamayagotram “the potential 
leading to the realization o f phenomena that naturally lack an own-being” (see 
note 1275 above). The Tibetan translation from the Chinese reads: {de bzhin 
gshegs p d i... rigs de ni mam pa bzhiyod de ’d i Ita ste /  rang bzhin gyi chos mngon 
par rtogs par ’gyur ba’i  rigs / rang bzhin med pa’i  chos mngon par rtogs par 
gyur ba’i rigs dang I ... (Peking Kangyur, mdo, vol. ngu, fol. 228a8—bi). The San
skrit original o f the Chinese translation by Gunabhadra must have been: 
*svabhdvadharmabhisamyagotram ca nihsvabhdvadharmdbhisamayagotram.

1298  R G W , 80.13-14: dvayavaranavislesahetur jnanadvayarh punah /  nirvikalpam ca 
tatprsthalabdham tajjnanam isyate //.

1299  The Tibetan has no equivalent for Skt. sadd.
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1300  In the Tibetan, the equivalent o f Skt. nimittabhutam is in RG V  II.2ob.
1301  Skt. vibhuti. Tib. ’byung med suggests the reading Skt. vibhuta. Nakamura 

(1967:161) emends to dbang ’byor. But Gzhon nu dpal explains that 'byung med 
has the meaning o f not having arisen from elements (DRSM, 478.6). See also 
Tsultrim Gyamtsho and Fuchs 2000:191.

1302  R G W , 82.15-18: vibhutiruparthavî darsane soda nimittabhutam sukathasucisrave 
/ tathagatdnam sucisilajighrane maharyasaddharmarasagravindane // samadhisam- 
sparsasukhdnubhiitisu.

a A  (aobj) reads -ni-.
1303  MSABh, 69.7: sravako ’niyato dvedha drstadrstarthayanatah /. The bhasya 

(MSABh, 69.9-10) explains: “One should know that there are two types o f un
certain sravakas: those who go by the Mahayana, having seen the meaning o f their 
yarn and [its] truth, and those who go by the Mahayana without having seen it.” 
(sravako punar aniyato dvidha veditavyah / drstarthayanas ca yo drstasatyo 
mahayanena nirydti adrstarthayanas cayo na drstasatyo mahdyanena nirydti /.)

1304  I.e., the bodhisattva levels (see above).
1305  BCA, 76.19-20: acaro bodhisattvanam aprameya uddhrtah / cittasodhanam dcdram 

niyatam tdvad acaret.
1306  The quoted passage is part o f the introductive sentence to the second paragraph 

(called “Avavada”) in the first chapter. It is on p. 17, II.1-4 in the Tibetan text (Tri- 
pathi 1993). In the Sanskrit (reconstructed) it is on p. 10, U.12-14.

1307  According to the Avatamsakasutra, the third point is the “bodhisattva level o f yoga 
practice” (see above).

1308  This must refer to the Sanskrit compound that was translated as ’gyur gzhan du 
skye bar skyes pa (Skt. *vikrtijdtaT).

1309  I.e., heat, the first stage of the path o f preparation, on which a lesser, medium, 
and great heat are distinguished.

1310  AAV Sphutartha, 25.19: dlambanam sarvasattva usmandm iha sasyate /.
1311  Skt. nirvedhabhagtya, the term used in the Abhisamaydlamkdra for the path o f 

preparation.
1312  AAV Sphutartha, 30.9-10: trisarvajnatvadharmdnam paripurir anuttard / 

aparityaktasattvarthd nirudhir abhidhiyate //.
1313  PRGSG, 66.4: svakabhiimikdnksavigatdh sadd (text: sada) merukalpah /.
1314  A  Sravaka o f lower intellectual capacity who is mainly concerned with samatha 

meditation and who, upon becoming an Arhat, attains the six extrasensory per
ceptions of clairvoyance (Rigzin 1993:53).

1315  A  Sravaka of higher intellectual capacity who is mainly concerned with vipasyand 
meditation and who does not attain the six extrasensory perceptions o f clairvoy
ance (Rigzin 1993:54).

1316  The passage with this summary o f content is quoted in R G W  II.i (see Takasaki 
1966:312).

13 17  R G W , 5.9-6.1: tadyatha kulaputra kusalo manikaro manisuddhisuvidhijnalf sa 
manigotrad aparyavaddpitani maniratndni grhitvd tiksnena khift rodakenonmilyac 
krsnena kesakambalaparyavaddpanenaA paryavaddpayati / na ca tdvanmatrena 
viryam prasrambhayati / tatah pascdt tiksnendmisarasenonmilya khaendikaparyavd- 
ddpanena paryava%ddpayati / na ca tdvanmatrena viryam prasrambhayati / tatah sa 
pascan mahabhaisajyarasenonmilya siiksmavastraparyavaddpanenaparyavadapaytt- 
ti /paryavaddpitam cdpagatakacam abhijatavaiduryam ity ucyate /.

a Johnston has a danda after -jnah, which is not needed and not in the manuscript 
(cf. Bqai).

b B (4a2) reads sd instead o f kha, which is quite common in Nepalese manuscripts. 
The quoted passage is not available in A.
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c According to B (4^2); Johnston reads -otksalya instead o f -omnilya (et passim), 
d B (4a2) reads -payavaddnena. 
e The M U T ST  (4.18) reads ga-. 
f  B (433) reads -pa- or -ya- instead o f -va-. 
g B (433) reads -ya- instead o f -va-. 
h B (434) has an extra -ya-.

The passage is quoted from DhIRS, I76b4~7.
1318  The example o f the vaidurya illustrates that the dharmakaya and buddha nature 

only differ in one respect: whether ones adventitious stains have been removed 
or not. But Gzhon nu dpal wants us to restrict this example to the fortified po
tential, and compares in the following the purification o f the naturally present 
potential to a magical transformation o f grass into riches, a process that involves 
the application o f meditative power to the spatial element o f grass, etc. In this 
way buddha nature can skillfully be referred to as emptiness, while equally im
portantly, a more substantial difference between buddha nature and the dhar
makaya is implied. And in the same way as the spatial element o f grass allows for 
a magical transformation into gold, the emptiness o f an ordinary mind (i.e., 
buddha nature) allows for a transformation into enlightenment.

1319  The quoted passage (Peking Tengyur, dbu ma, vol. tsha, fol. 19934-7) is part o f 
the commentary on M M K  XV.8: “I f  something exists in terms o f its own-being, 
its [later] nonexistence will not be possible. A  real change o f nature is logically 
never possible” (yady astitvam prakrtyd sydn na bhaved asya nastita /prakrter any- 
athdbhdvo na hijatupapadyate, M M K, 19.20-21). The Prajnapradipa explains that 
Nagarjuna was thinking o f the example o f the hotness o f fire, which by nature 
can never be coolness. The hotness of hot water, on the contrary, which has been 
produced by fire, is not the natural property o f water. Further down, Bhavya- 
viveka clarifies, however, that even the hotness of fire, etc., cannot be an own
being (svabhdva). The canonical statement adduced by an opponent that wood 
possesses various elements by no means entails for Bhavyaviveka that these ele
ments are its own-being.

1320  This is the undesired consequence o f the assertion that there is an arising from 
some other entity (see MA, 89.7).

1321  Peking Tengyur, dbu ma, vol. dza, fol. 43a4. This stanza is missing in the Sanskrit 
text (see Lindtner 2001:109).

1322  Tib. dge slonggi dngospo (see Bod rgya tshig mdzodchen mo, s.v.).
1323  R G W , 6.1-3: evam eva kulaputra tathagato ’py aparisuddharh sattvadhdtum vidi- 

tvdnityaduhkhdnatmdsubhodvegakathaya samsarabhiratan sattvdn udvejayati / arye 
ca dharmavinaye vatarayati A

a B (435) does not have a danda; A  is not available.
1324  This quotation has not been identified.
1325  This quotation has not been identified.
1326  The repetition o f dei ’og tu does not make any sense to me, nor does the reading 

o f the block print (dei bog tu).
1327  I could not locate this passage further down in the Dharanisvararajasutra.
1328  That is, the teaching o f the s'ravakas which are diverted into the single ultimate 

vehicle, which is the third dharmacakra, according to the Sarhdhinirmocanasutra.
1329  With regard to their future enlightenment (Tsultrim Gyamtsho and Fuchs 

2000:202).
1330  I.e., the nature o f the dharmadhatu.
1331  R G W , 86.7-10: lokesuyac chantipathavataraprapacanavyakarane niddnam / bim- 

barh tad apy atra sadavaruddham [akasadhatav iva rupadhatuh] (the last pada has 
not been quoted by Gzhon nu dpal).
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1332  R G W , 88.8-10: saddharmapundarikadidharmatattvaprakasanaih IIpiirvagrahdn 
nivartyaitan prajhopdyaparigrahat /paripdcyottame ydne vydkaroty agrabodbaye II.

1333  In a state without nimittas one does not have any expectations with regard to 
anything.

1334  R G W , 6.3-4: na ca tavanmatrena tathagato viryam prasrambhayati / tatah pascac 
chunyanimittapranihitakathaya tathagatanetrim avabodhayati. With regard to this 
second stage, Gzhon nu dpal makes the interesting remark: “But the highest fruit 
(’bras bu’i mtha) o f the levels proper to this [second] dharmacakra is obtained by 
a bodhisattva [only] on the seventh level” (DRSM, 40.4-5).

1335  AA, 3.12: sarvakdrajnatdmdrgah [sdsitrayo ’tra desitah /]. The part o f the sentence 
in brackets is not quoted by DRSM .

1336  The quoted passage has not been identified. In the Astasahasrika Prajhaparamita, 
the three doors are explained in paragraph 3, chapter 20 (see Conze 1958:146-48).

1337  Tib. mngon par ’du bya ba medpa. The corresponding term abhisamskara is nor
mally used in the context o f mental fabrication (prapahca) and mental effort 
(abhoga) (see Schmithausen 1969:138-42). Anabhisarhskdra can thus be compared 
to nisprapahca and andbhoga.

1338  Tib. ’bras bu’i mtha’.
1339  Skt. samanas has no equivalent in the Tibetan. See DhIRS, I77a3, however: “These 

sentient beings who have various origins and natures, have entered together....” 
(sems can rgyu dang rang bzhin sna tshogs pa de dag mnyam du zhugs nas....)

1340  R G W , 6.4-8: na ca tavanmatrena tathagato viryam prasrambhayati / tatahpascad
avivartyadharmacakrakathaya trimandalaparisuddhikathaya ctf tathagatavisaye 
tan sattvan avatarayatP nanaprakrtihetukdn / avatirnas ca samanas tathagatadhar- 
matdm adhigamyanuttara daksiniycP ity ucyanta__

a B (4a6) omits ca; A  is not available, 
b B (4a6) has a danda after avatarayati. 
c -yd is missing in B (4bi).

1341  The DRSM  reads nyan thos thegpa las and thegpa chen po las instead o f nyan thos 
theg pa la and theg pa chen po la (see Hahn 1982:146).

1342  RA, 146.17-20: yathd srdvakayane stav uktah srdvakabhumayah / mahdyane dasa 
tatha bodhisattvasya bhumayah II.

1343  The quoted passage is at the beginning o f the fourth chapter (LAS, 2n.11—13): 
sastirh mahdmate bhumim upadaya bodhisattva mahdsattvdh sarvasravakapratye- 
kabuddhas ca nirodham samapadyante.

1344  The Sanskrit is slightly different from the Tibetan here: “A  bodhisattva who has 
obtained this state, becomes equal to a tathagata on account o f having liberated 
sentient beings in [various] worlds.” (R G W , 52.9-10: etdrh gatim anuprdpto 
bodhisattvas tathagataih [/] samatdm eti lokesu sattvasariftdranam prati //.)

a According to Johnston. B (2934) reads -sarh-. A  is not available.
1345  Kong sprul Bio gros mtha’ yas understands ryes thob in the sense o f prsthalabdha, 

the technical term for the state obtained after meditation (see Tsultrim Gyam- 
tsho and Fuchs 2000:140). The literal Sanskrit equivalent is the past participle 
anuprdpto, which is subordinate to bodhisattvah: “a bodhisattva who has obtained 
this state (gati),” in an allusion to a bodhisattvas true engagement in working for 
the benefit o f others in the preceding stanza.

1346  In the Tibetan translation tarn was taken as a demonstrative pronoun modifying 
tathatdm: “Bodhisattvajs] fully realize this suchness....” See, however, Hari- 
bhadra’s commentary in the next footnote.

1347  The position o f Tib. zhes is problematic. Haribhadra comments (quoted accord
ing to Yuyama 1976:50): “Therefore, having thoroughly internalized it (i.e., the 
dharmata) as the suchness o f everything, they are given the names tathagata,

511



buddha, son o f the victorious one, and so forth.” (de Ita bas na deyang thams cad 
kyi de bzhin nyid du thugs su chudpas de’iphyir de bzhin gshegs zhes sangs rgyas dang 
rgyal ba’i sras zhes by a ba la sogs par mtshan gsol to.) Tib. zhes could be a misspelling 
for the instrumental kyis. In the Sanskrit, tathagata is in the instrumental, and 
this, according to Yuyama, is supported by the Chinese. The entire stanza XII.4 
reads according to Yuyama (1976:50.3-6): tisthanta loka vidunamparinirvrtandm 
sthita esa dharmata niydmata s'iinya dharmah / tdm bodhisattva tathatam anubud- 
dhayanth / tasmd hu buddha hkrtu namcft tathagatebhih II. 

a I prefer the 3rd person plural ending attested in Yuyamas edition. The subject can 
be bodhisattva, the nominative plural ending -a being possible, particularly in 
stanzas (see Edgerton BH SG  § 8.79). 

b Obermiller (1937:49) reads: krtanama.
1348  The Tibetan has no equivalent for -pramukham.
1349  NG M PP reel nos. A  38/5 and A  39/13 (the old Nepalese manuscript in Gupta 

script was in disorder and not identified as one text during the microfilm work 
(see Matsuda i996:xv-xvi)), fol. 32bi-2: asyam khalu* punar bho jinaputra sap
tamydm bodhisattvabhumau sthitoh bodhisattvo bhuyastvena ragadipramukham 
sarvaklesagananf samatikrdnto bhavati / so ’sydrh saptamydmd [durangamayam 
bodhisattvabhumau caran bodhisattvo ’samklesanisklesa iti vaktavyah II tat tkasmat 
II cf samudacdratvdt{ sarvaklesdndmfi na samklesa iti vaktavyah /  tathdgata- 
jhanabhilasad aparipurndbhiprdyatvdc ca na nisklesa iti vaktavyah II.

The passage is missing in the manuscript labeled B by Matsuda (NGM PP A  
38/7). In Rahder’s (1926) edition the passage is on p. 59,11.3-8 (7th bhiimi, F) and 
in Kondo’s (1936) on p. 1 19 ,1.15—p. 12 0 ,1.4. 

a Rahder and Kondo omit khalu.
b Rahder and Kondo read sthito (not readable in the Nepalese manuscript), 
c Kondo: -na.
d Rahder and Kondo omit saptamydm. In the Nepalese manuscript the aksara after 

sapta- is not readable.
e Kond5 : kasmada- instead o f kasmdt II a-. 
f  Rahder: -carat.
g The passage in brackets has broken away from the palm-leaf. It has been inserted 

according to the editions o f Rahder and Kondo.
1350  Lit., “purity in terms o f three circles.”
1351  MSABh, 81.9-12: suddha trimandalena hi {.seyam/* desand hi buddhanam / dosair 

vivarjitdpunar astabhir esaiva vijheya H [XII.]ii //suddha trimandaleneti /yena ca 
desayati vdcdpadais ca Iyatha coddesadiprakaraih /yesu codghatitavipahcitajnesu /.

a A  gap o f two syllables was filled by Levi with teyarh.
1352  The whole sentence from which this short passage is taken is as follows (transla

tion by Powers 1994:141): “Then the Bhagavan turned a third wheel o f doctrine, 
possessing good differentiations, and exceedingly wonderous, for those genuinely 
engaged in all vehicles, beginning with the lack o f own-being o f phenomena, and 
beginning with their absence of production, absence o f cessation, quiescence 
from the start, and being naturally in a state o f nirvana.”

1353  I.e., the previous defining characteristic o f omniscience (the fourteenth o f alto
gether sixteen), abbreviated as unminjddisamjnakam in the root text (AA, 23.15 
(verse IV.i6b)). According to the Sphutdrtha (41.5-6) this is the “knowledge o f 
minds that are active and so forth” (cittonmihjitadijhana) and the fifteenth the 
“knowledge o f [minds that are] active and so forth in their aspects o f suchness” 
(unmihjitdditathatakarajnana).

The Eighth Karmapa M i bskyod rdo rje glosses in his Abhisamaydlamkara com- 
mentary (part 2,161.5) 'active and so forth” as “active, withdrawn, scattered, and

J I 2 N O T E S  TO PAG ES 2 3 5 - 3 7



N O T E S  TO P A G E S 2 3 7 - 3 9 513

1354

1355

1356
1357
1358

1359
1360

1361

1362

1363

1364

contracted” (.. .g.yo ba dang I  la sogspas ’du ba dang / bkram pa dang bcum p a ....) 
These four mental states are connected with the fourteen issues (whether the 
Tathagata exists after death, etc.) that were not determined by the Buddha when 
he was asked about them (see M i bskyod rdo rje: Dbu ma la jugpa’i rnam bshad, 
part 2,161.5-164.6).
AA, 23.17: punas tathatakdrena tesamjndnam atahpararh II. These two padas are de
voted to the fifteenth o f sixteen aspects or defining characteristics o f omniscience. 
AA, 23.18: tathataydm muner bodhi [tatparakhyanam].... (the part in brackets is 
not quoted in the DRSM ). This is the last o f an enumeration o f sixteen aspects 
or defining characteristics o f omniscience.
DBhS (ed. Rahder), 71.4-5: [bodhisattvo].. Jakrabrahmalokapalapratyudgatas.... 
The Sanskrit has the locativeprthivydm (“on the earth”).
In the Sanskrit “music” (-vdditra-, Tib. rol mo) and “singing” (-gita-, Tib. glu) are 
in the reverse order. The Skt. compound also has one word less then the Tibetan. 
Possibly there was a word for music such as samgita in front o f gita that was 
dropped. The compound member -vdditra- would then not be “music” but also 
like-vina-, a “stringed instrument,” o f which there are two kinds in Tibetan. The 
problem is, however, that p i vang{which is the equivalent fo r-vind-) and silsnyan 
are also in reverse order.
Tib. sil snyan.
LAS, 55.3-17: katham bhagavan svacittadrsyadhara visudhyati yugapat kramavrttya 
va / bhagavan aha / kramavrttya mahamate svacittadrsyadhara visudhyati nayuga- 
pat / tadyatha mahamate amraphalani kramasah pacyante nayugapat / evam eva 
mahamate svacittadrsyadhara sattvandm kramaso visudhyati na yugapat / tadyatha 
mahamate kumbhakdrah kramaso bhdndani kurute na yugapat / evam eva 
mahamate tathagatah sattvandm svacittadrsyadharam kramaso visodhayati na yu
gapat I  tadyatha mahamate prthivydm trnagulmausadhivanaspatayah kramavrttya 
virohanti na yugapat I evam eva mahamate sattvandm tathagatah kramasah svacit- 
tadrsyadharam visodhayati na yugapat I  tadyatha mahamate hasyaldsyagitavadi- 
travinalekhyayogyah kramasah pravartante na yugapat [/] evam eva mahamate 
tathagatah sarvasattvandm kramasah svacittadrsyadharam. visodhayati na yugapat. 
Lit., “as something without concepts,” i.e., without the usual mental activity that 
produces appearances.
The syntactic position o f sems can in the Tibetan translation o f the Lankdvatarasu- 
tra from the Sanskrit (DRSM, 42.14) makes it difficult to construe. The Tibetan 
translation from the Chinese (Peking Kangyur no. 776, mdo, vol. ngu, fol. 22434) 
reads in accordance with the Sanskrit.: .., bag chags dang bral ba’i sems can mams

LAS, 55.17-56.6: tad yatha mahamate darpanantargatah sarvarupdvabhdsah 
samdrsyante nirvikalpa yugapat / evam eva mahamate svacittadrsyadharam yugapat 
tathagatah sarvasattvandm visodhayati nirvikalpam nirdbhasagocardm / tadyatha 
mahamate somadityamandalam yugapat sarvarupdvabhasdn kiranaih prakasayati / 
evam eva mahamate tathagatah svacittadrsyadausthulyavdsandvigatanam sattvandm, 
yugapad acintyajndnajinagocaravisayam. samdarsayati I.
I have found thisj>assage neither in the Aryalahkdvatdravrtti (Peking Tengyur no. 
5519) nor in the Aryalahkdvatdrandmamahdydnasutravrttitathdgatahrdaydlamkar- 
andma (Peking Tengyur no. 5520). Tib. zhes pa’o, however, does not necessarily 
mark a direct quotation. Cf. D RSM , 80.8-11, where a summary o f a passage from 
R G W  on 1.2 (but not the passage itself) is marked by zhes bya ba. It is also pos
sible that ’Bri gung ’Jig  rten gsum mgon’s explanations o f the three dharmacakras 
are being referred to here (Gzhon nu dpal (574.9—10) mentions in his colophon



that he based himself on such explanations as well as on ’Jig rten gsum mgon’s 
notes on the Ratnagotravibhaga).

1365  According to the Sanskrit, the subject is still the stream, which arises in various 
forms o f consciousness.

1366  LAS, 46.3—6: taranga hy udadheryadvatpavanapratyayeritah / nrtyamandhpravar- 
tante vyucchedas ca na vidyate// alayaughas tathd nityam visayapavaneritah / citrais 
tarahgavijhdnair nrtyamdnah pravartate //.

1367  In the Sanskrit, the enumerated objects are in the plural: “Blue phenomena.”
1368  According to the Sanskrit: “neither different nor not different.”
1369  According to the Sanskrit: “waves from the ocean.” That means, taking udadheh 

as an ablative: “the waves are neither different nor not different from the ocean.” 
According to Tibetan the rays o f the sun and the moon are not the end o f the enu
meration, but one o f the examples, rays being neither different nor not different 
from the sun and the moon. But Gzhon nu dpal, in accordance with the Sanskrit, 
takes the suns rays as being the last member of the enumeration (DRSM, 43.11).

1370  LAS, 46.7-10: nile rakte ’tha lavane s'ahkhe ksire ca sdrkare / kasdyaih (?) pha- 
lapuspadyaih (?) kirandyathaa bhaskare //bna cdnanye na cdnye cab taranga hy udad
her matdhc / vijhdnani tathd sapta cittern saha samyutah //.

a -tha is short for metrical reasons.
b According to the emendation Nanjio proposes in a footnote. The reading of A  

(i7a6), C  (zobj), D  (17a!) and F (8b9): na canyena ca ndnanyenais not possible 
for metrical reasons. G  (3ob3~4) and K  (i6b8) read na cdnye na ca nananye 
(which does not make any sense); B (2763), E  (26a5~bi) na cdnye na ca ndnatve, 
and H (i8b7) na cdnya na ca ndnatve, which would mean having the abstract 
suffix tva in the hybrid nominative plural ending. I (2ib6) has na canyena 
cdnanyena.

c Nanjio reads matd.
1371  Lit., “on account o f the sun’s rays.”
1372  TSK, 34.13-14: manovijndnasambhutih sarvadasamjhikad rte / samdpattidvaydn 

middhan miirchandd apy acittakat //. M y translation follows Gzhon nu dpal’s 
quote, in which one pada with the “two attainments [of cessation]” (snyomspar 
jug pa rnam gnyis dang) is missing.

1373  I.e., eye consciousness, etc.
1374  I could not identify this quotation either in the Trimsikdbhdsya or in the 

Trirhsikatikd. In both the bhdsya and the tika five states void o f active conscious
ness are explained, not only the three o f Gzhon nu dpal s quotation.

1375  LAS, 46.11-14: udadhehparinamo ’sau taranganam vicitrata / alayarh hi tathd cit- 
rarh vijhdndkhyarh pravartate 11 cittarh manas ca vijhanarh laksanartham prakalpy- 
ate / abhinnalaksand hy astau na laksyd na ca laksanalf //.

a According to G  Oobj) and I (22ai). The manuscripts in the Royal Asiatic Soci
ety (London), the University Library o f Cambridge, the one formerly in the pos
session o f Kawaguchi (according to the Nanjio s edition) and the remaining 
Nepalese manuscripts read -nam; Nanjio proposes -nam. It is, like laksyah, an 
adjective depending on astau [vijhdnani], so that the correct reading should be: 
na laksyani na ca laksandni, in the same way as the correct form o f the preced
ing bahuvrihi compound is abhinnalaksandni. But so many long endings in the 
nominative neuter plural (-dni) would have been insoluble problems for the 
meter.

1376  For a discussion o f parinamayati, etc., see Schmithausen I969:i65f.
1377  LAS, 46.15-16: udadhes ca taranganamyathd ndsti visesanam / vijhdndndm tathd citte 

a parinamo na HabhyateH. M y construction o f the sentence follows the Sanskrit.
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a According to B (2785), C  (2iai), E  (26b2), G  (3m) and I (22a2). The locative must 
be used in its ablative function.

1378  The quoted stanza is from the “Dohas for the People” (“Do ha mdzod kyi glu 
bzhugs so,” fol. 14833).

1379  That is, coemergent wisdom.
1380  The Apabhramsa version o f this stanza is as follows: jatta bi cittaha bipphurai tatta 

bi naha saruba / anna taranga ki annajalu bhabasama khasama sarua // (Shahidul- 
lah 1928:152, stanza 74). Shahidullah (1928:177) translates: “Dans ce qui sort de la 
pensee, il ya la la nature du maitre. La vague et la mer sont-elles choses differentes? 
L’egalite de Fexistance est de la nature de l’egalite du del.”

Karma Phrin las pa explains in his Do ha skorgsum gyi tika ‘bringpo bzhugs so 
(103.5-104.3): “Whatever grasping there is, [namely] all the thoughts o f mental 
factors, which emanate from the mind, and however long [these thoughts] move 
and emanate, their nature will be that o f the protector o f all sentient beings, 
[namely] the [original] mind, the coemergent wisdom. Are waves and water dif
ferent or not? Just as water waves are water, so too the emanation as multiplicity 
from the true nature o f mind (sems nyid) arises from the fundamental state o f the 
mind, [namely] the dharmakaya, which is without origination, and dissolves back 
[into it]. Therefore it is not different from the dharmakaya.... Moreover, since its 
own manifold energy o f unhindered brightness shines forth from the funda
mental state, [namely] the sphere o f the unborn dharmakaya, both samsara and 
nirvana are inseparable in reality, even though they appear as two. Since one un
derstands the identity o f worldly existence (samsara) and nirvana, [one knows 
that] both are o f one taste within the sphere o f the true nature o f mind (sems nyid), 
even though they are labeled as [if they were] different— in the same way as space 
has neither middle nor extreme, having the nature o f empti[ness].” (deyang dzin 
pa gang zhig sems las mam par ’phrospa’i sems byunggi mam par rtogpa mtha’ dag 
j i  sriddu ’gyu zhing ’phro (text: ’phre) ba de sriddu / skye dgu’i mgonpogyurpa sems 
lhan cigskyes pa’iye shes kyi rang bzhin yin te dper na chu dang rlabs daggzhanyin 
nam ste chu rlabs chu yin pa bzhin du sems nyid las sna tshogs su ’phro ba de yang sems 
kyi gzhis skye ba medpa’i chos sku las byung zhing der thim pas na / chos sku dang tha 
mi dad pa yin no / .  ..de yang gzhis skye med chos sku’i ngang las mdangs ’gags med 
pa’i rang rtsal sna tshogs shar bas ’khor ’das gnyis su snangyang de gnyis po ni don la 
dbyer med de / sridpa ’khor ba dang mnyam pa nyid rnyang ’das shes rtog pas tha dad 
du btags kyang / de gnyis ka sems nyid kyi ngang du ro gcigpa ni dper na nam mkha’ 
la mtha’ dbus med pa stong pa’i rang bzhin can yin pa bzhin no).

1381  This quotation has not been identified.
1382  This refers not only to the fact that the perceiving subject and the perceived ob

ject are the same in reality, but also that the subject-object duality is in reality not 
different from the true nature o f mind.

1383  This quotation has not been identified.
1384  The translation o f the Sanskrit would be: “Thinking o f this element o f a 

tathagata, which has the potential o f purity... .”
1385  R G W , 6.8-10: etat eva visuddhkgotram tathagatadhatum abhisamdhayoktam / 

yatha patthcfcracunnamhi jdtarupam na dissati / parikammena tad dittham evarh 
loke tathagata. iti II. Here the portion o f the vydkhyd commented is not quoted en 
bloc, as is usually done, but embedded in Gzhon nu dpals glosses. The transla
tion o f it is in bold letters.

a According to B (4bi); A  is not available. Johnston reads visuddha-. 
b In B (4bx) -ttha- is not readable (there is an empty space between -pa- and -ra-).

1386  Tib. ’gyur.
1387  R G W , 71.5-6: prakrter avikaritvat kalyanatvad visuddhitah / hemamandalakau-



pamyam tathataydm udahrtam //. Cf. Takasaki 1966:287. This refers to the fourth 
example o f the Tathdgatagarbhasutra, in which a traveler loses a piece o f gold in 
some mud.

1388  See M SA X II.n , which is quoted and commented upon above (DRSM, 41.7-10).
1389  The D RSM  reads mos pas sayang dag par as against mos pa las yang dag par in the 

Kangyur. This reading serves well to make his point that one realizes the pure 
bodhisattva levels only with the teaching o f the third dharmacakra.

1390  See also Powers 1994:141-43; and Lamotte 1935:207-8. M y translation follows 
Lamotte.

1391  Tib. glo bur du, otherwise translated as “adventitious,” refers to the fact that the 
hindrances of defilements are not an indivisible part of the true nature.

1392  The plural particle mams after btang snyoms marks the end o f the enumeration o f 
the four immeasurable qualities, the first three, rnying rje, byams pa, and dga’ ba, 
having been described in the lines before (DRSM, 46.1-2).

1393  The last eight stanzas o f the first chapter (RGV I.163-70) explain the five reasons 
why the existence o f the buddha element must be taught after the previous pre
sentations o f emptiness in the second dharmacakra: If one does not know that all 
sentient beings possess buddha nature, (1) one may become discouraged about 
the possibility of attaining buddhahood, (2) one may feel contempt for persons 
who have a lesser understanding, (3) one may have misconceptions o f the true 
nature and believe that appearances are real, (4) one may think that sentient be
ings are simply void and ridicule their nature, and (5) one may think more highly 
of oneself than others (See Takasaki 1966:306-9; and Tsultrim Gyamtsho and 
Fuchs 2000:177-81).

1394  The quoted passage constitutes the entire introduction o f the Bodhicittavivarana 
(see Lindtner 1987:184—85, whose translation I mainly follow).

1395  The following padas correspond to a nonmetrical passage in the second chapter 
o f the Guhyasamdjatantra (which is on bodhicitta): sarvabhavavigatarh skandha- 
dhatvayatanagrahyagrahakavarjitam dharmanairatmyasamataya svacittam adyanut- 
pannam sunyata[sva]bhavam / (GST, 12.3—5).

1396  In the Sanskrit, the first three lines are two compounds depending on svacittam 
(“your own mind”). According to Zhva dmar Chos grags ye shes (who wrote his 
commentary on the basis o f Gzhon nu dpals explanations), the first three padas 
are directed against the views o f systems that postulate the existence o f external, 
nonmental entities, so that it would be better to add “reality” in brackets for 
“your own mind.” For a follower o f Yogacara-Madhyamaka, there is in any case 
no difference.

1397  The DRSM  reads.. .skye mcheddang (which is also supported by Zhva dmar Chos 
grags ye shes’s commentary) against skye mched kyi (see Lindtner 1987:184).

1398  Zhva dmar Chos grags ye shes explains in his Byang chub sems ’grelgyi mam par 
bshadpa tshigdon gsal ba (64.10-4): “The first o f [these] six padas (karikas) dis
proves the bad views put forth by heretics; the second and third padas refute the 
views o f the Vaibhasikas and Sautrantikas [from among] our own Buddhist tra
dition; and the fourth pada makes one abandon the cittamatra view. The fifth and 
sixth padas present and establish the Madhyamaka view” (tshigs su bead pa rkang 
pa druggi rkang pa dang pos mu stegs byed kyi Ita ba ngan pa sun ’byin la / rkang 
pa gnyispa danggsum pas nang sde bye brag tu smra ba dang mdo sdepa’i Ita ba gog 
cing/ rkang pa bzhi pas sems tsam gyi Ita ba spong bar mdzad nas / rkang pa Inga pa 
dang drug pas dbu mai Ita ba bsgrub cing mam par ’jog go /).

1399  This second quote follows the first one. The reason for two quotes is to omit the 
qualified subject “bodhisattvas whose conduct is the way o f secret mantras” (byang 
chub sems dpa’ gsang sngags kyi sgor spyad pa spyod pa mams kyis; see Lindtner
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1987:184). Thus Gzhon nu dpal creates the impression that ultimate bodhicitta is 
also generated by Mahayana practitioners in general and not only by followers o f 
Vajrayana.

1400  Zhva dmar Chos grags ye shes (op. tit., 68.10-6) explains: “Having generated 
[bodhijcitta as someone possessing the nature o f boundless great compassion, 
[bodhisattvas] must generate in [their own mind]-stream the supramundane ul
timate bodhicitta that is the object o f the wisdom o f the noble ones— in the same 
way as [this ultimate] is realized through the accumulation o f wisdom, [that is, 
by] the power o f meditation in which one familiarizes oneself with a mind in 
equipose [resting] in dharmata.” (de yang mi dmigs pa’i snying rje chen po’i  rang 
bzhin can du sems bskyed nos / ’phags pa’i ye shes kyiyul du ’gyur ba’i don dam pa’i 
byang chub kyi sems ’jig  rten las ’das pa de ni / chos nyid la mnyam par bzhagpa la 
sems goms par byed pa’i bsgom pa’i stobs ye shes kyi tshogs kyis rtogs pa j i  Ita bzhin 
rgyud la bskyed par by a ba yin te.)

1401  Zhva dmar Chos grags ye shes (op. tit., 105.1-8) remarks: “Whoever has attained 
certainty with respect to the nature o f ultimate bodhicitta should also know that 
it has been taught by [the use of] synonyms. [Ultimate bodhicittd\ is suchness, 
which is nothing other than the true nature o f all phenomena. In view o f its un
mistaken meaning, [ultimate bodhicitta] is [also] the limit o f reality. In view o f 
being free from all characteristic signs o f apprehension, it is signlessness. In view 
o f its being the object of the wisdom of the noble ones, it is ultimate. Since bodhi
citta with the previously mentioned defining characteristics is the nature o f ex
cellent wisdom, it is supreme. [Ultimate bodhicitta] is reality, the dharmata o f all 
phenomena, and [finally] it is emptiness, the pacification o f all mental fabrica
tion. In many sutras and tantras, too, it has been explained as having these defin
ing characteristics.” (gangyang don dam byang chub sems kyi rang bzhin ngespar 
gyur nas / de minggi mam grangs kyis bstan pa yang shes par bya ste / chos thams cad 
kyi gnas lugs las gzhan du ma yin pa’i de bzhin nyid dang I phyin ci ma log pa’i don 
dang Idan pas yang dag pa’i mtha’ dang/ dmigs pa’i mtshan ma kun dang bral bos 
mtshan ma medpa dang/ ’phags pa ye shes kyiyul du gyur pas don dam pa nyid dang 
/ sngar smospa’i mtshan nyid dang Idan pa’i byang chub kyi sems ye shes phul du byung 
ba’i ngo bo yin pas mchog dang / chos thams cad kyi chos nyid de kho na nyid dang / 
spros pa thams cad zhi ba stongpa nyid ces bya ba’i mtshan nyid du’ang mdo rgyud 
mang po las bshadpa yin no //.)

1402  The corresponding passage in the Peking Tengyur (no. 20x0, bstod tshogs, vol. ka, 
74b8-75a4) differs considerably from Gzhon nu dpal s version.

1403  Karma pa Rang byung rdo rje (Dbu ma chos dbyings bstodpa’i mam par bshadpa, 
22a8-bi and 22b 5-6 and 22by—8) explains that this refers to the recognition o f 
the first nonconceptual moment o f the eye consciousness that resembles a yogic 
direct valid cognition: “That which has not entered the conceptual realm of 
super-imposition with regard to any appearance o f form is, by its very nature, ap
pearance as well as empti[ness]. In this [state, appearances] neither arise nor cease 
as [something possessing] an own-being, they are mere perceptions. This is also 
called direct valid cognition o f the eye-faculties.... Those who follow the [noble 
ones] have correct perceptions focused on appearances that seem to be outside 
[of consciousness]. These are valid cognitions, since they resemble yogic direct 
[cognitions] .. .Given that outside objects made up o f subtle atoms and so forth, 
and which are different from that which merely appears outside, do not truly 
exist, you realize that self-luminous appearances neither arise nor cease, and as
certain that they are the dharmadhatu itself.” (gang gzugs snang la sgro btags pa’i 
rtog pa ma zhugs pa ni / rang gi ngo bos snang ba yin / stong pa yang yin / de la ni 
rang gi ngo bos skye ba med ting ’gag pa medpa rnam par rig pa tsam ste / ’di ni mig
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gi dbang poi mngon sum tshad ma zhes kyang by a ste I'... de’i rjes su ’breng ba mams 
ni /phyi rol Itar snang ba dmigs pa’i mam rig ma ’khrul ba ni tshad ma yin te / rnal 
’byor mngon sum dang ’dra ba’i phyir ro.. .phyi Itar snang ba tsam las gzhan pa’i phyi 
rolgyi don rdulphra rab la sogspar bden pa medpas / rang gsal bar snang ba la skye 
’gag med par rtogs shing chos kyi dbyings nyid du nges par ’gyur ro /.)

1404  The Peking Tengyur {op. tit., 7Jai) reads mam par dag pa’i shes pa gsum, “three 
[forms of] pure knowledge.” Given that the thrust of this passage is that the eight
een dhatus are realized as the dharmadhatu, and thus luminosity, “three forms o f 
consciousness” must refer to the mental forms (similar to the vijhaptis in the 
Yogacara) o f sound, ears, and the corresponding consciousness.

1405  Ibid., 7ja2: rtogpa dang bcaspas thospar ’gyur, “they become hearing when ac
companied by thought.” Rang byung rdo rje {Dbu. ma chos dbyings bstodpa’i 
mam par bshadpa, 23a2~4) has the reading o f the Peking Tengyur but explains:

...a  pure [ear] consciousness free from thoughts and confusion has arisen. It 
is, by its very nature, without defining characteristics, [and] must be realized as 
the dharmadhatu itself, free from the three [processes of] arising, ceasing, and 
abiding. As for [the state] marked by clinging to sound as a characteristic sign, 
it becomes hearing owing to a state o f consciousness marked by confusion and 
thought.” (... mam par shes pa dag pa rtog pa dang bral zhing ma ’khrul pa skyes 
te / de yang rang gi ngo bos mtshan nyid med pa / skye ’gag gnas gsum dang bral ba’i 
chos kyi dbyings nyid du rtogs par bya’o / sgra la mtshan mar ’dzin pa dang bcas pa 
ni ’khrul pa rtog pa dang bcas pa’i shes pas thos par ’gyur te /.)

1406  The Peking Tengyur {op. cit., 7532) reads: “Based on the nose and odor, one smells. 
This is an example o f formlessness. Similarly, the olfactory consciousness makes 
one realize the dharmadhatu” (sna dang dri la brten nos snom / de ni gzugs su med 
pa’i dpe / de bzhin sna y i mam shes kyis / chos kyi dbyings la rtog par byed /). Here, 
too, Rang byung rdo rje {op. tit., 2334-5) follows the reading o f  the Peking 
Tengyur.

1407  Tib. dben pa, Skt. vivikta, a term referring to reality in the sense o f the ultimate 
mode o f existence (see Seyfort Ruegg 1971:467).

1408  Gser mdog pan chen Sakya mchog ldan (“Chos kyi dbyings su bstod pa zhes bya 
ba’i bstan bcos kyi rnam par bshad pa,” 318.6-7) explains: “Given the dharmadhatu- 
nature o f both, they do not abide as the cause o f the consciousness o f taste,...” 
(gnyis ka chos kyi dbyings kyi ngo boyis Ice’i rnam par shes pa’i  rgyurgnas pa med....)

1409  The Peking Tengyur {op. tit., 7533-4) reads: dagpa’i lus kyi ngo bo dang! regbya’i 
rkyen gyi mtshan nyid dag I  rkyen dag las ni grol gyur pa / chos kyi dbyings zhes brjod 
par bya /, “The nature o f the pure body, the pure defining characteristics o f the 
conditions o f tangible objects, and [their respective consciousness, which is] free 
from conditions— these must be called dharmadhatu.”

1410  Read brtags or btags instead of brtag! (Cf. Rang byung rdo rje: Dbu ma chos dbyings 
bstod pa’i rnam par bshad pa, 2531-3.)

1411  Sakya mchog ldan {op. tit., 319.x) explains: “On the level o f apparent truth it is 
on the basis o f the mental faculty and phenomena, that [mind] has mainly be
come mental consciousness” (kun rdzob tuyid dang chos la brten nasyid kyi rnam 
par shes pa gtso bor gyur pa ste).

1412  The Peking Tengyur (Ibid., fol. 7534) reads pa nyid instead o f nyid las.
1413  Tib. nye ba rgyu ba, Skt. upavicara (see Index to the Abhidharmakosabhasya, s.v.), 

i.e., the mental movement that occurs when the eighteen dhatus interact.
1414  Tib. gnas rigs. Further down they are referred to as “worlds” (’jig  rten).
1415  Strictly speaking, there are no forms in the formless realms, and in this context it 

is only their luminosity that is seen.
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14 16  In contrast to the “eyes o f flesh” further up, here the Tibetan honorific term for 
eyes (spyan) is used.

14 17  See Eimer 1978:122-23 and BPP, 37.
1418  In the Peking Tengyur (no. 2010) the quoted passage is in bstod tshogs, vol. ka, fol. 

7463-5. There, however, one pada in the last stanza o f the quotation is missing.
1419  The Peking Tengyur {op. cit., 7463) reads btags instead o f brtags.
1420  Ibid., 7464: phra rab rdulgyi ngo boyis / glanggi rvayang rigs mayin: “Even the 

horn o f an ox is logically not justified in terms o f an own-being o f minute atoms.”
1421  Rang byung rdo rje (Dbu ma chos dbyings bstodpa’i mam par bshadpa, I9a5—6) 

explains: “All phenomena that are free from the three [processes of] arising, ceas
ing, and abiding, remain, by nature, inseparable appearance and emptifness]. 
Anything imagined as arising and ceasing does not exist” (skye gaggnasgsum dang 
bral ba’i chos thams cad! ranggi ngo bos snang ba dangstongpa dbyer medpar bzhugs 
pa la I  skye ba dang 'gagpar brtags (text: rtag) pa ni ’gayahgyodpar ma yin no).

1422  Peking Tengyur, op. cit., 7465 : gcig kyangyodpa mayin no, “a single [indepen
dent thing] does not exist.”

1423  This pada is missing in the Tengyur editions and the commentaries o f Rang byung 
rdo rje and Sakya mchog ldan.

1424  Ibid., 74b5: ri bong ba lang rvayi dpes /j i  Itar bdegshegs chos mams nyidldbu ma 
nyid du sgrubpar byed II. Cf. Seyfort Ruegg s (1971:467) paraphrase: “Par l’exam- 
ple des cornes du lievre et du bceuf on etablit que les qualites du tathdgata (su- 
gatadharma) ne sont autres que le Milieu (madhyama).” In a footnote he further 
explains: “Les buddhadharma, qui sont asamskrta ’incomposees,’ ne sont ni inex- 
istants et purement nominaux corame la come du lievre, ni des entites existantes 
et,partant, samskrta comme la corne du bceuf.”

Sakya mchog ldan {op. cit., 315.1-3) comments: “The Sugata has proven that all 
phenomena of samsara and nirvana [conform to] the middle way o f abandoning 
duality. I f  one asks how, it is on the basis o f the examples o f the horn of a rabbit and 
an ox. Even the horn of a rabbit can at least be imputed in mind and speech; and 
even the horn o f an ox does not have an own-being” (bde bar gshegs pas ’khor ’das 
kyi chos thams cad gnyis spang pa’i dbu ma nyid du sgrub par byed do I j i  Itar zhe na / 
ri bonggi rva dang ba glang gi rva y i dpe lasso 1 1  de yang shes brjod kyi btags pa tsam 
ni ri bong gi rva layangyod la / rang gi ngo bo ni glanggi rva la yang medpa’o /).

Rang byung rdo rje {op. cit., 2oa3) notes: “Those, who propound in accordance 
with the Dharma taught by the Sugata, have abandoned the clinging to extremes 
and proven that [all phenomena conform to] the middle way” (bde bar gshegs pas 
(text: pa’i) bstan pa’i chos dang mthun par smra ba mams ni mthar ’dzin pa dor nas 
/ dbu ma nyid du bgrub par byed I).

1425  In the Peking Tengyur (no. 2010) the quoted passage is in bstod tshogs, vol. ka, fol. 
74a3-6. As in the preceding quotations from the Dharmadhatustotra, the num
ber o f differences between the versions in the Derge and the Peking Tengyurs and 
Gzhon nu dpal is unusually high. But in this case, the Sanskrit original (stanzas 
18-22) has survived as a quote in Naropas Sekoddesatika (see Seyfort Ruegg 
1971:466), and Gzhon nu dpal’s reading is closer to the Sanskrit in all instances. 
Pada 18b: P: du ba khug ma, D RSM : khug ma du ba, Skt. -mharadhiimena;padas 
i8d and i9d: DRSM  renders the past participles avrtau and avrtarh with the aux
iliary verb gyur in the past tense, whereas P has in both cases ’gyur; pada 21b: Skt. 
malinam ragajair malaih is accurately translated in DRSM  as: chags skyes dri mas 
dri ma can, over against DP (Derge and Peking Tengyur) ’dod chags la sogs dri ma 
can; pada 21c: D RSM  turns the past participle dagdham into the past form bsregs, 
whereas P has sreg; pada 2id: na dagdham tatprabhasvaram is precisely rendered
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in D RSM  as ’od gsal de ni bsregs mayin, while DP have: de nyid ’od gsal ma yin 
no.

1426  Lit., “the mouth o f rahu.”
1427  Seyfort Ruegg 1971:466: nirmalau candrasuryau hy dvrtau pancabhir malaih / 

abhraniharadhumena rahuvaktrarajomalaih // (18).
1428  Ibid.: evam prabhasvaram cittam avrtam pancabhir malaih /  kamavyapadamid- 

dhena auddhatyavicikitsaya II (19).
1429  Ibid.: agnisaucam* yatha vastram malinam vividhair malaih / agnimadhye 

yathaksiptarh malam dagdharh na vastratd II (20).
a Seyfort Ruegg (Ibid.) has agnih saucarh and translates: “Le feu etant purete...,” 

which is syntactically problematic.
1430  Ibid.: evam prabhasvaram cittam malinam ragajair malaih /  jhanagnina malam 

dagdharh na dagdharh tat prabhasvaram II (21).
1431  Ibid.: sunyatdharakdh sutra ye kecidbhdsita jinaih  /sarvais taih klesavyavrttir naiva 

dhatuvinasanam II (22).
1432  Tib. tha malgyi shes pa.
1433  The quoted passage is from the first part o f the first chapter on the view in the 

Phyag rgya chen po lam zab mthar thug zhang gi man ngag, 51—55. For another trans
lation o f this passage see Martin 1992:255-58.

1434  I follow Jackson (1990:74) and read na as against nos in both the block print and 
the manuscript o f Gzhon nu dpal’s Ratnagotravibhaga commentary.

1435  Here, too, Jacksons (1990:74) reading kun is to be preferred as against nyid in 
both versions o f Gzhon nu dpal s commentary.

1436  The last nine lines have also been translated in Jackson 1990:28.
1437  According to Sorensen 1999:175.
1438  The “Rin chen rgyan ’dra” is contained in the Collected Works o f Phag mo gru 

pa, edited by Kun dga’ rin chen chos kyi rgyal mtshan, in vdl. II (kha), 
2i6b6-225a4. The quoted passage occurs on fol. 2i7a3f.

1439  The Rin chen rgyan \dra as edited by Kun dga rin chen chos kyi rgyal mtshan 
(Ibid.) has ’dodinstead o f ’jug: “As for the way to maintain pure luminosity....”

1440  The manuscript copy produced by Kun dga’ rin chen chos gyi rgyal mtshan (Ibid.) 
has pa instead of pas, so that no causal relation is indicated between the third and 
fourth pada.

1441  In his commentary on Saraha’s Dohdkosa Karma Phrin las pa glosses sems nyid as 
gnas lugs (“true nature”) {Do ha skor gsum gyi ttkd ’bringpo bzhugs so, 64.4).

1442  In the edition o f Kun dga rin chen chos kyi rgyal mtshan in vol. II (kha), 22ob4f.
1443  See Gzhon nu dpal’s commentary below (DRSM, 51.10).
1444  Tib. ’dzin in the third line and gzung in the fourth and fifth lines are technical 

terms for the “perceiving subject” (’dzin) and the “perceived object” (gzung) (Skt. 
grahaka and grdhya). Here the intention is to equate the misperception o f mind’s 
clarity as one’s self with the perceiving subject. The perceived objects are thus the 
misperceptions engendered by self-awareness and object appearances, as respec
tively the I and other.

1445  The manuscript copy produced by Kun dga’ rin chen chos kyi rgyal mtshan has 
nyon mongs can gyi yid  instead o f nyon mongs can yid kyis, so that the third pada 
loses its relation to the first two.

1446  Tib. kun gzhi. I f  kun gzhi is not an abbreviation for “basic consciousness” (kun 
gzhi mam shes), we have an early occurrence of the gzhan stong term kun gzhi ye 
shes here.

1447  According to Thrangu Rinpoche, the two types o f ignorance do not arise, strictly 
speaking, from wisdom, but from accidental stains that are simultaneously pres
ent with coemergent wisdom (lhan cigskyes pa’i ye shes).



N O T E S  TO  P A G E S  2 5 9 - 6 1 5 2 1

1448  Both the block print and the manuscript o f Gzhon nu dpals Ratnagotravibhaga 
commentary read kun gzhi nyidyid du gyurpa. I suggest to read nyonyid instead 
o f nyidyid, since it has been explained above that the basic consciousness is the 
defiled mind appearing as a self. Moreover, the basic consciousness in the form 
o f mental consciousness or the mental faculty can hardly be the substantial cause 
o f the consciousness o f the five doors and the mental consciousness.

1449  The quoted stanza is from the “Dohas for the People” (“Do ha mdzod kyi glu 
bzhugs so,” Nges don phyag chen mdzod, vol. orh, 301.1-2). It is not found in 
Shahidullahs edition.

1450  Karma Phrin las pa explains in his Do ha skor gsum gyi tikd ’bringpo bzhugs so, 
154.1-3: “The seed o f both samsara and nirvana is the same true nature o f mind 
(sems nyid). Even though the two trunks o f worldly existence and quiescence 
[grown] from this true nature o f mind (sems nyid), appear to be temporarily sep
arate, the two have the same root. For this reason, their ultimate fruit is the same 
dharmakaya. Whoever thinks o f both worldly existence and quiescence as being 
undivided [and] equal is liberated from the extremes o f samsara and nirvana. 
Since one does not abide [onesidedly] either in worldy existence or in quiescence, 
all phenomena must be experienced in such a way that [both o f their aspects, 
namely appearance and emptiness] are united into a pair.” (’khor ’das gnyis ka’i  sa 
bon ni sems nyidgcig (text: cig) suyin la [/] sems nyid de las gnas skabs su sridpa dang 
zhi ba’i sdong po gnyis tha dad pa Itar snangyang de gnyis rtsa ba gtigyin pa’i rgyu 
mtshan de las mthar thug gi ’bras bu ni chos kyi sku gcig pao / srid zhi gnyis po de 
yang dbyer med mnyam pa nyid du gang sems pa de ni ’khor ba dang mya ngan las 
’das pa’i  mtha las mam par grol zhing srid zhi la mi gnas pas na chos thams cad zung 
ju g gi tshul du spyadpar bya’o.)

1451  The quoted stanza is from the “Dohas for the People” (“Do ha mdzod kyi glu 
bzhugs so,” Phyag chen mdzod, vol. orh, 289.5).

1452  My translation follows Karma Phrin las pa who explains in his Do ha skor gsum 
gyi tikd ’bringpo bzhugs so (64.4-65.2): “This true nature of mind (sems nyid),3 is 
like the seed o f all samsara and nirvana, because all phenomena o f samsara and 
nirvana appear from it. The true nature of mind (sems nyid), in which existence 
[or] samsara evolves in the form of appearances o f a perceived object and a per
ceiving subject, and in which nirvana spreads in the form of the realization that 
[mind] is without this duality, is like a wish-fulfilling jewel, in that it bestows 
whatever fruit one desires, such as the fruits o f higher existence or the (ar&z ydnas. 
Realizing that the mind is the entire origin o f qualities, Saraha prostrates [to it].” 
(sems nyid dam gnas lugs gcigpu ’di ’khor ’das kun gyisa bon Ita buyin te l ’khor ’das 
kyi chos thams cad ’di las snang ba’i phyir ro // sems nyid gang lagzung ’dzin du snang 
has sridpa ’khor ba dang gzung ’dzin gnyis med du rtogspas mya ngan ’daspa ’phro 
zhing mtho ris dang thegpa gsum gyi ’bras bu la sogs pa gang ’dodpa’i ’bras bu ster 
bar byedpa’i don gyis na yid bzhin gyi nor bu dang ’dra ba ste.. .semsyon tan kun 
’byung de rtogs nas sa ra has phyag tshal ba’o.)

a Both sems nyid and sems kyi gnas lugs are translated as “true nature o f mind.”
1453  A  cycle o f teachings transmitted by the Sa skya school and going back to the 

mahasiddha Virupa.
1454  In the context o f “ inferior” (tha ma) and “average” (’bring), bla ma must be first 

o f all understood as “superior”; it is obvious, however, that Gzhon nu dpal wants 
us to understand bla ma in the sense o f guru.

1455  I.e., those o f Dam pa Sangs rgyas and Rje Sgam po pa (see above).
1456  Peking Kangyur no. 852, mdo, vol. mu, fol. i39a6-8.
1457  Tib. Bir vapa; see Dowman 1985:52.
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According to oral information from Lama Sonam Jorphel: “pure aspects o f 
emptiness.”
According to Lama Sonam Jorphel bla ma rin chen is here a general term for one’s 
own root lama. Thus Nye gnas Grags pa rin chen glossed the term as Dpal ldan 
Phag mo gru pa (see Skyob pa’i gsung bstan bcos tsinta ma ni rin po che ’bar ba’i 
phreng ba’i ’grelpa, 126.9-10).
I.e., their rtsa ba’i bla ma.
According to Lama Sonam Jorphel.
See Ibid., 127.6-7. Tib. rin chen dbangsngon means indranila (Tshig mdzod chen 
mo, s.v.), “sapphire.”
Nye gnas Grags pa rin chen reads a nga’i mam par, and goes on to explain that a 
stands for the Dharma of nonorigination and nirvana, whereas nga stands for the 
clinging to a self o f persons and samsara {op. tit., 130.4-5).
I.e., those inside one’s body and the outside world (according to Lama Sonam 
Jorphel).
According to Lama Sonam Jorphel chos rje mgonpo is a general term for one’s root 
lama, in this case Phag mo gru pa.
My translation o f this quotation is based on the commentary by Nye gnas Grags 
pa rin chen (Ibid., 125.6-130.1x).
See Hahn 1982:71.
Lit., “branch.”
Tib. sems dang ba, *Skt. cetasahprasadah (see LC, s.v., and BH SD, s.v.).
See Hopkins 1998:120.
The quotation in Sgam po pa’s Lam rim snyingpo {Nges don phyag chen mdzod, 
vol. ka, 321.4) reads ’bi ’bi legs kyang (“even though perfectly round”) instead o f 
’byi ’byi.
Small images o f buddhas or tantric deities, or else conical figures, molded o f clay 
and used at sacrifices, (see Jaschke 1985: s.v.).
Peking Kangyur no. 26, rgyud, vol. go, fol. 285b4. The Peking Kangyur reads slob 
dpon sems kyi ngo bo nyid instead o f slob dpon sems kyi rgyal po ste (DRSM, 
53.18-19).
Lit., “ [mind]stream.”
In the Tibetan -duhkham is only translated once.
R G W , 106.12-15: devesu cyutiduhkham ity avagamdtparyestiduhkham nrsuprajha 
nabhilasanti devamanujesv aisvaryam apy uttamam /prajhayas ca tathagataprava- 
canasraddhanusaradL idarh duhkham hetur ayam nirodha iti ca jndnena sampre- 
ksandt//.
According to B (5ibi) and also de Jong (1979:578); A  is not available. Johnston 
wrongly reads - many ad instead o f -sarad.
Tib. gnas pa’i  don, i.e., the dlayavijnana.
Peking Kangyur (no. 11), rgyud, vol. ka, fol. 278a2~5. The quoted passage is on 
fol. 44a4-6. Gzhon nu dpal’s quotation differs often from the Peking Kangyur, 
but this does not affect the overall meaning.
The text in the Peking Tengyur (TD T, i88ay) reads sa phyogs su instead o f 
phyogs su.
Tib. sems brlan par by a (TD T, i88bi) is missing in DRSM .
Tib. dpyad nos kyang is difficult to construe, but in the Peking Tengyur (TDT, 
i88b3) we have the reading dpyad nas slar.
The Peking Tengyur (TD T, i88b6) reads: “In keeping with the words: Insight in 
accordance with meditative equipoise” (ji bzhin mnyam gzhaggyurpa’i shes rab ces 
bya ba’i tshig gis so). Sahajavajra’s commentary in the Peking Tengyur (TDT, 
i88b4-5) has two more lines before this sentence that are not quoted by Gzhon
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nu dpal: “In this connection, its hindrances are abandoned, just as [in the exam
ple of] darkness and appearance. In virtue o f this [fact], right wisdom arises in 
the same way as appearances with the help of the eyes, since they (i.e., calm abid
ing and insight) are actual on account o f their mutually separate qualities. They 
do not contradict each other the way darkness and appearance do.” (de la mun 
pa dang (text: la) snang ba bzhin du ste / de yi sgrib pa mams spang bar ’gyur ro / / 
de nyid kyi phyir miggis snang ba bzhin du [text: no / /] yang dagpa’iye shes skye ste 
/phan tshun so so’i yon tan gyis nges par gnas pa’i phyir ro / / snang ba dang mun pa 
bzhin du phan tshun ’gal ba dag ni ma yin no /.)

1483  The corresponding passage in the PekingTengyur (TDT, i89a2) reads: “Here one 
must meditate before nonanalytical [bodhi]‘citta (?)” (dir dpyadpa medpa’i sems 
kyi sngon du bsgom by a ba nyid do); the version in the Phyag rgya chen po’i rgya 
gzhung (vol. d, fol. 2oai) is as follows: “Here, too, one needs to meditate directly 
without an analytical mind” (’diryang dpyadpa medpa’i sems kyis mngon du bsgom 
par bya ba nyid do). According to Thrangu Rinpoche it is possible to ascertain 
phenomena (such as mental events) by investigating their color, shape, etc., with 
the help of direct cognitions within your introverted mental consciousness dur
ing vipasyana.

1484  Tib. rgyun chags su ’jug pa (DRSM , 55.11). The Peking Tengyur (TD T, i89a4) 
reads: Ihun gyis grub pa rgyun (text: rgyan) gyis ’jugpa.

1485  HT, 95.6: sarvadharmaparijnanam bhavand naiva bhavand II. .
1 486  MV, 76.11-12: dharmaskandhasahasresu buadhyatdm ndmasunyata/bttddha nasau 

paramarsad vindsartharh bhaved guroh II.
a According to the manuscript (NGM PP reel no. B 22/24, fol. 3465); the Japanese 

edition has ba-.
b The manuscript (NGM PP reel no. B 22/24, fol. 34b5) and the Japanese edition

have bu-.
1487  DRSM , 55.15: ganggis bum sogs ’dzin p a n a !/ rtag tu sbyor bas bsam gtan te /.
1488  MV, 78.9-10: ghatdder grahanea yasya dhyanasatatyayogatah / bhaved asau 

mahabuddhah sarvdkdraikavigrahah II.
a The manuscript (NGM PP reel no. B 22/24, fol. 35a2) and the Japanese edition 

read: grahanair.
1489  Not quoted by Sahajavajra.
1490  TD , 94.1-2: yathabhutasamadhis' ca bhavet prasthdnacittatah / ajasrarh jayate 

tattvarh yasmdt tatpadavedinam//.
1491  In the Mahdydnasutralamkdra, stanza XIX.45, the four yuktis respectively corre

late to (a) correct mental engagement, (b) the right view accompanied by its fruit, 
(c) analysis based on valid cognition, and (d) the inconceivable. (See MSA, 
167.24-25: yonisah ca manaskarah samyagdrsti? phaldnvitd / pramdnair vicayo 
’cintyam jheyarh yukticatustayam //.)

1492  Lamdtte (1935:158, 1. 30) reads chos nyid dbyings instead of chos dbyings, but this 
does not change the meaning.

1493  See Takasaki 1966:294-95.
1494  Tib. sbyor ba and thabs are here used as synonyms o f rigs (Skt. yukti)’, see DRSM , 

431.23-432.1.
1495  This is the understanding o f Gzhon nu dpal (see below).
1496  DRSM  rten, D rtogs, N P rtog. Given Skt. pratisarana, the reading must be rton 

[pa], which is, moreover, the lectio difficilior.
1497  The quoted passage introduces the explanation of stanzas I.156-58 0  I.153-55), 

dedicated to the defining characteristcs o f buddha nature. The corresponding 
Sanskrit is as follows (RGVV, 73.9-16): sa khalv esa tathagatagarbho 
dharmakayavppulas ta^thatdsambhinnalaksano niyatagotrasvabhdvah sarvadd ca
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sarvatra ca niravasesayogena hsamvidyata itih drastavyam dharmatam pramanikrtya 
/ yathoktam / esd kulaputra dharmanam dharmata / utpadad vd tathagatandm 
anutpdddd vd sadaivaite sattvas tathagatagarbhd iti / yaiva cdsau dharmata 
saivdtra yuktiryoga updyahc /yayaivam) evaitaf syat/ anyatha naivaitaf syad iti / 
sarvatra dharmataiva pratisa(text:s'a)ranam / dharmataivayuktis cittanidhyapanaya 
cittasarhjndpandya / sa na cintayitavyd na vikalpayitavyd [/ a]{dhimoktavyeti /.

a B (38a2) probably reads -pulastastata- (stata being a case o f haplography); the 
quoted passage is not available in A. See also Schmithausen (1971:158). Johnston 
reads -pralambhas ta-.

b De Jong (1979:575) rejects Johnstons conjecture emending samrvadyatananatija 
to sattvadhatav iti and proposes, based on the Tibetan (yod do II zhes bya ba’i bar 
ni) reading samvidyata iti yavat. Gzhon nu dpal, however, has simply zhes bya ba 
ni, so that I do not translate the yavat here.

c Johnston inserts after upayah, against B (38a3), paryayah (A is not available), but 
neither the Tibetan nor the Chinese has an equivalent for paryayah (see Takasaki 
1966:295, fn. 8).

d According to de Jong (1979:575).
e According to B (38a3); Johnston reads in both cases eva tat.
f  Takasaki (1966:296, fn. 14) inserts kevalam tv, but the unemended phrase (that is, 

without Takasakis insertion, but an additional danda) is also found in SrBh, 
377.6.

1498  The quotation could not be identified.
1499  MA, 408.12-17.
1500  HT, 91.3-4: nanyena kathyate sahajam na kasminn api labhyate / atmana jhayate 

punyadguruparvop[ay]a *sevaya //.
a The pahjika and Gzhon nu dpal must have read a variant reading containing 

-op ay a-.
The additions to my translation o f the root stanza are in accordance with the 

Hevajratantrapahjika: (HTP, 92.12-14): “Time to be obtained from the master 
(guru) is time with the master. What is duly given by the master to the proper 
disciple is instructions. These instructions are [his] speech, which needs to be un
derstood. To be understood [means] to be realized. [His] speech is pith instruc
tions [obtained] while passing time with the master. Taking recourse to skillful 
means is to take recourse to the skillful means o f [pith instructions obtained] 
through passing time with the master. Thus [the coemergent] is known from hav
ing [accumulated] merit.” (gurulabhyam parva guruparva / yad yogydya sisyaya 
gurund vidhivat diyate avavada ity arthah / avagamdya vddo vavadah / avagamo 
’bhigamah / vada upadesah guruparvana / upayasevd guruparvopayaseva / tatha 

jhayate puny a t !)
1501  Mi pham explains in his Dbu ma rgyan rtsa ’grel, 383: dngos mams kyi dngospo.as: 

dngos po mams kyi dngos po’am ngo bo yin lugs.
1502  MAL, 244.10-13. Ichig5  (1985:244) introduces this and the following two stanzas 

(MAL 73-75) in the following way: “By whom and how is the absence o f intrin
sic nature in all dharmas understood?” M AL 73—74 are given the subtitle: “Empti
ness (siinyatd) and unwise people.”

1503  MAL, 246.9-12.
1504 The numbering follows Steinkellners (1977) Verse-Index.
1505 The text in the Tengyur reads sgrib byed des instead o f kun rdzob des.
1506  Even though concrete entities are completely different from each other, certain 

entities can cause a perception whose image is the same. Such an image is usually 
mistaken for the concrete entity itself (see Frauwallner (1932:264-65) for a dis
cussion o f these stanzas).
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P V I.68-70 (ed. Gnoli 1960:38.11-16):pararuparhsvarilpena yayasarhvriyatedhiya 
/ ekarthapratibhasinya bhavan ds'ritya bhedinah II taya samvrtandndrthah* samvrtya 
bhedinah svayam / abhedina ivabhdnti bhava rupena kenacit// tasya abhiprdyavasdt 
sdmdnyarh satprakirtitam / tad asatparamdrthena yathd samkalpitam taya II. 
Manorathanandin reads -nanatvah, which is supported by the Tibetan tha dadpa 
nyid (see Miyasaka 1972:124-25 and D RSM , 57.18). M y translation is based on 
Gnoli’s edition.
Tib. dngos po ’dzin pa.
The quotation could not be identified.
Peking Tengyur (no. 5245), dbu ma, vol. tsha, fols. 24b8-25a5.
The Peking Tengyur reads rtag pa yod ces byar ’gyur pa instead o f rtagpa yod ces 
bya ’gyur na (DRSM, 58.13-14).
The PekingTengyur omits the negation particle in front o f ’phrigs (DRSM, 58.18). 
Peking Tengyur (no. 5266), dbu ma, vol. ya, fols. 249b7-25oa4.
Ibid., fol. 25oa7-bi.
I.e., the objects o f direct valid cognition in the pramdna tradition.
It seems that Gzhon nu dpal still accepts svalaksanas, like Santaraksita or Kamala- 
slla, on the level o f apparent truth. For a discussion o f the synthesis o f the logi
cian’s Yogacara ontology with Madhyamaka, see Tillemans 2003:98f.
See BHSD s.v., “mind talk,” “imagination.”
PekingTengyur (5324), dbu ma, vol. a, fols. iq5b6-io6a6.
In the Tibetan that is followed here, the order o f the two immediately preceding 
points is reversed.
Skt. anudarsanarh, Tib. rjes su mthong ba. The prefix anu refers either to a conse
quent seeing (i.e., the seeing that results from having turned back the conditions 
o f ignorance, etc.) or to a “repeated” and thus thorough seeing.
According to the Tibetan I take yun du gnaspa (kalavasthitarh) as referring to the 
preceding dngos po (dravyam). The Sanskrit is difficult to construe here. 
According to the Tibetan, Skt. bhutvd ca vyayam ought to be included in the pre
ceding construction.
Not in the Tibetan.
LAS, 40.11-41.2: punar aparam mahamate vikalpabhavatrayaduhkhavinivartanam 
ajhdnatrsndkarmapratyayavinivrttim svacittadrsyamayavisayanudarsanam bhasisye 
/ ye kecin mahamate sramand vd brdhmand vdbhutva sattvanP hetuphala- 
bhivyakti[m] dravyam ca kai dvasthitam pratyayesu ca skandhadhatvayatananam 
utpddafm] sthitim cecchanti [/] bhutvd ca vyayam / te mahamate samtatikriyot- 
padabhangabhavanirvanamargakarmaphalasatyavinasocchedavadino bhavanti / tat 
kasya he tor yad idarh pratyaksanupalabdher adyadarsanabhavat l  
Nanjio reads sraddha against saddha in his mss., and is thus in accordance with 
C  (1933) and G (26bz). Mss. H (i6b4), I (i8b7), and K  (1467) read sarvva-, and 
B (24a3): satva-. Since sattva and sarvva look very similar in the older Newari 
script, I propose reading sattvam, which is also supported by the Tibetan.
LAS, 42.6-8: na cirat te mahamate bodhisattvd mahdsattvdh samsaranirvdna- 
samatapraptd bhavisyanti l
A  stage in highest yoga tantra on which the yogin is isolated (i.e., protected) from 
ordinary appearances.
According to Tibetan “all the [buddha] elements o f the sentient beings,” but in 
the Skt. the corresponding word dhdtu is missing.
LAS, 42.8-10: mahakarunopayakausalyanabhogagatena mahamate prayogena sar-

The repetition o f the abstract suffix in the instrumental in the Skt. (which is not 
rendered by the Tibetan) suggests that this and all following compounds depend
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1540

1541

1542
1543
1544

on prayogena, i.e., the practice by which one gains conviction o f the fact that the 
triple world is ones own mind (see below).
My translation follows the Tibetan. The Skt. reads: “through [the practice o f see
ing the] state in which conditions have not started,” which rather refers to a mind- 
stream in time.
LAS, 42.10: -andrabdhapratyayatayddhyatmabahyavisayavimuktatayd.
LAS, 42.10-13: cittabahyddarsanatayanimittadhisthananugataanupurvena bhiimi- 
kramasamddhivisaydnugamanatayd traidhatukasvacittamdyd^dhimuktitah prativi- 
bhavayamand mdyopamasamddhirh pratilabhante.
According to B (25a4~5), E (243.3), H  (iyay), and the Tibetan. Nanjio and the re
maining Nepalese manuscripts read -taydinstead o f -mdyd-.
LAS, 42.14—15: svacittanirdbhdsamatrdvatdrenaprajndpdramitdvihdrdnupraptd. 
The Tibetan does not render -yoga-, which could have been inserted in the Skt. 
later to exclude the understanding “action o f origination.”
The Tib. connects the two compounds with a genitive.
M y translation follows the Tib. (rim gyis gnas ’phos pa’i) here. Skt. pard- 
vrttydsrayanupurvakarh could be tentatively rendered as “for whom the sequence 
[of the levels o f realization is determined through] the basis in as much as [it has 
undergone a] transformation.”
LAS, 42.15—43.2: utpadakriyayogavirahitah samddhivajrabimbopamam tathagata-

sarvabuddhaksetratirthydyatanopagatamcittamanomanovijfidnarahitam paravrttyd- 
sraydnupurvakarh tathdgatakayam mahamate te bodhisattvah pratilapsyante /. 
Nanjio and all Nepalese manuscripts read -vrttyanu-, which is probably a reading 
mistake caused by the following -ydnu-.
I could not find this sentence in the Lankavatarasutra.
The image is used in R G V  IV.45a (J IV.43a).
This Lankavatarasutra quote is interpreted as teaching the stage isolation o f body: 
“ ...the effortless [accomplishment] o f great compassion and skillful m eans....” 
(DRSM, 60.9).
The gdul bya’i in the quoted pada (gdul bya’i thabs mang gang gis) has no equivi- 
lent in the Sanskrit. Obviously the translators wanted vineyasya to refer not only 
to the preceding yasya dhator, but also to the following yenopayena bhurina. The 
stanzas RG V  IV.3-4 read as follows:

The wise one[s] are always without effort,
Since thoughts about what guidance [should be undertaken],
[And] for whom, by which [means], where 
And when, do not arise [in them]. (IV.3)
For whom, [that is,] for [which] element (i.e., type of) [of sentient being] guid

ance is required,
By which, [that is,] by [which o f the] numerous skillful means, .
What, [that is, what] guidance,
Where and when, [that is, in this or] that place and at [this or that] time. (IV.4) 

(R G W , 98.13-17: yasya yena ca *ya yatra* yadd ca vinayakriyd / tadvikalpodaya- 
bhavad andbhogah sadd muneh //yasya dhator vineyasya yenopayena bhurina / yd 
vinitikriydyatra yada taddesakalayoh //.)
According to B (5oai); A  is not available. See also Schmithausen (1971:170). John
ston reads ydvac ca.
See DRSM , 60.8-9.
Skt. bhutabhautika (see Hirakawa 1978, s.v.).
I.e., the fourth dhydna.
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1545  Gzhon nu dpal reads khams gsum daggi sems for khams gsum bdaggi sems in the 
Lahkavatarasutra, which means “the three worlds, [that is,] your own mind.”

1546  I.e., similar to those o f a tathagata.
1547  Tib.: la la’i slob ma dang la Idi slob dpon Ita bur.
1548  The quoted passage is from the eighth chapter o f the Phyag rgya chen po lam zab 

mthar thug zhang gi man ngag, 89-92. See Martin 1992:278-80.
1549  According to Callahan (2001:390) sing ge “conveys the sense o f waking up, feel

ing invigorated, as when feeling drowsy, one throws ice water on oneself. [It is] 
synonymous with “lucidity” (dvang ba).

1550  According to Callahan (2001:389) ye re also means “vivid” and “sharp,” and is 
sometimes translated as “lucid openness.”

1551  In the “Phyag chen lam zab mthar thug” (p. 91) and in Gzhon nu dpal’s second 
quote o f the same passage (DRSM , 65.22) we have the reading lam rgya instead 
o f sgyu lus (see Jackson 1990:76 and Martin 1992:278). With the reading sgyu lus 
the sentence would mean: “From a single illusory body arises [what it needed] to 
benefit others.” (sgyu lus zhignas gzhan don ’char (DRSM., 62.14-15).) This is very 
unlikely, because the following zhigwould have to be understood as an indefinite 
particle and thus emended to shig after final s.

1552  According to Thrangu Rinpoche, the qualites o f the kayas would normally un
fold within the body during this same final stage. But since the mahamudra path 
is comparatively fast, the body still has traces o f defilements from earlier parts o f 
its life (a good example being that o f Milarepa), so that the full Buddha activity 
unfolds only after the constraining “seal o f the body” has been left behind. See 
also Sgam po pas “Zhal gyi bdud rtsi thun mong mayin pa,” 132.5-133.1, in which 
he quotes the following instruction: “Although one [may] have realized gradually, 
[along the stages] o f the fourfold yoga, that ones own mind is the coemergent 
dharmakaya, sickness and suffering [still] occur. They are experienced because 
one is not [yet] free from the constraining seal o f one’s ordinary body. It is like 
the cubs o f lions and garudas.. . Even though the young garuda has already fully 
grown wings, they are still covered by the eggshell. Likewise, even though one has 
realized that ones mind is the dharmakaya, the conditions o f undesired suffering 
[still] occur, because one is not [yet] free from the constraining seal o f the body, 
which was set by former deeds. So there is no contradiction. So it was said.” (de 
yang rnal ’byor mam pa bzhi’i rim gyis rang gi sems lhan cigskyes pat chos skur rtogs 
kyang'l na tsha dang sdug bsngal ’ong ba ni tha malpa’i lus rgya dang ma bralbas 
len pa yin te / seng ge dang khyung gi(s) phru gu Ita bu I ... khyung phru gu gshog 
phrugs rgyas kyang sgo nga Ipags kyis ’thums pa dang ’dra ste / nang du sems chos skur 
rtogS’kyang sugar gyi las kyis bskyedpa’i lus rgya dang ma bralbas / bde sdug dang 
mi ’dodpa’i rkyen byung ba la ’gal ba medpayin gsungs.)

See also Jackson 1992:95-114.
1553  In the sense o f yogas. Two o f the Nepalese manuscripts (B 36a6; and G 32ai) read 

kdranaih instead o f dharmaih: the four dharmas as “causes” o f yogic realization.
1554  Skt. vibhdvana; the Tibetan translation from the Chinese has mam par ’byedpa.
1555  Tib. rab tu rtogpa; Skt. upalaksana “the act o f observing.”
1556  The Tibetan supports the reading abhiiasana (cf. also LAS, 82.4-5, where abhi- 

las is again used in connection with the wisdom of the noble ones).
1557  My translation o f ’phags pa so so rang gi ye shes is based on the explanation o f the 

Sanskrit equivalent svapratydtmdryajhana in LAS II.202 and Gzhon nu dpal s ex
planation o f it (see D RSM , 66.2—4).

1558  According to the Sanskrit (pratyaveksate). The Tibetan has rab tu rtog pa, which 
is the translation o f Skt. -upalaksana- in the paragraph above.

1559  It is somewhat difficult to understand how you can adhere to mere mental
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imprints. But further down Gzhon nu dpal explains that the vasanas in 
dausthulyavdsanabhinivesa also refer to the appearances caused by them: “And also 
the appearances in their various forms, such as mountains and houses, are 
called— using the name o f the cause for the fruit— imprints. It is like saying ’this 
is poison’ when seeing the [already manifest] disease [caused by it]” (DRSM , 
65.3-7). The translation from the Chinese (Peking Kangyur no. 776, mdo, vol. 
ngu, fol. 236a6) does not have the problematic mngon par zhen pa and reads: bag 
chags kyisyongs su bsgos pa.
Skt. -upanibaddham.
Tib. snang ba, rendering Skt. khyayate (see also Bod skad dang legs sbyar gyi tshig 
mdzodchen mo, vol. 7, s.v.). Indeed, Skt. khydti has the old meaning o f “appear
ance.” The preceding Sanskrit vikalpyate was probably first a gloss but included 
later when copying the text. It has no equivalent in the Tibetan. It explains the 
way phenomena o f samsara appear; they are imagined or mentally fabricated. 
Skt. gati at the end o f the enumeration dehabhogapratistha is rendered as dang ’gro 
ba. It is thus understood in the sense o f a “state o f existence into which rebirth is 
possible” (see BHSD s.v.). Gati ( ’gro ba) is missing in some o f the Sanskrit man
uscripts (A 3oa2, D 2$)b7, H 32a4) and has no equivalent in the Tibetan transla
tion of the Lahkavatarasutra from the Chinese.
LAS, 79.16-80.11: bhagavan aha / caturbhir mahamate dharmaih samanvagata 
bodhisattva mahasattvd? mahdyogayogino bhavanti / katamais caturbhih yad uta 
svacittadrsyavibhavanatayd cotpadasthitibhangadrstivivarjanataya ca bahyabhdva- 
bhavopalaksanatayd ca svapratydtmdryajndnddhigamabhilasanahtayd ca / ebhir 
mahamate caturbhir dharmaih samanvagata bodhisattva mahasattva mahdyogayo
gino bhavanti II tatra katharn mahamate bodhisattvo mahdsattvah. svacittadrsya- 
vibhavandkusalo bhavati /  yad uta sa evam pratyaveksate svacittamatram idam 
traidhatukam dtmdtmiyarahitarh niriham dyuhanif-yuhavigatam anddikalapra- 
pancadausthidyavdsandbhinivesavdsitam traidhatukavicitrarupopacaropanibaddham 
dehabhogapratisthagativikalpanugatam vikalpyate khyayate ca / evam hi mahamate 
bodhisattvo mahdsattvah svacittadrsyavibhavanakusalo bhavati I. The correspon
ding passage o f the Tibetan translation from the Chinese is on fol. 236a2-8 
(Peking Kangyur no. 776, mdo, vol. ngu).
According to G  (53^-2); Nanjio omits.
According to H (32a2), which drops the following no, however. B (46a2) reads 
-lasa-, and E  (45a?) -lasana-. Nanjio reads with most o f the Nepalese manuscripts 
-laksana- (A 29b7, D  29bj, I 37b4). The latter, however, have -dbhinna- before 
laksana.
A  3001—2 and I 37b6 read ayuhanir-, and B (4634) -dyuhdni-; see BH SD  under 
ayuhati.
M y numbering is in accordance with Steinkellner’s (1977) Verse-Index, and in the 
latter the third chapter is on pratyaksapramdna.
PVIII.287 (MiyasakaII.287) (ed. Miyasaka 1972:80.5-6): sabdarthagrahiyadyatra 
taj jnananf tatra kalpand /  svarupan ca na sabdarthas tatradhyaksam ato ’khilam 
II; (ed. Miyasaka 1972:81.5—6): shes gang gang la sgra don dzin II de ni de la rtog pa 
yin II ranggi ngo bo’angsgra don min II de phyir de la kun mngon sum.
Miyasaka reads tajjnanam (in compound).
Lit., “How does a bodhisattva become somebody who has abandoned... .”
The Sanskrit differs a little: “Because they see the nonexistence o f external phe
nomena— in accordance [with the fact that they are] only appearances o f their 
own m ind....”
The final sentence o f the second explanation is missing in the Sanskrit and the 
Tibetan translation from the Sanskrit (Peking Kangyur 775). A  similar sentence
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(with the same meaning but different wording) is found in the Tibetan transla
tion from the Chinese (Peking Kangyur 776). Based on the latter, Gzhon nu 
dpal probably restored the sentence in the wording o f the translation from the 
Sanskrit.

1569  LAS, 80.13-81.5: katharhpunar mahamate bodbisattvo mahasattva utpadasthitib- 
hangadrstivivarjito bhavati / yad uta mayasvapnarupajanmasadrsdh sarvabhdvdh 
svaparobhaydbhdvdn notpadyante / svacittadrsycd mdtrdnusdritvdd 
bahyabhavabhavadarsanad vijhandnam apravrttirh drstva pratyayanam akiita- 
rasitvam ca vikalpapratyayodbhavam traidhatukarh pas'yanto dhyatmabahyasarva- 
dharmdnupalabdhibkir nihsvabhavadarsanad utpadadrstivinivrttau mayadft 
dharmasvabhdvanucgamad anufpattikadharmaksantimh pratilabhante /; .. .LAS, 
81.15-16: evarh hi mahamate bodbisattvo mahasattva utpadasthitibhangadrstivivar- 
jito bhavati II.

a Drsya inserted according to E (45(52), K  (3082), and in view o f Tib. snang ba. 
b D  (3033) reads manomayakaya[m] instead o f dharmasvabhdvanugamad anutpat- 

tikadharmaksdntim.
Gzhon nu dpal follows the Tibetan translation from the Chinese, which does 

not include what corresponds to lines 3-15 in Nanjio’s (1923:81) edition (i.e., the 
passage from astamydrh bhumau to sattvaparipakdrtham). The first part (Peking 
Kangyur no. 775, mdo, vol. ngu, fol. 96a2-6) o f this excluded passage (what cor
responds to the text from astamydrh bhumau, to manomayakayarh pratilabhante) 
contains the explanation of the fourth dharma in the Tibetan translation from 
the Chinese. This fourth explanation is missing in the available Nepalese manu
scripts and the Tibetan translation from the Sanskrit. It is thus reasonable to as
sume that it was wrongly inserted in the explanation o f the second dharma. On 
the other hand, Gzhon nu dpal does not follow the different sequence o f the sec
ond and third dharmas in the Tibetan translation from the Chinese (Peking 
Kangyur 776, mdo, vol. ngu, fol. 236a8-b7). The second insertion on the “men
tal body” is not quoted by Gzhon nu dpal in any o f the four explanations, 

c Nanjio reads against all manuscripts -gamanut-, which is probably a reading 
mistake.

1570  Gzhon nu dpal here quotes again some o f Zhang’s stanzas on the yoga freedom 
from mental fabrication (DRSM, 63.24-26 [61.26-62.2]).

1571  Tib. rtogm the sense o f kun rtog.
1572  Not identified.
1573  Skt. ghosdnugata ksanti.
1574  The last sentence o f the explanation o f the second yoga in the Lahkavatarasutra 

is repeated here.
1575  Further down (66-7ff.) Gzhon nu dpal explains that the fact that phenomena 

do not arise can begin to be endured well below the eighth bodhisattva level. 
Thinking that this endurance applies only to the eighth level, though, could 
have been the reason that the sequence o f the second and third dharmas in the 
Tibetan translation o f the Lahkavatdra from the Chinese was changed, espe
cially since the explanation o f the fourth dharma starts: “Having obtained the 
[ability to] endure the fact that phenomena do not arise, one abides on the 
eighth level.”

1576  The first dngos po thams tWhas no correspondence in the Sanskrit.
1577  The corresponding Sanskrit (i.e., the compound ending in -prakhyd[h]) is an 

upamdsamasa compound depending on sarvabhdvdh, and thus the comparative 
term Ita bu is used in the Tibetan translation.

1578  The compound sarvabhdvasvabhavd[h] is problematic (the “own-being o f all phe
nomena” cannot be in the plural, and as an adjectival compound it would have



5 3 0 N O T E S  TO PA G E S 2 8 5 - 8 6

to depend on a noun in the nominative plural, which in this case could only be 
“entities,” but this would not make sense). The Tibetan translators must have read 
sarvabhavdsvabhdva iti, which is, in fact, supported by one Nepalese manuscript 
(F i5a2-3), and assumed that a double sandhi was applied. In other words they 
must have read {sandhi rules not applied): sarvabhdvah asvabhavd. The Tibetan 
translation from the Chinese (Peking Kangyur no. 776, mdo, vol. ngu, fol. 
23661-2), however, supports a reading with a short a: ...bag chags kyi rgyu las 
byung ba’o zhes dngos po thams cad kyi rang bzhin la rab rtogpa ste.

1579  Strictly speaking, the adhering is to what is produced by the mental imprints. 
Further down, Gzhon nu dpal explains that the term vasana in dausthulya- 
vdsanabhinivesa also refers to the appearances caused by them: “Also the appear
ances in various forms, such as mountains and houses, are called, using the name 
o f the cause for the fruit, imprints. It is like saying ‘This is poison when seeing 
the [already manifest] disease [caused by it] ” (DRSM, 65.3-7). The Sanskritcom- 
pound -vdsanabhinivesa-, for its part, can be analyzed as a genitive tatpurusa: “ad
hering o f the imprints” in the sense o f adhering caused by the imprints.

1 580  The Tibetan does not render the compound member-vipdka-.
1581  In the Tibetan it is bag chags that is qualified by mam pa sna tshogs, not gnas 

ngan len.
1582  The remaining two sentences of the third explanation are missing in the Sanskrit 

and the Tibetan translation from the Sanskrit, sarhpasyan being followed by the 
final part o f the fourth explanation, pratydtmdryajnanagativisayam abhilasate 
(LAS, 82.4-5). Gzhon nu dpal s wording o f these last two sentences follows ex
actly the Tibetan translation from the Chinese {op. cit., 23662—3), which is re
markable, since Gzhon nu dpal otherwise strictly follows the direct translation 
from the Sanskrit.

1583  LAS, 81.17-82.4: tatra katharh mahamate bodhisattvo mahasattvo bahyabhava- 
bhavopalaksanakusalo bhavati Iyad uta maricisvapnakes'ondukaprakhya mahamate 
sarvabhava anadikdlaprapancadausthulyavicitravipakavikalpavdsanabhinivesahetu- 
kdh *sarvabhdvasva*bhava iti sarhpasyan. The remaining part o f Gzhon nu dpal s 
quote is missing in the Sanskrit. The immediately following sentence 
pratydtmdryajnanagativisayam abhilasate already belongs to the end of the expla
nation o f the fourth dharma, so that the end o f the third and the main part o f the 
fourth explanations are missing. According to the Tibetan translation o f the 
Lahkdvatdrasutra from the Chinese the fourth explanation has been wrongly in
serted into the second explanation (Peking Kangyur 776, mdo, vol. ngu, 236a8-b3).

a According to F (i5a2-3): sarvabhavasva-.
1584  Gzhon nu dpal repeats Zhangs stanzas on the yoga o f one taste (see DRSM , 

62.3-7).
1585  The following pddas are quoted three times in Gzhon nu dpal’s running com

mentary (DRSM, 119.20-21, 208.26, 453.13-14), and one time in the form o f a 
pratika o f the Ratnagotravibhagavyakhya on I.155 (J I.152). In the Tibetan transla
tion o f the vydkhyd quotation, however, khams is used instead o f dbyings (which 
presents no problem since both dbyings and khams are translations o f Skt. dhdtu).

1586  Cf. R G W , 72.13: anddikaliko dhatuh sarvadharmasamasrayah /. Even though the 
Mahayanabhidharmasutra is not available, this stanza from it has been quoted in 
the Mahdyanasamgrahabhdsya and the Trims'ikabhdsya. In the latter, dhdtu is trans
lated as dbyings (cf. Takasaki 1966:290).

1587  Skt.pdravrtti. Together withparivrtti it is the common term for “transformation.” 
But the Tibetan translation has rab tu gyur ba instead o fyongs su gyurpa.

1588 Skt. gati, Tib. rtogspa.
1589  Cf. LAS V I.5, where these topics are taught as the general points o f the entire
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Mahayana. The five categories are listed in the following stanza: “Names, char
acteristic signs, and thoughts are the defining characteristics o f the [first] two 
natures; right wisdom and suchness those o f the perfect [n a tu re ](ndmanimit- 
tasamkalpah svabhavadvayalaksanam / samyagjndnam tathatvam ca parinispan- 
nalaksanam, LAS, 229.8-9.)

The fourth explanation is missing in the Sanskrit and the direct Tibetan trans
lation from the Sanskrit (Peking Kangyur no. 775). The quoted passage is con
tained in the explanation o f the second dharma (the realization that phenomena 
do not arise, abide, and pass out o f existence). The lengthy paragraph on the men
tal body (starting with mahdmatir aha in line 6 and ending with sattva- 
paripakartham in line 15 (LAS, 81)), which is part o f the explanation o f the sec
ond dharma in Nanjio’s edition, and the explanation o f the fourth dharma in the 
Tibetan translation o f the Lankdvatarasutra from the Chinese, is not quoted by 
Gzhon nu dpal at all. The Sanskrit corresponding to what is, according to Gzhon 
nu dpal, the explanation o f the fourth dharma is as follows (LAS, 81.3-5): [anut- 
pattikadharmaksantim pratilabhya]*astamydrh bhumau sthitdh cittamanomano- 
vijndnapancadharmasvabhdvanairdtmyadvayagatipardvrttyadhigamdnmanomaya- 
kdyam pratilabhante //. In the translation from the Chinese, the fourth 
explanation starts with this sentence, and is followed by a long passage on the 
mental body, and then the long passage is repeated in what seems to be a dittog- 
raphy (Peking Kangyur no. 776, mdo, vol. ngu, fols. 23668-23761). 

a Restored from the Tibetan.
1590  See DRSM , 62.9-17.
1591  The Sanskrit has a causative form.
1592  LAS, 133.9-13: pramanaptopadesavikalpabhavan mahdmate bodhisattvo maha- 

sattva ekaki rahogatah svapratyatmabuddhya vicdrayaty aparapratyayo drstivikalpa- 
vivarjita uttarottaratathagatabhumipraves'anatayd vyayamate / etan mahdmate 
svapratydtmdryajndnagatilaksanam /.

1593  The terms used in the explanation o f the fourth yoga in the Lankdvatarasutra do 
not match. A  translation of a commentary with the same words as in the quote 
would be: [The expression] “ [acquire] the strong wish” in [the phrase] “ [acquire] 
the strong wish to internalize the wisdom o f the noble ones by himself” (Skt. 
pratyatmdryajndna;  see the explanation o f LAS II.202 above).

1594  In other words, the ability to endure the nonorigination of phenomena was al
ready cultivated on lower levels, and does not ripen from the realization o f non
origination on the eighth level alone.

1595  See the last quotation from the Lahkdvatdrasutra (DRSM, 65.15-16).
1 596  The tnental body is explained in R G W  I.36 and I.134 (J I.131), but in neither case 

is the Lankdvatarasutra directly referred to.
1597  The shorter translation is the one by Chos grub from the Chinese translation o f 

the Lankdvatarasutra by Gunabhadra (see Suzuki 1930:13-14), in which the first 
chapter, featuring the lord o f Lanka, is missing (Peking Kangyur no. 776). The 
larger version is the direct translation from the Sanskrit (Peking Kangyur no. 775).

1598 See Peking Kangyur no. 776, mdo, vol. ngu, fols. 236a2-237bi.
15 99 Aryalankdvataravrtti, Peking Tengyur no. 5519, mdo tshogs ’grelpa, vol. ni, fols. 

I3ib 6- i 32b2.
1600  I.e., the branches o f the ten levels o f the fruit.
1601  In the Peking Tengyur (no. 3486) the quoted passage is in rgyud ’grel, vol. ngu, 

fols. 7b6—8b6.
1602  Tib. ’jugpa.
1603  The Peking Tengyur {op. cit., yby) reads ’jig  rtenpa’i lam ’ba’ zhigpa’i lam instead 

o f jig  rten pa’i ’ba’ zhig pa’i lam (DRSM , 67.13).



1604  The Peking Tengyur (op. tit., 8a6) reads ’du shes instead o f sems (DRSM , 67.24).
1605  A  circle o f light produced by whirling a firebrand.
1606  I.e., a selflessness that implies the ultimate existence o f a mind empty o f duality 

(the Cittamatra view).
1607  The Peking Tengyur (op. tit) reads spangs la instead of spangspa (DRSM , 68.7).
1608  Skt. upapatti. For a list o f the sixty kinds o f mind see Wayman 1992:42-43.
1609  Taking each o f the sixty kinds o f mind alone makes sixty; taking the same sixty 

in pairs makes thirty; taking them in groups o f three makes twenty; in groups o f 
four makes fifteen; in groups o f five makes twelve; in groups o f six makes ten; in 
groups o f eight makes seven;a and finally in groups o f ten makes six. Thus there 
are altogether one hundred sixty sets with either one, two, three, four, five, six, 
eight, or ten kinds o f mind. For a slightly different calculation see Wayman 
1992:42.

a With a remainder o f four, which obviously must be neglected in this calculation.
16 10  DRSM , 67.25-68.8.
16 11  On each o f the four levels stream-entered, once-to-come, not-to-come, and arhat- 

ship, there is an enterer and an abider (see Rigzin 1993:230).
16 12  Each o f the four noble truths has four attributes, those o f the first one being “im

permanence, suffering, empti[ness], and selflessness.”
1613  LAS, 65.9-10: srotapattiphalarh caiva sakrdagaminas tathd / anagdmiphalam caiva 

arhattvarh dttavibhramalf II.
a According to Nanjio -mam.

16 14  In the Peking Tengyur (no. 3486) the quoted passage is in rgyud ’grel, vol. ngu, 
fols. Iib5-i3b6.

1615  These are the three stages o f mind explained in the kriyayogatantra: (1) “To enter” 
means “to realize that no phenomena arise”; (2) “To abide” means “to actualize 
nonconceptuality” ; (3) “To awaken” means “to enter into great compassion to
ward sentient beings” (see Tsepak Rigzin 1993:88).

1616  The Peking Tengyur (Ibid., fol. iia8) reads rjessu ’dzinpas instead o f tjessu dzin 
pa na (DRSM, 69.19).

16 17  In other words, even though they have not yet attained the qualities o f the actual 
bodhisattva levels.

1618  This means that the preliminary levels they enter upon appear to them as if  they 
were the actual levels.

1619  The Peking Tengyur (Ibid., fol. I2a5) reads mkhyen payis instead o f mkhyenpai 
sa, which would mean: “through omniscience, they are explained as [levels o f 
conviction].”

1620  Chap. 13 is: “Gsang ba’i dkyil ’khor rim par phye ba rgyas pa” ; chap. 14: “Gsang 
ba’i dkyil ’khor du ’jug pa rim par phye ba”; chap. 15: “Gsang ba’i phyag rgya 
brgyad rim par phye ba” ; chap. 16: “Gsang ba’i dkyil ’khor du gzud pa la ’jug rim 
par phye rgyas pa” (see Wayman 1992:242). The final chapter o f the “attached 
tantra” (chap. 36) on the empowerment o f the mandala can be seen as a contin
uation o f chapters 13-16  on the secret mandala (Wayman 1992:24),

1621  The Tibetan version o f the Vairocanabhisambodhitantra has an appendix o f seven 
chapters called the “attached tantra” (see Wayman 1992:22).

1622  According to Wayman, the three kinds o f mind correspond to the three 
manomayakdyas o f the Lankavatarasutra. The first o f the three minds (i.e., the 
unequalled one) would then be the means o f the first five perfections; the sec
ond mind (i.e., the immeasurable one) would be the sixth and the seventh per
fections, i.e., prajnaparamitd and updyaparamita; and the third mind (i.e., the 
inconceivable one) would correspond to the last three bodhisattva levels (Way- 
man 1992:75).
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1623  According to the PekingTengyur {op. tit., fol. I2b6) there is no semsbefore ’odgsal.
1624  It is not clear whether the plural particle dag after yan lag is a mere scribal error.
1625  The exact meaning o f ngespar sems here is obscure.
1626  The Peking Tengyur {op. tit., I3a5) has mam par spyodpar byedpa instead o f mam 

par dpyod par byed pa (DRSM, 70.26).
1627  In DRSM , 70.16-24 the words ’byor ba and ’grub pa are in reverse order.
1628  At the end o f the quoted passage the pindartha explains that “the detailed expla

nation according to the ‘attached tantra’ will be analyzed in the chapters on the 
secret {mandalas]” (Peking Tengyur, op. tit., 1366).

1629  The passage referred to is DRSM , 69.15.
1630  Not identified.
1631  I.e., the path o f preparation.
1632  The passage referred to is D RSM , 70.6.
1633  R G W , 14.3: sarvatrdnugatdm anavrtadhiyahpasyanti sambuddhatam.
1634  The four dhyanas are described in II.159 and the preceding prose (LAS, 96-98).
1635  I.e., all ten perfections and levels o f engagement based on conviction.
1 636  The following ten stanzas from the Dharmadhatustotra in the Peking Tengyur (no.

2010) are on fols. {bstod tshogs, vol. ka).
1637  Rang byung rdo rje {Dbu ma chos dbyings bstodpa’i rnampar bshadpa, 38a8) reads 

dri ma medpar instead of dri ma medpas.
1638  The Derge and Peking Tengyur read ni instead of byar (DRSM, 72.6).
1639  Rang byung rdo rje {op. tit., 3862) has dang instead o f the plural particle (?) dag 

and explains (Ibid., 3863): “since the wisdom light o f not grasping dispels the 
darkness of the mind o f countless sentient beings....” (yongssu dzin pa med pa’i 
ye shes kyi ’od kyis sems can dpag tu med pa’i blo’i munpa sel bar byed pas....)

1640  Lit., “taken to be” (etpassim).
1641  The Derge and Peking Tengyur read nyid instead o f kun (DRSM, 72.13).
1642  The Derge and Peking Tengyur read gsum po dang instead of gsum po y i (DRSM , 

72.14).
1643  Rang byung rdo rje {op. tit., 39a8) reads las in place o f la.
1644  Rang byung rdo rje {op. tit., fol. 39a8) explains: “After it has become direcdy man

ifest that worldly existence and nirvana are not different, one realizes the ex
tremely profound arising and passing out o f existence.” (sridzhi ba khyad meddu 
mngon du gyur nos / skye ba dang ’gagpa rab tu zab pa rtogs pa ste.)

1645  Rang byung rdo rje explains {op. tit., 3964-5): “ .. .here it is the design o f a wheel, 
as a sign o f having entered the secret place o f the Buddha.a A  web o f light like the 
mandala o f the Buddha plays about [everywhere], and since one also enters, in a 
single moment the state o f cessation, one realizes equanimity and has gone far. 
Therefore one has crossed the swamp [of samsara]” (... ’di la sangs rgyas kyi gsang 
ba’i gnas la shugs pa’i  rtags su ’khor lo’i bkodpa ste / sangs rgyas kyi dkyil ’khor dang 
’dra ba’i ’od kyi dra bas rtse zhing skad tig la ’gogs pa la yang snyoms par ’ju g pas 
mnyam pa nyid rtogs nas ringdu song ba’i phyir na ’dam las rgal ba yin no).

a The secret place o f the Buddha does not refer to a part o f the body, but to the 
activity o f the Buddhas body, speech, and mind (oral explanation o f Thrangu 
Rinpoche).

1646  Lit., “ in all aspects.”
1647  The Derge and Peking Tengyur read ’bad med Ihun gyis grub gyur pas / bdud kyi 

’khor gyis mi g.yo pa’o instead o f Ihun gyis grub par dbang thob pas 1  bdud kyi pho 
nyas mi g.yospa’o (DRSM , 72.19).

1648  Lit., “the limit.”
1649  The Derge and Peking Tengyurs read sangs rgyas mams kyi instead o f sangs rgyas 

mams kyis (DRSM, 72.23).



1650  I could not identify this stanza.
1651  My translation o f this quote follows Martin (1992:287); see also Jackson 

1990:52-53.
1652  The usage o f “extremely joyful” instead o f the usual “joyful” reflects the distinc

tion between the “real” first bodhisattva level and the preliminary one on the path 
o f preparation (i.e., o f engagement based on conviction).

1653  This sentence differs in the edition o f La Vallee Poussin (MA 12.7-8): ’di la rang 
gi ngo bo’i khyad par gyis by as pa’i dbye ba niyod pa ma yin no / /j i  skad du /. The 
subsequent quotation o f a stanza is identical with Gzhon nu dpals reading, 
though.

1654  M A 12.7-12. The two stanzas are in the first chapter of the Dasabhumikasiitra; see 
NGM PP reel nos. A  38/5 and A  39/13 (the 49 folios o f the old Nepalese manu
script in Gupta script were in disorder and not identified as one text during the 
microfilm work (see Matsuda I996:xv-xvi)), fol. 6b3-4: yathantarikse sakuneh 
padarh budhair / vaktum na sakyarn na ca darsanopagam II tathaiva sarvdjinapu- 
trabhiimayo / vaktum na s'akydh [kuta eva]3 srotum //.

a The aksaras in brackets are not readable, and given according to Rahder 
1926:10.17-20.

1655  See above.
1656  DRSM , 73.18 ...dangpo de las dangpor... must be corrected to ...dangpo de la 

sa dangpor....
1657  This reasoning is not conclusive, given that 112 qualities, as shown in the follow

ing quotation from the Dasabhumikasiitra, are attained only after the first real 
bodhisattva level. In other words, an instantaneous experience o f mahamudra 
when the mind is for the first time free from mental fabrication on the level o f 
conviction through engagement does not entail that the buddha qualities have 
matured on this early level.

1658  Gzhon nu dpal marks the ellipsis within his quote with zhes bya ba nasi
1659  The Sanskrit repeats the phrase tatharupam viryam... in the instrumental, while 

the Tibetan puts the correlative construction at the end o f the sentence.
1660  Skt. ekaksanalavamuhiirtena. Technically speaking, ekaksana is the shortest pos

sible moment; lava, too, is a term for a short moment, while muhiirta designates 
a period o f time that can last a little longer. Given the nonphilosophical context, 
the compound simply stands for a short period o f time.

1661  Matsuda 1996: ms. A, fol. I2a3~4 and i2bi-2: [yo]3 ’syam pratisthito bodhisattvd0 
bhuyastvena jambudvtpesvaro bhavati / c mahaftsvaryadhipatyaprati- 
labdho... akdnksams ca tatharupam viryam drab hate lc yatkariipena virydrambheruf 
sarvagrha(kalatrabhogan utsrjya tathdgatasasane pravrajati / pravrajitas ca sann 
ekaksanalavamuhiirtena samadhisatam ca pratilabhate %samapadyate ca /g buddha- 
satarn ca pasyati lc tesdh cadhisthanam samjdnite / lokadhatusatam ca ka[mpayati / 
ksetrasatah]* cakramati /  lokadhatusatan cavabhdsayati / sattvasatan ca paripaca- 
yati / kalpasatan ca tisthati 1  kalpasatah ca purvantapardntatah pravisati / dharma- 
mukhasatah ca pravicinoti / kayasatah cddarsayatib / kdyam kayah ca bodhisattva- 
sataparivaram adarsayati I.

The passage is missing in mansucript B o f Matsudas facsimile edition 
(NGM PP A  38/7). In Rahder s (1926) edition the passage is on p. 21.31-p. 22.19 
(1st bhumi, XX), and in Kondo s (1936) edition it is on p. 29.10-p. 30.7. 

a The aksaras in brackets are not readable in the old Nepalese manuscript. The gaps 
have been filled in with the help o f Rahder and Kondo. 

b Rahder: -satvo (et passim), 
c Rahder: omits the danda. 
d Kondo: -he-.
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e Kond5 : -na. 
f  Kondo: -parigraha. 
g Kondo: omits, 
h Kondo: ca darsayati.

1662  This last sentence is missing in the Sanskrit.
1663  I have problems construing gsungs pa de. The demonstrative pronoun probably 

refers to the qualities taught, and is thus taken up again by yon tan de dag in line 4.
1664  Lit., “wife.”
1665  In other words, the instantaneous realization o f mahamudra does not entail that 

all the qualities are complete from the first moment.
1666  The founder o f the Lha pa Bka’ brgyud pas (see Smith 2001:43).
1667  R G W , 6.11: tatra katame te buddhadhatoh sastyakaravisuddhiparikarmagunah. 

This sentence o f the vydkhyd is not quoted in the form o f a pratika here.
1668  The causative [yongs su] sbyong byed, Skt. paryavadapayati is used in the de

scription o f the threefold process o f polishing the vaidurya gem (see R G W , 
5.9-14), which illustrates the spiritual purification by means o f the three 
dharmacakras.

1669  This clause is a paraphrase o f buddhadhatoh and -visuddhiparikarmagunah.
1670  R G W , 6.11-13: tad yatha caturakdro bodhisattvalamkarah / astakaro bodhi- 

sattvdvabhdsah / sodasakaraa bodhisattvamahakaruna / dvatrimsadakararh bodhi- 
sattvakarma /.

a According to B (464); A  is missing. Johnston reads -ri.
1671  Tib. de nyid has no equivalent in the Sanskrit.
1672  MSABh, 119.21-22: mitram frayed ddntas'amopas'antam gunadhikam sodyamam 

dgamathyam /prabuddhatvam vacasdbhyupetam krpdtmakam khedavivarjitam call.
1673  The Sanskrit equivalents of the sixty factors within the cleansing process are taken 

from Vairocanaraksitas Mahayanottaratantrasastratippani (MUTST) (Nakamura 
1985:4-6).

1674  M U TST, 4.26-27.
1675  Tib. rtogs. The tippani (M UTST, 5.2) has gati, which is glossed: “ [thebodhisattva] 

understands all dharmas and intentions o f sentient beings” (gacchati sarva-
dharmesu sattvasayesu).

1 676  Tib. shespa; the tippani (M UTST, 5.3) has djndndvabhdsa, qualified by the com
pound srotdpannddijinaparyantajnanalaksanah: "whose defining characteristic is 
the knowledge o f a stream-enterer and so forth (up to the victorious one).”

1677  The four pratisaranas are (x) relying on the teaching, not the teacher, (2) relying 
on the meaning, not the letter, (3) relying on the definitive meaning, not the pro
visional meaning, and (4) relying on wisdom, not on normal consciousness (see 
Lamotte 1949:341-61).

1678  Read zhespa’o instead o f shespao.
1679  Vairocanaraksitas tippani (M UTST, 5.10) has ahamkdramamakdra-, “the notion 

o f an I and my.”
1680  The tippani (M UTST, 5.14) lists “the demon o f thirst” (trsnadasa-) instead.
1681  M U TST, 5.16: “overcome by greed” (lobhabhibhuta-).
1682  Ibid.: “having ineffective views” (akarmadarsi-).
1683  Ibid., 5.17: “rejoicing in samsara” (samsardbhirata-).
1684  I could not locate this precise sentence in the Dharanisvararajasutra, but a simi

lar sentence occurs at the end o f the presentation o f sixteenfold compassion: 
khamsgsum thams cad las ’byung ba’iphyir de dag la chos bstan par bya snyam du. ... 
(Peking Kangyur 813, mdo, vol. nu, fol. I32b6).

1685  The paragraph on the thirty-twofold activity in the tippani (M U TST, 5.20) is
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introduced in the following way: “The special thirty-twofold activity o f a bodhi- 
sattva” (bodhisattvasyavenikam dvatrirhsadakaram. karma).

1686 M UTST, 5.20-21: mohaprasuptdn sattvdn prajnaya prabodhayati. The remaining 
thirty-one points are each introduced by a compound referring to sattvdn, whose 
case ending (acc., pi., masc.) they share.

1687  Tib. yongs su ’dzin pa; I follow the Sanskrit samdddpayati here.
1688 The Tibetan (theg pa dman pa las) has probably mistaken hinddbimuktikan 

(M UTST, 5.21) for an ablative.
1689  Lit., “connects.”
1690  M UTST, 5.23: kudrstipravrttan samyagdrstau. The previous verb yojayati refers to 

this point as well, but the Tibetan has ’godpa.
1691  Cf. the tippani (M UTST, 25-26): vyapddabahulan ksdntimaitrivihdritaydm.
1692  M UTST, 5.26: kuslddn virydrambhe.
1693  The tippani (M U TST, 5.27) has smnisarhprajhdne (“ ...in  recollection and all- 

inclusive knowledge”) against Tib. bsam gtan.
1694  Lit., “connects.”
1695  Bio Idan shes rab has chu bo bzhirm  his Thegchen rgyud bla’i don bsduspa, 1766. 

The Bod rgya tshig mdzod chen mo (s.v.) explains these four currents as being ig
norance, [wrong] view, existence, and thirst; or, alternatively, birth, old age, sick
ness, and death.

1696  Lit., “connects.”
1697  Lit., “connects.”
1698  Lit., “connects.”
1699  Tib. rjes su dran pa drug, i.e., the recollection o f the teacher, the Buddha, the 

Dharma, the Sangha, discipline, abandoning, and the deity (see M V Y  § 1149-54).
1700  The tippani (M UTST, 6.11) has Idstrratnadurasthitan (“ .. .those who are far from 

the teacher and the jewels”) against Tib. rjes dran drug dang ba.
1701  The tippani (M UTST, 6.12) has tatprahane (“ ...in  [the practice of] abandoning 

those”) against Tib. dge ba’i chosyongs su rdzogspa.
1702  R G W , 6.14: tannirdesanantaram. buddhabodhih sodasakara? mahabodhikaruna- 

nirdesena paridipita /.
a According to B (4b3); A  is not available. Johnston reads -akara- (in compound).

This sentence from the vyakhya is not quoted in the form o f a pratika here.
1703  Peking Kangyur 813, mdo, vol. nu, fol. I35b6.
1704  Ibid., fol. I36a2~3.
1705  In this enumeration the Tibetan text has numbers after each point.
1706  See Schmithausen 1987: vol. 2, 407, fn. 724.
1707  Takasaki (1966:153) lists these sixteen points on the basis o f the Chinese transla

tion o f the Dhdranisvararajasutra.
1708  R G W , 6.15—16: tannirdesanantaram buddhaguna dasabalacaturvaisaradya- 

stadasavenikabuddhadharmanirdesena paridipitah /.
1709  Peking Kangyur 813, mdo, vol. nu, fol. i45a7-8. This is the beginning o f the first 

of the ten strengths, i.e., the strength o f knowing right from wrong (lit. “ . . .o f  
what abides and what not,” Skt. sthdndsthdnajndnabala). See M V Y § 120-29.

1710  R G W , 6.16-17: tannirdesanantaram buddhakarma dvatrirhsadakarama nirut- 
taratathagatakarmanirdesena paridipitam /. This sentence o f the vyakhya is not 
quoted in the form o f a pratika here.

a According to B (4b4); A  is not available. Johnston reads -akara- (in compound). 
See also Schmithausen 1971:133.

1711  R G W , 6.17-18: evam imdni sapta vajrapadani svalaksananirdesato vistarena 
yathasutrdm anugantavydni /.

1712  R G W , 6.18: kah punar esdm anuslesah /.
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1713  This sentence o f the vydkhya is not quoted in the form o f a pratika here.
17 14  R G W , 7 .1—.4: buddhad dharmo dharmatas cdryasamghah / sarhghe garbho 

jnanadhdtvaptinisthah / tajjnandptis cagrabodhir balddyair dharmair yuktd sar- 
vasattvarthakrdbhih //.

1715  In accordance with the Sanskrit (sahghe) the ablative las (DRSM 79.2) should be 
changed into a locative.

17 16  Tib. mthar, which is a technical translation o f nistah, is difficult to construe and 
thus taken over to the next sentence.

17 17  See VY, 21.8.
17 18  I could locate this quote neither in the Aryasubahupariprcchanamatantrapin-

ddrtha nor its vrtti.
17 19  See Rngog Bio ldan shes rab: Theg chen rgyud bla ma’i bsdus don, 2b2.
1720  R G W , 21.6-7: gotrarh ratnatrayasydsya visayah sarvadarsindm /.
1721  See Takasaki 1966:336.
1722  In terms o f enlightenment, Gzhon nu dpal (DRSM , 14.19-20) accepts only the 

svabhavikakaya as a fit candidate for the ultimate truth, but here the dharmakaya, 
too, is taken as the support o f the qualities (DRSM, 508.12).

1723  For a translation o f R G V  III.1-3 see above, section 3 in the introduction o f this work.
1724  The pratika o f the Tibetan Ratnagotravibhdgavyakbya on p. 508,1.12 de la brten 

pa refers to the preceding pratika in line 6 on the same page (dri ma medpd’i de 
bzhin nyid bshad zin nas), but is glossed as chos sku (DRSM, 508.12). To go by 
R G W  I.24, where stainless suchness is explained as dharmakaya, and suchness 
with stains as buddha nature, this is not impossible, but it gives R G V  III.i a dif
ferent connotation (in that the dharmakaya and buddha nature do not only dif
fer in terms o f the presence or absence o f adventitious stains).

1725  In the sense of being provided with a place to exist.
1726  DRSM , 508.21-22.
1727  The simile o f the painters is explained in RG V  1.88-92 (see Takasaki 1966:263—64).
1728  In a base the ochre o f a turmeric plant turns red.
1729  DRSM , 98.7-9 and 75.2-4.
1730  The Sanskrit equivalent yoga does not rule out such an understanding. The term 

yoga is used in R G V  I.42-44 to define the relation between buddha nature and 
the cause and result o f its purification (see Takasaki 1966:225-29).

1731  DRSM , 29.18-21 and 323.19-23.
1732  This is the way Rngog Bio ldan shes rab explains it in his Theg chen rgyud bla ma’i 

don bsdus pa (see fol. 33b!—3 and also DRSM , 5.4-10).
1733  Not identified.
1734  DRSM , 239.17-21.
1735  Ibid., 119.26-120.10.
1736  Ibid., 448.25-449.1.
1737  Ibid., 33.21-24.
1738  M i bskyod rdo rje: “Rje Yid bzang rtse ba’i Rgyud gsum gsang ba.. 1 0 0 3 . 3 - 5 :  

khyod kyi sems can thams cad la sangs rgyas kyi snyingpo gnaspa’i tshe / sangs rgyas 
de gnas pa min / sangs rgyas de’i rigs dang ’dra ba zhiggnas pa yin / ’dra ba de la skye 
mched druggi khyad par ba yin pas ’di Ita bu zhigsems can layodpayin zer nas / 
dpal karmapa rang byung rdo rje gi lung drangs mod / di mi ’thadpa la /. ...

1739  D RSM , 239.15-17.
1740  R G W , 5.5-6: tatah sutraniddnaparivartanantaram buddhadhatuh sastydkaratad- 

visuddhigunaparikarmanirdesena paridipitah / visodhye rthe gunavati tadvisud- 
dhiparikarmayogat /.

1741  Fibroferrite has the ability to make pure gold manifest, if  placed in contact with 
gold ore. Cf. Gzhon nu dpal’s example o f a mixture o f turmeric powder and lime



(to illustrate the sixty cleansing factors applied to the buddha element o f sentient 
beings), which manifests the quality “redness.”

1742  The numbering follows Steinkellner’s (1977) Verse-Index.
1743  The Tibetan has an ablative; according to the Sanskrit the meaning is “through 

[its] complete cause.”
1744  For Dharmakirti the svabhava o f the cause does not really exist as such, the term 

only referring to an “accumulation o f causes” (Steinkellner has Ursachenkomplex). 
Thus the term svabhava is only used metaphorically to designate a set o f causes 
(caused themselves by their own respective causes) which jointly bring forth the 
effect (see Steinkellner 1971:185-86).

1745  PV I.7 (Ed. Gnoli 1960:6.24-25): hetuna yah samagrena karyotpado numiyate / 
arthantaranapeksatvdt sa svabhavo ’nuvarnitah II. For a German translation see 
Steinkellner 1971:185.

1746  See DRSM , 37.13-23.
1747  Tib. ye shes de dag.
1748  This is probably the example o f a huge painting o f the universe inside an atom 

quoted from the Avatamsakasiitra in R G W  I.25 to illustrate the third inconceiv
able point that buddha qualities are contained in ordinary people (see Takasaki 
1966:189-92).

1749  R G V  I.i37-i46b (J I.i34-i43b). See Takasaki 1966:281-83.
1750  The Tibetan translation mam par smin pa bzhin would then be a misunder

standing of the Sanskrit construction. See de Jong 1979:574.
1751  R G W , 69.11-12: garbhakosamalaprakhyah saptabhiimigatd m alalf / vikosagar- 

bhavaj jhanam avikalpam vipakavat //.
a According to B (3604); fol. 27b o f A  is not readable. Johnston reads mala. See also 

Schmithausen 1971:156.
1752  That is, the sixth example, that o f a seed inside bark that develops into a tree (see 

Takasaki 1966:273-75).
1753  Cf. the explanations o f the buddha qualities nos. 1, 4, 5, 6, 7 and 8 above.
1754  Cf. the explanations o f the buddha qualities nos. 2, 3 and 10.
1755  In a recent study o f the Tathagatagarbhasutra, Zimmermann (2002:63-64) argues 

that the main focus o f the example o f the tree lies not on the growing tree, but 
on the imperishability o f its seed and the fact that the result (karya), namely the 
tree, is already contained in the seed; while in the eighth example the fact that 
the cakravartin is still an embryo does not seem to be crucial for an understand
ing o f it. His cakravartin-like nature will not change, inasmuch as his future role 
is already preprogrammed, and his poor mother already protected.

1756  The dharmakaya is the nature o f the qualities constituting a buddha. It thus 
stands for fully developed qualities.

1757  Cf. Gzhon nu dpal’s explanation o f the illustration based on the vaidurya stone and 
the mud in the Sagaramatipariprccha, which is quoted in R G W  1.68: “Since here 
in this example it was taught that a polished and stainless jewel was thrown into the 
mud, the example of the jewel illustrated the dharmakaya o f the buddhas. Here it 
was taught as something illustrable by the example of the vaidurya, sentient beings’ 
nature of mind and the dharmakaya being so similar in type.” (DRSM, 362.18-20)

1758  Commenting on a passage o f the Anunatvapurnatvanirdesasutra in R G W  I.48, 
which states that the dharmakaya is called the buddha element when covered with 
stains (see Takasaki 1966:231-32), Gzhon nu dpal says: “Here, as to [the expres
sion] ‘the very (eva) dharmakaya’ as [used] in the context o f an impure state, the 
element o f the state o f sentient beings has in turn been given the name o f the 
fruit, [namely] the level o f a buddha, it having been said: ‘Because its (i.e., buddha 
nature’s) fruit has been metaphorically applied to the buddha potential.’ And pre
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cisely such a dharmakaya is called samsara, the inner essence having been given 
the name of that which covers [it].” (DRSM , 335.17-20.)

1759  There is no doubt, however, that RG V  1.27 belongs to the root text, since it is 
also contained in the Chinese kdrika version.

1760  In fact, the stanza belongs to one o f the oldest building blocks o f the Ratna- 
gotravibhdga. See Takasaki 1966:14 and Schmithausen 1971:126-29.

1761  Skt. upacara. Gzhon nu dpal explains this term by use o f the example o f a Brah
min boy who is called a lion because he is a hero and fearless (DRSM, 150.10-12). 
Whereas a real lion is an animal, here the word lion is only metaphorically ap
plied to the brave boy.

1762  R G W , 26.1-4: buddhajhdna[ntargam]*dt sattvarases tannairmalyasyadvayatvat 
prakrtya / bauddhe gotre tatphalasyopacarad uktah sarve dehino buddhagarbhah II.

a Not readable in B (i5a4); A  is not available.
1763  This is in keeping with explanation no. 11 (see above).
1764  Rngog Bio ldan shes rab: Theg chen rgyud bldi don bsduspa, 2961-2.
1765  D RSM , 268.2-3.
1766  R G W , 76.1-2: ndpaneyam atah kimcid upaneyam na kimcana / drastavyam bhii- 

tato bhutam bhutadarsi vimucyate II.
1767  R G W , 76.3-4: sunya dgantukair dhatuh savinirbhdgalaksanaih / asunyo nuttaraih 

dharmair avinirbhdgalaksanaih II.
1768  For a list o f texts in which it occurs, see Takasaki 1966:300.
1769  In D RSM ’s quote the equivalent for evarh is missing.
1770  According to the Sanskrit: “Somebody possessing a vision o f reality... .”
1771  AAV Sphutartha, 72.1—4: yasmdd evarh bhavabhinivesena mukter anupapattir ato 

apavadasamaroparupam apanayanapraksepam kasyacid dharmasydkrtva idarn eva 
pratityasamutpannam sarhvrtyd tathyaruparh rupadi nihsvabhavadirupato nirupa- 
niyam evah ca mdydgajena aparamayagajaparajayavad viparydsanivrttyd tattvadarsi 
vimucyata iti I.

1772  See DRSM , 441.1-3.
1773  See my translation o f DRSM , 5.4-10.
1774  One could argue in favor o f Gzhon nu dpal, though, that “door o f wisdom” can 

also mean “cause o f wisdom.”
1775  R G W , 77.2: . . .ekanayadharmadhdtvasambhedajhdnamukham agamya....
1776  Skt. nimitta can mean both; the Tibetan translation rgyu mtsban suggests the 

meaning “cause.”
1777  R G W , 76.5-6: kim anena paridipitam  / yato na kimcid apaneyam asty atah 

prakrtiparisuddhat tathagatadhatoh sarhklesanimittam dgantukamalaJunyatapra- 
krtitvad asya /.

1778  See RG V 1.154 (J I.151). For a translation o f this stanza see above, p. 12.
1779  R G W , 76.6-7: ndpy atra kimcid upaneyam asti vyavadananimittam dvinirbhaga- 

suddhadharmatcHprakrtitvat I
a See A  I9a4 and B 39b3. Johnston omits for no reason td; probably this is only an 

oversight.
1780  In view of the following quotation o f the Srimaladevisutra, the reading o f the 

Narthang and Peking editions (chos dag nyid) is preferred, with the compound 
avinirbhagasuddhadharmata taken as the abstract o f a bahuvrihi.

1781  This reading is also recorded in the Derge Tengyur (Nakamura 1967:149,1.7).
1782  Rngog Bio ldan shes rab: Theg chen rgyud bldi don bsdus pa, 33a6-b3.
1783  Lit., “properties.”
1784  R G W , 76.8-9: sunyas tathdgatagarbho vinirbhagair muktajhaih sarvaklesakos'aih 

/ asunyo gahgdnadivalikdvyativrttair avinirbhagair amuktajhair acintyair buddha-
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dharmair /. The quoted passage is partially unreadable in B (35^3-4); but avail
able from A  (1934-5).

1785  There are ten aspects o f wisdom, which differ only with regard to various objects.
1786 This involves denying the dharmata or suchness the status o f a substantial cause, 

the qualities being merely produced by the fortified potential. For a presentation 
of such an interpretation, see Seyfort Ruegg 1969:293-96.

1787  See DRSM , 446.5-17.
1788  Cf. R G W , 8.1: anadimadhyanidhanaprakrtdtvad asamskrtam (RGV I.6ab).

a According to B (534). See also Schmithausen 1971:134. Johnston wrongly reads 
-prakrta-.

1789  See DRSM , 83.16-21.
1790  MSABh, 46.3: tribhih kayais tu vijheyo buddhanam kayasamgrahah /.
1791  Cf. Makransky (1997:2891?) who discusses Tsong kha pas and Go ram pa’s views 

on the distinction between three and four kayas. According to Tsong kha pa, 
Haribhadra accepts three kayas when the first kaya is dharmakaya and jhana is 
included. But when the first is svabhavikakaya, the second must be thcjnanatmiko 
dharmakayah.

1792  DRSM , 84.16.
1793  Ibid., 84.21-85.1.
1794  Ibid., 85.1-86.11.
1795  R G W , 8.7-8: samskrtaviparyayendsamskpam veditavyam / tatra samskpam ucyate 

yasyotpado ’p i prajfidyate sthitir api bhango ’p i prajndyate / tadabhavad buddha- 
tvam anadimadhyanidhanam asamskpadharmakdyaprabhdvitarh drastavyam /.

1796  Not considered as a stanza o f the root text by Johnston. See Nakamura 
1967:107.4-5 and D RSM , 380.3 and 380.6.

1797  DRSM , 380.12-17.
1798  R G W , 13.15-20: ya evarn asatas ca nimittdrambanasyadarsandt satas cayathd-bhu- 

tasya paramdrthasatyasya darsanat tadubhayor anutksepdpraksepasamatdjndnena 
sarvadharmasamatabhisambodhah so sya sarvakdrasya tattvadarsanavibandhasya 
pratipakso veditavyo yasyodayad itamsyatyantam asamgatir asamavadhanam 
prajndyate* / sa khalv esa dharmakayapraptihetur avikalpajfidnadarsana- 
bhdvanamdrgo vistarenayathasutram prajndparamitanusdrendnugantavyah /

a According to B (9a2); A  is not available. Johnston wrongly reads pravartate. See 
also Schmithausen 1971:137.

1799  DRSM , m.8.
1800  Ibid., 1x9.23-24.
1801  A  problem that leads Rgyal tshab rje to take merely the fortified potential as the 

substantial cause o f the qualities (see Seyfort Ruegg 1969:295).
1802  Space being compared to buddha nature.
1803  CS, 86.13-14: yatha bijasya drsto ’nto na cadis tasya vidyate / tatha karanavaikalyaj 

janmano ’p i na sambhavah //. For the Tibetan, Sanskrit, and English see Lang 
1986:86-87.

1804  BYCST, 154.17-18: yatha nama cirakalapravrttasydsyaa hetuphalaparamparayd
pravartamdnasya bijasantanasyanadimato ’nto drsto__

a Skt. asya has no equivalent in the Tibetan.
1805  Lit., “looked after.”
1806  See BHSD under ayatanika.
1807  DRSM , 120.15-121.5.
1808  D hD hW , 707-8. See Mathes 1996:154.
1809  D hDhW , 706-7 (Ibid. 1154). That this sentence o f the vrtti posed a problem is 

reflected in its deviant transmission in Gzhon nu dpal’s commentary. Against the 
readings o f all Tengyur editions (.. .gnasyongs su gyur pa rtagpa yin no) the hand
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written commentary (text A) reads gnasyongs su rtagpa yin no and the block print 
(text B) gnasyongs su brtagpa yin no, a mistake that conveniently gets rid o f the 
(for Gzhon nu dpal) problematic “permanent.” (See DRSM , 121.3.)

18 10  R G W , 41.15-17: tasmdc chdriputra ndnyah sattvadhatur nanyo dharmakayah / 
sattvadhatur eva dharmakayah / dharmakaya eva sattvadhatuh / advayam etad 
arthena / vyanjand* matrabheda itia /.

a B (2432) reads -mdtran naneti; emended according to Johnston.
18 11  R G W , 41.20-21: dosagantukatayogad gunaprakrtiyogatah / yatha purvam tatha 

pascad avikaritvadharmata II.
18 12  In other words, former and later moments o f buddha nature are connected in 

terms o f having an identical nature. The blossoming o f buddha nature into bud- 
dhahood does not involve a change in quality but only in quantity.

18 13  Tib. tha malgyi shes pa. Gzhon nu dpal explains that the word tha mal does not 
mean “ordinary” here, but “unfabricated” (DRSM , 340.2).

18 14  See also Mi bskyod rdo rje (“Rje Yid bzang rtse ba’i Rgyud gsum gsang ba... ,” 
1003.3-5), who criticizes Gzhon nu dpal for first distinguishing a buddha nature 
that abides as the six ayatanas from an actual Buddha, and then citing Rang byung 
rdo rje as a support for such a stance.

1815  Tib. mam par rig pa mi rig pa, Skt. asamviditavijhapti (see Schmithausen 1987: 
vol. 1, 89 and vol. 2, 385-86).

18 16  The example is quoted in the Ratnagotravibhdgavdkhyas explanation o f the third 
inconceivable point (the buddha qualities also exist inside ordinary people) in 
RG V  I.25 (see D RSM , 239.13-14).

18 17  DRSM , 122.2-3.
1818  Ibid., 236.6-8.
1819  Ibid., 121.22-25.
1820  Ibid., 74.26-75.3.
1821  In support, Gzhon nu dpal adduces P V 1.7 (see above).
1822  In R G W  Li.
1823  R G W , 2.10-13: sraddhagamaniyo hi sdriputra paramarthah / paramdrtha iti 

sdriputra sattvadhdtor etad adhivacanam / sattvadhatur iti sdri[putra/a tathdgata- 
garbhasyaitad adhivacanam / tathdgatagarbha iti sdriputra dharmakayasyaitad 
adhivacanam.

a Missing in B (2a3); A  is not available.
1824  R G W , 2 0 .4 -5 jagaccharanam ekdntam (?)* buddhatvarh pdramdrthikam / muner 

dharmasanratvat tannisthatvadgandsya ca II.
a Johnston reads ekatra, which does not fit the context. Folio nb of manuscript B 

is hardly readable and manuscript A  is not available, so that the correct reading 
could well have been ekdntam (see also Schmithausen 1971:140).

1825  R G W , 84.3-4: yad uktam dkasalaksano buddha iti tat pdramdrthikam avenikam 
tathagatandm buddhalaksanam abhisamdhayoktam /.

1826  DRSM , 24.4-5.
1827  Ibid., 14.20-21.
1828  Ibid., 14.19-20.
1829  Tib. Idan pa, Skt. yoga.
1830  Ibid., 509.9-12.
1831  Ibid., 84.23.
1832  Ibid., 338.23-339.1.
1833  Ibid., 16.14—17.
1834  Ibid., 16.17-18.
1835  In a way it would be better to translate “awareness and emptiness,” but “awareness- 

emptiness” does have this meaning also.
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1836  Ibid., 400.23-24.
1837  Ibid., 101.18-24. See also below, “Two Types o f Emptiness” (chapter 6).
1838  According to Thrangu Rinpoche one has to distinguish two types o f “self- 

awareness.” One is the epistemological self-awareness of the Yogacaras, and the 
other one the realization of ones own true nature o f mind, or soteriological “self- 
awareness,” or rather “self-realization” (for a recent discussion o f a similar dis
tinction see also Yao 2005:126-27). In the context o f the Ratnagotravibhaga, “self- 
awareness” must be taken in its soteriological sense, namely as described by the 
term so so ranggis rig par bya ba (Skt. pratyatmavedaniyd) in R G W , 1.7. In the 
vyakhyd on RG V  I.i the content o f self-realization is taken to be the seven vajra 
points. These seven are further explained by Gzhon nu dpal as “the meaning and 
object o f comprehension that have the nature o f self-realization (so so ranggis rig 
pa), [that is,] a direct [perception] arisen from meditation” (see DRSM , 
20.26-21.1). In other words, self-awareness does not refer to a mental factor o f a 
perceiving consciousness, but to an experience beyond the ordinary duality o f a 
perceiving subject and perceived object. It is a realization that is not different from 
its realized object anymore.

1839  DRSM , 481.23-24.
1840  TD , 92.10-11: “Thus [all] phenomena that are o f one taste are unobstructed and 

without an abode. They are all luminous— as [experienced] in the samadhi [of re
alizing] reality as it is” (evam ekarasa dharma nirasahga niraspadah /prabhasvara 
ami sarve yathabhutasamadhina II).

1841  T D T , i86by-8: ro gcig pa ni de bzhin nyid du ro gcig pa’o I ... I  thogs pa med cing 
zhes bya ba ni rang bzhin sgro btags medpa’o / /gnas medpar zhes bya ba ni ma skyes 
pa ste /.

1842  See TD T , i87ai-2: “Luminosity refers to self-awareness (i.e., self-realization), in 
view o f its being naturally free from stains.... One may ask, How does one see the 
phenomena of reality, whose nature is such a suchness? Therefore [Maitrlpa] said, 
‘ . . .as [experienced] in the samadhi [of realizing] reality as it is.’ The latter is a path 
that is endowed with samatha and vipasyana united into a pair” (’odgsal zhes bya 
ba ni rang bzhin gyis (text: gyi) dri ma spangs pas rang rig pa ste I ... /  de Itar gyur 
pa’i de bzhin nyid kyi bdag nyid kyi de kho na nyid kyi chos mams j i  Itar mthongzhe 
na / de’i phyirji Itar ’byung ba’i ting nge ’dzin gyis zhes bya smras te / zhi gnas dang 
lhag mthong zung du jugpa dan Idan pa’i lam n iji Itar ’byung ba’i ting nge ’dzin no).

1843  JN A , 478.10-13: “In the Uttaratantra (i.e., Ratnagotravibhaga) [we find] the words 
that the Dharma must be realized by oneself. Since it has been stated that false 
imagining exists, there is no other refuge apart from [this] self-awareness.” (ut- 
taratantre calpratyatmavedyo dharmah / ity evaksaram / na cabhutaparikalpo ’stiti 
bruvatah svasamvedanad anyac charanam f.)

1844  In the process o f self-awareness, or self-realization, I take it that the experience o f 
luminosity is nothing else than a luminous experience.

1845  See also my translation o f D RSM , 102.4-9 on p. 356.
1846  See DRSM , 14.22-15.8.
1847  Lit., “an essential nature that is not mixed with other own-beings” (DRSM , 14.25).
1848  Gzhon nu dpal only quotes Candraklrti s examples o f an own-being (see my trans

lation o f D RSM , 15.2—8), which could give the impression that Candraklrti ac
cepts the hotness o f fire as being the fires own-being. In his Prasannapada, how
ever, Candraklrti continues: “Even though the worldly convention has been 
established that it is an uncreated own-being, we claim in this case, too, that this 
heat must not be understood to be the own-being o f fire, given that it is created. 
In this case the dependence o f fire on causes and conditions is perceived when a 
lens, kindling, and the sun conjoin or when sticks are rubbed together or the like,
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heat not occurring separately from fire. Therefore heat, too, is born o f causes and 
conditions” (PP, 260.9-12: tad evam akrtakah svabhava iti lokavyavahare 
vyavasthite vayam idariim brumoyad etad ausnyarh tad apy agneh svabhavo na bha- 
vatiti grhyatdrh krtakatvdt / iha manindhanadityasamagamad arariinirgharsanades' 
cagner hetupratyayasapeksataivopalabhyate / na cagnivyatiriktam ausnyarh sarhbha- 
vati l  tasmad ausnyam api hetupratyayajanitarh I).

1849  In his commentary on M M K  V.i Candrakirti explains: “In this respect six ele
ments have been taught: they are known as earth, water, fire, wind, space, and 
consciousness” (PP, 129.8: tatra sad dhatava uktah prthivyaptejovdyvdkasavi- 
jitdnakhyah I).

1850  In his commentary on M M K  V.yab Candrakirti explains: “The five remaining 
elements— earth and the others— should be known, like space, to be, in terms o f 
their own nature, free from the concepts o f entity, nonentity, object to be char
acterized, and defining characteristic.” (PP, 134.10-11: prthivyadidhatavo ye 
pahcdpare '■'vasisyantea / te 'py akasavad bhavdbhdvalaksyalaksanaparikalpasvarupa- 
rahitah parijheyd. ...)

a Corrected according to de Jong 1978:42.
1851  This is particularly clear in M M K  XVIII.7, which says: “When the realm o f mind 

has ceased, that which is to be expressed also ceases. This is because the true na
ture o f phenomena is, like nirvana, without production and destruction.” 
(MMK, 25.1-2: nivrttam abhidhatavyarh nivrtte cittagocare (de Jong reads nivrttas 
cittagocarah) / anutpannaniruddha hi nirvdnam iva dharmata //.) Candrakirti ex
plains: “I f  there was some realm of the mind, then speech would function after 
some characteristic sign has been imputed. When, however, an object has not oc
curred to the mind, where is then the characteristic sign by which speech would 
function?” (PP, 364.8—10: yadi cittasya kascid gocarah sydt tatra kimcin nimittam 
adhydropya sydd vdcarh pravrttih /yada tu cittasya visaya evdnupapannas tadd kva 
nimittadhyaropo yena vdcarh pravrttih sydt I I ....) This means that the imputation 
o f characteristic signs is necessary for something to be expressible in the concepts 
o f language. But once reality is no longer subjected to ones false imagining, noth
ing remains to be expressed by speech.

1852  Perception (upalabdha) is here explained from the side of the object.
1853  PP, 265.3-5: avidydtimiraprabhavopalabdharh bhdvajatarhyendtmand vigatavidya- 

timirandm aryandm adarsanayogena visayatvam upayati tad eva svarupam esarh 
svabhava iti vyavasthdpyate / tasya cedarh laksanarh /.

1854  “I f  it is indeed claimed by you that it [only] exists in dependence on labelling, 
what kind o f thing is it, [then, in reality]? It is the true nature o f phenomena; it is 
their true form. And what is the true nature o f phenomena? It is the own-being 
o f phenomena. And what is the own-being? It is the natural state. And what is the 
natural state? It is emptiness. And what is emptiness? It is lack o f essence. And 
what is this lack of essence? Suchness. And what is suchness? It is existence as it is, 
a state without change, and permanent abiding. The continuous nonarising o f fire, 
etc., is called own-being because it does not depend on anything else and is nonar
tificial.” (PP, 264.iifF.: yadi khalu tad adhyaropad bhavadbhir astity ucyate kidrsarh 
tat I  yd sd dharmanam dharmata nama saiva tatsvaruparh / atha keyarh dharmanarh 
dharmata /dharmanam svabhavah / ko yam svabhdvah /prakrtih /kd ceyarhprakrtih 
/ yeyam sunyatd / keyarh sunyata / naihsvdbhavyam / kim idarh naihsvdbhdvyam / 
tathata / keyarh tathatd / tathabhdvo vikdritvarh sadaiva sthayita / sarvadanutpada 
eva hy agnyadinarh paranirapeksatvdd akrtrimatvdt svabhava ity ucyate III)

1855  PP, 265.7-8: sa caisa bhdvdndm anutpadatmakah svabhavo ’kirhcittvenabhdva- 
mdtratvdd asvabhava eveti krtvd ndsti bhdvasvabhava iti vijheyarh //.

1856  Even though there are a number o f differences between the two, they agree that
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the second dharmacakra is surpassed by the third, and that the reasoning o f the 
analytical Madhyamaka works only apply to what is defined as adventitious stains 
in the Ratnagotravibhaga.

1857  I.e., to the process o f labeling, which involves the alteration of one’s subjective re
ality by mental fabrications.

1858  Cf. M M K XVIII.9: “Not dependent on other, peaceful, not artificially created by 
thoughts, nonconceptual, without many— these are the defining characteristics 
o f reality” (MMK, 25.5-6 : aparapratyayam s'antam prapancair aprapancitam / 
nirvikalpam anandrtham etat tattvasya laksanam //.)

1859  DRSM , 15.16-17.
1860  Gzhon nu dpal quotes BV 57 in order to reinforce his point (DRSM , 15.18-20).
1861  I.e., in being neither artificially created nor dependent on anything else (see above).
1862  DRSM , 15.8-20.
1863  Ibid., 84.23.
1864  Ibid., 239.18-20.
1865  See Ibid., 449.1. In other words, when Gzhon nu dpal speaks o f subtle qualities 

he is thinking o f qualities such as the five qualities of the svabhavikakaya explained 
in RG V  II.47: “The svabhavikakaya is endowed with qualities that are immeas
urable, innumerable, inconceivable, incomparable, and that have reached the 
[state of] final purity” (R G W , 87.2-4: aprameyair asamkhyeyair acintyair asamair 
gunaih / visuddhiparamPpraptair yuktam svdbhavikam vapuh /).

a B (44a5) and Johnston read -mi.
1866  See above, in chapter 5 in the section “The Blossoming of Subtle Qualities.”
1867  See DRSM , 83.11, for example.
1868  Ibid., 340.19-24.
1869  See Ibid., 340.24-25.
1870  See the following chapter on mahamudra (chapter 7).
1871  The first o f the four inconceivable points explained in RG V  I.25.
1872  See DRSM , 216.12-15.
1873  Lit., “mother” (Tib.ywm).
1874  Gzhon nu dpal does not distinguish, as his commentary on the four inconceiv

able points shows, between an own-being and a substantial own-being: “The 
mere [fact that the buddha] nature is not artificial, implies that it is not some
thing that possesses an own-being. Even the final buddha wisdom lacks a sub
stantial own-being.” (DRSM , 226.10-11.)

1875  I.e., generate bodhicitta.
1876  Tib. cungzad.
1877  M M KXIII.7cd: na kirhcidasty asunyam ca kutahsunyam bhavisyati//(MMK, 18.6).
1878  Candrakirti explains: “I f  there was any kind o f emptiness, then it would be, as the 

own-being o f entities, their basis. But this is not the case. Since one realizes here 
that emptiness is the general characteristic o f all phenomena, and since phenom
ena that are not empty do not exist, emptiness itself does not exist [either].” (PP, 
246.1-3: yadi sunyata ndma kd cit syat tad asrayo bhavasvabhavah syat / na tv evarh / 
iha hi sunyata named sarvadharmanam samanyalaksanam ity abhyupagamdd 
asunyadharmabhavad sunyataiva nastily In other words, Candrakirti does not say 
direcdy that, starting from the premise o f emptiness, no support o f phenomena 
can be established in terms o f specific characteristics. This follows, however, from 
the fact that emptiness is taken to be the general characteristic o f phenomena.

1879  Sthiramati explains: “Now is the truth o f the path conditioned or unconditioned? 
It is conditioned, since it has to be brought forth. It would not be a fault[, how
ever,] i f  one said that it is unconditioned, in that it is not being fabricated by kar- 
maklesa [defilements] and is constituted by the unconditioned” (MAVT on
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III.22b-d (MAVT, 163.7-9): margasatyam punah kirn samskrtam asamskrtam /  
samskrtama utpddyatvat /yadi [karmaklesabbyam anabhisamskrtad asamskrtena ca 
prabhavitatvdd (Yamaguchi: prabhavitad) a]b samskrtam iti bruydn na dosah 
syad...).

a The manuscript (NGM PP reel no. A  38/10, joaz) repeats samskrtam, but this is 
not supported by the Tibetan (see also Yamaguchi 1934:163, fn. 2).

b Cf. Tib. gal te las dangnyon mongs pas mngon par ’dus ma by as pa dang / dus ma 
byas kyis rab tu phye ba’i phyir dus ma byas zhes btjod na nyes pa med do. Peking 
Tengyur, sems tsam, tshi, 1 :^ 4 —5.

1880  Tib. tha malshespa, see DRSM , 339.26—340.1.
1881  Read brtags instead o f btags (DRSM , 441.15). It should be noted that investiga

tions can be carried out on the basis o f direct cognition.
1882  See DRSM , 44.5-13.
1883  It is inconceivable that buddha nature is pure and defiled at one and the same 

time (see RG V I.25).
1884  See the section “The Blossoming o f Subtle Qualities” in chapter 5.
1885  See Suzuki 1932:68 (§ XXVTII).
1886  DRSM , 264ff.
1887  Ibid., 135.6.
1888  See p. 17 in the introduction o f this work.
1889  See Mathes 1996:122.
1890  See Mathes 1998:465-66.
1891  Cf. M SA XIII.19: “The mind is taken to be natural luminosity at any time; it is 

[only] tainted by adventitious faults. A  natural luminosity of (i.e., consisting of) 
another, [dependent] mind (cetas),* different from the mind as true nature (dhar- 
mata), is not taught.” (MSABh, 88.9-10: matarn ca cittarh prakrtiprabhdsvaram 
sadd tadagantukadosadusitarh / na dharmatacittamrte nyacetasahprabhasvaratvam 
prakrtauh vidhiyate //.)

a Vasubandhu explains (MSABh, 88.17): “o f another mind whose defining charac
teristic is the dependent [nature]” (’nyasya cetasahparatantralaksanasya).

b According to Bagchi (1970:86.8). Levi reads: prabhdsvaram prakrtam (“the [nat
ural] luminosity under discussion here”). This reading not only violates the meter 
but is also against the Tibetan, which has rangbzhin (and thus supports praknau).

1892  DRSM , 456.18-23.
1893  What Gzhon nu dpal had in mind here were probably Yogacara works such as 

Asangas Mahdydnasamgraha, where a clear line is drawn between an impure 
alayavijnana and a pure supramundane mind, or pure dharmadhatu (see Lam- 
otte 1938: vol. 1,19 -20).

1894  This can also be said o f the other two Yogacara works ascribed to Maitreya.
1895  See Mathes 1996:99: svabhavapravesas tathatavaimalyam dgantukamalatathata- 

prakhydnaprakhyandya /.
1 896  R G W , 79.10-11: yo sau dhatur avinirmuktaklesakosas tathagatagarbhaa ity ukto 

bhagavatd tadvisuddhir as'rayaparivrtteh svabhavo veditavyah. For a discussion o f 
the parallels between the Ratnagotravibhaga and the Dharmadbarmatavibhaga, 
see Mathes 1996:19-23.

a In B (4133) -rbha i$ missing. A  is not available.
1897  Dam pa sangs rgyas transmitted the mahamudra teachings called “The Right 

DharmaThat Calms Suffering” (dam chossdugbsngalzhi byed). See also Karmapa 
M i bskyod rdo rjes introduction to his commentary on the Madhyamakavatara, 
paraphrased by Seyfort Ruegg (i988a:i,261-62).

1898  See DRSM , 2.7-10.
1899  See Ibid., 5.10-11.



1900  For a detailed analysis o f these works see chapter 1 above.
1901  See DRSM , 5.17-20.
1902  I do not take dagm ’di dag is a plural particle, but as a marker denoting the en

tire corpus o f this tradition. See Hahn 1978:137-47.
1903  For Hookham (1991:271) lugs \’d irefers to Dol po pa’s gzhan stongttidmon: “Shon- 

upal...made a commentary...in accordance with this extraordinary system in
troduced by.. .Dol po pa; he also commented on it.” This is not only grammat
ically impossible, but also historically so: in his Ri ehos nges don rgya mtsho 
(340-43), Dol po pa distinguishes an ordinary presentation o f the contents o f the 
Ratnagotravibhaga from his own extraordinary Vajrayana explanation, which nev
ertheless accords with the ordinary explanation (it is this ordinary explanation 
that would then correspond to the meditation school and Gzhon nu dpal, ac
cording to Kong sprul).

1904  Kong sprul Bio gros mtha’ yas: Rgyud bla ma’i  bshad srol, fol. 9bi-ioai: gzu (text: 
gzus) dga’ ba’i  rdo rje rgyud bla ma la sajja na’igsung dang mthun par brgyun tika 
(text: tika) mdzad cing chos nyid mam ’byed rtsa ’grelyang bsgyur/ ’di la byams chos 
sgom lugs pa’ang grags shing thun mong ma yin pa’i bshad pa dang nyams len gyi 
kbyadpar ’phags pa yin la 1 1  lugs srol de dag las byungyangye shes kyi gzigs pas ma 
pham pa’i dgongspaji bzhin du (text: tu) rtogspa thams cad mkhyen pa rang byung 
rdo rjes rgyud bla ma’i sa bead bsdus don mdzadpa la I  Karma dkon gzhon sogs kyis 
rgyas par bkralzhing/Karma Phrin las pa chen possbyordag bkodpa’i ’grel ba mdzad 
/ gos lo chen po gzhon nu dpal gyis kyang thogs medzhabs kyis ’grelpa la ’grel bshad 
shin tu rgyas par mdzadpa lugs ’di dang mthun pa / kun mkhyen dolpo pa chen pos 
thun mong ma yin p a i srol phye (text: phyes) te ’grel pa’i rjes ’brangs nas slob brgyud 
spyi dang bye brag thams cad mkhyen pa taranatha sogs gyis bshadpa dang nyams len 
gyis gzhung btsugspa’i ’grelpa’i lung rgyun da Itar bar bzhugspa dang /.

1905  ’Jig rten gsum mgon: “Chos ’khor ’ong ges zhus pa’i gzhung gi rtsa ba;” 15.12—14 
and “Chos ’khor ’ong ges zhus pa’i gzhung gi ’grel pa,” 317.9-n. See “The 
Mahamudra Interpretation o f the Ratnagotravibhaga ’ in chapter x.

1906  Ibid., 14.17-15.2.
1907  Ibid., 10.17.
1908  ’Jig rten gsum mgon: “Dam chos dgongs pa geig pa’i gzhung,” 11.11-13 and Rig 

’dzin Chos kyi grags pa: “Dam pa’i chos dgongs pa geig pa’i rnam bshad lung don 
gsal byed nyi ma i snang ba,” 43.8-52.14. See “The Mahamudra Interpretation o f 
the Ratnagotravibhaga’ in chapter 1.

1909  ’Jig rten gsum mgon: “Chos ’khor ’ong ges zhus pa’i gzhung gi ’grel pa,” 347.1-6.
1910  See my translation o f D RSM , 37.8-40.8.
19 11  See Lamotte 1935:85; and Powers 1994:138-41.
1912  As explained in SNS VII.31-32 (see Lamotte 1935:86-87; Powers 1994:141-45).
1913  See Mathes 2007:326-27.
19 14  DRSM , 44.20-74.26.
1915  Ibid., 38.19-26.
1916  Gzhon nu dpal quotes M SA XII. ix to elucidate the threefold purity o f the irre

versible dharmacakra.
19 17  DRSM , 40.5-41.10.
1918  See Tsultrim Gyamtsho and Fuchs 2000:283-85.
1919  DRSM , 45.7-22.
1920  Gzhon nu dpal justifies this with reference R G V 1.163-70, the last eight stanzas 

o f the first chapter, which give five reasons why the existence o f the buddha ele
ment must be taught after the previous presentations of emptiness in the second 
dharmacakra (see my translation o f DRSM , 45.22-46.5).

1921  DRSM , 46.5-17.
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1922
1923
1924
1925
1926

1927
1928
1929

1930

1931
1932
1933
1934
1935

1936

1937
1938
1939
1940
1941
1942
1943

1944
1945
1946
1947
1948
1949
1950
1951
1952
1953
1954
1955
1956
1957
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DRSM , 47.12-19.
DRSM , 48.4-10.
D RSM , 447.14-17.
Ibid., 74.25-26.
’Jig  rten gsum mgon: “Chos ’khor ’ong ges zhus pa i gzhung gi ’grel pa,” 338.12-17: 
bdag caggi ston pa sangs rgyas bcom Man ’das ’di nyid kyang I ... dang po bla na med 
pa’i byang chub tu sems bskyed nas / sa dang po man chad bskal pa grangs med gcig 
’khor lo dangpo’i  tshulgyis lam bgrod! sa bdun man chad du grangs med gcig ’khor 
lo gnyis pa’i  tshul gyis lam bgrod / dag pa’i  sa gsum gyi grangs med gcig ’khor lo gsum 
pa’i tshul gyis lam bgrod pa yin ....
DRSM , 4x.24-42.25.
Ibid., 74.18-25.
’Jig  rten gsum mgon: “Dam chos dgongs pa gcig pa’i gzhung,” 15.4. See “The 
Mahamudra Interpretation o f the Ratnagotravibhagd’ in chapter 1.
Ibid., 17.1-4. See “The Mahamudra Interpretation o f the Ratnagotravibhagd’ in 
chapter 1.
According to oral explanations o f Lama Jorphel.
DRSM , 74.14-18.
Ibid., 73.3-5. See also Martin 1992:287; and Jackson 1990:52-53.
DRSM , 41.24-43.2.
See DRSM, 339.26-340.2; the lines quoted by Gzhon nu dpal are from Rang byung 
rdo rje’s Snying po bstan pa: “The [unfabricated] natural mind is called dharma- 
dhatu [or] buddha nature. It is neither improved by the noble ones nor demol
ished by sentient beings” (Rang byung rdo rje: Snying po bstan pa, fol. 3634—5). 
According to Gzhon nu dpal’s reading, awareness, or the element o f awareness, 
is compared in RG V  I.io6b to honey in the simile o f the honey and the bees, and 
thus to buddha nature (J 1.104b).
See DRSM , 15.8-12.
See DRSM , 6.16-23.
See DRSM , 15.8-10.
RG V  1 .15 1a  I.148).
According to an oral explanation by Thrangu Rinpoche.
See my translation o f D RSM , 59.7—9.
Technically speaking, this nonconceptual observation o f or gazing at one’s mind 
is a yogic direct valid cognition (Tib. rnal ’byorgyi mngon sum tshad ma). It is like 
the mind directed outside, which simply watches, for example, a bird leaving its 
nest looking for a worm, eating it, and so forth (according to oral explanations 
by Thrangu Rinpoche).
See DRSM , 16.18-17.4.
See also Pettit 1999:180-81.
See DRSM , 58.26-59.4.
See DRSM , 61.26-62.3 and D RSM , 63.24-64.2.
Otherwise translated as “mental engagement.”
See DRSM , 59.12-22.
According to oral explanations by Thrangu Rinpoche.
D RSM , 40.5-8.
Ibid., 40.11-19.
Ibid., 43.2-44.5
See the section “The Blossoming o f Subtle Qualities” in chapter 5.
DRSM , 135.6.
See p. 17 in the introduction o f this work.
That is, coemergent wisdom.
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1958
1959
1960

1961  
1962

1963

1964

1965

a

1966

1967
1968

a

1969
1970
1971

1972

1973

1974
1975
1976

1977

1978
1979
1980

See DRSM , 44.5-7.
See “The Ratnagotravibhdga and Its Vyakhya” in my introduction.
For Gzhon nu dpal’s description o f these five stages on the basis o f the 
Lankavatarasutra, see D RSM , 59.24-61.18.
See Cozort 1986:69-70.
LAS, 42.8-10: mahdkarunopdyakausalyandbhogagatena mahdmate prayogena sar- 
vasattvamdydpratibimbasamatayd-.
PK III, introduction (31.3-7): utpattikramanusdrena prdptabhisekhah...vajra- 
gururh samyag aradhya / ...tadanantaram guruvaktrad aptasvddhisthanakra- 
mopadeiah /.
PK III.14: svadhisthdnanupurvena prdpyate hi prabhasvaram / tasmad vajraguruh 
purvam svddhisthanam pradarsayet II.
LAS, 42.10-13: cittabahyadarsanataydnimittddhisthdndnugatdanupurvena bhumi-

tivibhdvayamdnd mayopamasamadhim pratilabhante.
According to E (24a3), H (1737), and the Tibetan. Nanjio and the remaining 
Nepalese manuscripts read -taya instead of -mdyd-.
T D T , I94a3—4: rang byin brlabspas mam brgyanpa’o zhes bya ba ni rangnyidgnyug 
ma’i de kho na nyid kyi bdag nyid du ’byorpa’i sems kyi rgyun de’i bdag nyid du byin 
gyis brlabs pa’o I I  de bzhin nyid kyi rang bzhin las ’phro ba rang bzhin gyis rgyan
pa.
See “The Mahamudra Interpretation o f the Ratnagotravibhagd’ in chapter 1. 
R G W , 98.13-17: yasya yena ca *yd yatraa yada ca vinayakriya / tadvikalpoda- 
ydbhdvdd anabhogah sada muneh I  I  yasya dhator vineyasya yenopdyena bhiirind I  yd 
vinitikriydyatra yadd taddesakalayoh //.
According to B (5oai); A  is not available. See also Schmithausen (1971:170). John
ston reads ydvac ca.
DRSM , 60.20-25.
Ibid., 61.18-22.
LAS, 298.18: nirabhasasthitoyogi mahaydnam sapasyati II. These padas mark the 
end o f a traditional description o f the fourfold Mahayana meditation in the 
Lankavatarasutra.
Cf. TA, 7ib8-72ai: ... theg pa chen po zhes bya ba la ! mtshan gyi mam pa gzhan 
du na phyag rgya chen po zhes bya ba ste / de mthong bar ’gyur ro zhes gsungs pa ni 
/ snang med gnas pa’i rnal ’byor pa / de yis (text: yi) theg pa chen po mthong.
See my translation o f the passage in which Gzhon nu dpal quotes and explains 
LAS, 79.16-82.4 (DRSM , 62.17-65.25).
Quoted in my translation (DRSM , 61.22-62.17); see also Martin 1992:278-80. 
See Mathes 2005:16-19.
Gzhon nu dpal s commentary on the second chapter o f the Ratnagotravibhaga- 
vydkhya begins with a detailed explanation of the dharmata chapter in the Dhar- 
madharmatdvibhdgakarikds. For a detailed analysis o f Gzhon nu dpal’s Dhar- 
madharmatavibhaga commentary, see Mathes 2005:3—39.
See DRSM , 468.18-21: “Second, as to such an apprehension, one apprehends that 
false imagining lacks an own-being, even though it appears. Thus it is called the 
apprehension that [everything] is only an image (vijnapti). From this results a 
consciousness that does not apprehend outer objects, [that is, that apprends 
them] as lacking an own-being. From such a consciousness results the knowledge 
that even the perceiving subject called ‘only images’ lacks an own-being.” 
DRSM , 63.17-24.
Ibid., 64.2-9.
Ibid., 66.19-26.
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1981  Even though the second dharma explains that the world arises through thought, 
mind-only is established by a kind o f Madhyamaka reasoning to the effect that 
entities neither exist in terms o f self, nor other, nor a combination o f the two (see 
DRSM , 64.15-21).

1982  Cf. R G W , 72.13: anadikaliko dhatuh sarvadharmasamasrayah I.
1983  DRSM , 17.4-6 and 142.23-24.
1984  R G W , 14.1-4: ye samyak pratividhya sarvajagato nairdtmyakotim sivdm taccit- 

taprakrtiprabhasvaratayd klesdsvabhaveksanat / sarvatranugatdm anavrtadhiyah 
pasyanti sarhbuddhatam tebhyah sattvavisuddhyanantavisayajnaneksanebhyo 
namah //.

1985  R G W , 14.6-7: yathavadyavadadhydtmajndnadars'anasuddhitah / dhimatam avi- 
vartydndm anuttaragunoa ganah II.

a B has something unreadable after na (A is not available). Johnston has -naih, 
which cannot be construed in a meaningful way (see also Schmithausen 1971:137).

1986  R G W , 14.11-12: yathavattvam1jagacchantadharmatavagamat sa ca /prakrteh pari- 
suddhatvat klesasyadi[ksaye]h ksanat II.

a According to B (9a6); A  is not available. Johnston reads taj- instead o f -tvam. But 
as in the similar construction o f stanza RG V  I.16, the Tib. j i  Ita ba nyid requires 
the abstract suffix (see also Schmithausen 1971:137).

b Missing in B (9a6); A  is not available.
1987  R G W , 14.13-14: tatrayathdvadbhdvikatd krtsnasyapudgaladharmdkhyasyef jagato 

yathavan nairatmyakoter avahgamad veditavya /.
a Johnston read -ksasya and emended into -khyasya, but B (9bi) may well have read 

-khyasyd (A is not available).
b B (9bi) has -koter arava-, and not -koter anava- (as Johnston remarks in a foot

note). It is thus only a case o f haplography and not a negation.
1988  R G W , 14.14—16: sa cdyam avagamo \tyantddUdntasvabbdvatayd pudgala- 

dharmavindsayogena samasato dvabhyam kdranabhyam utpadyate / pra[kr]Hipra- 
bhasvaratdhdarsanac ca cittahsyddiksayaniro[dha]idarsanac ca tadupaklesasya /.

a B omits, A  is not available.
b B reads -darsanacitta- (in compound). The context requires, however, following 

Johnston’s conjecture (which he did not report at such); A  is not available.
1989  R G W , 14.16-15.7: tatrayd cittasyaprakrtiprabhasvaratayaica tadupaklesaa ity etad 

dvayam anasrave dbatau kusalakusalayos cittayor ekacaratvad dvitiyacittana- 
bhisamdhanayogena paramadusprativedhyam / ata aha / ksanikam bhagavan 
kusalarh cittam / na klesaih samklisyate0 / ksanikam akusalam cittam / asarhklistam 
eva tac cittam klesaih / na bhagavan klesas tac cittam sprsanti / cnapi cittam. klesdn 
lc katham atra bhagavann asparsanadharmi cittam tamahklistam bhavati / asti ca 
bhagavann upaklesah / asty upaklistam cittam evami capunar bhagavanprakrtipar- 
isuddhasya cittasyopaklesdrtho dusprativedhyah /.

a B (9b2) reads -klesa; A  is not available (not reported by Johnston).
b B (9b3) reads -klinte instead o f -klisyate; A  is not available.
c Johnston omitted the sentence napi cittam klesdn /, which is in B (9b4). A  is not 

available.
d According to B (9b5); A  is not available. Johnston has atha instead o f evarh.

1990  Oral explanation from Thrangu Rinpoche.
1991  DRSM , 144.15-18.
1992  In other words, i f  a thought o f viewing a self arises during the yoga o f one- 

pointedness, a second thought is not needed to analyze and give up this thought 
o f viewing a self. One-pointed gazing at one’s mind ensures that the fact that one’s 
mind lacks a self will directly be perceived again, once the thought o f a self has 
dissolved by itself (oral explanation by Thrangu Rinpoche).



1993  See DRSM , 59.23!?., where the five stages o f the Pancakrama are identified in LAS 
II.98.

1994  See Mathes 1996:142-44.
1995  In the colophon of the prose version, the Dharmadharmatavibhaga is called a 

sutra (see Mathes 1996:67).
1996  I.e., the yathabhutasamadhi (see T D , 94.1).
1997  The text in the Peking Tengyur (TD T, 19035) has gnyenpo’iphyogs, not snyingpo, 

and Gzhon nu dpal, too, has in his commentary on this quotation (DRSM , 464.1) 
the syllable gnyen.

1998  See my translation o f D RSM , 57.1-59.22.
1999  DRSM  rten, D  rtogs, N P nog. In accordance with Skt. pratisarana the reading 

must be rton [pa], which is also the lectio difficilior.
2000 The quoted passage introduces the explanation o f stanzas I.156—58 (J I.153—55), 

dedicated to the defining characteristics o f buddha nature. The corresponding 
Sanskrit is as follows (R G W , 73.14-16): / sarvatra dharmataiva pratisaranam / 
dharmataiva yuktis cittanidhyapanaya cittasarhjndpanaya /  sd na cintayitavyd na 
vikalpayitavya / adhimoktavyeti /.

2001  See D RSM , 56.51?
2002  R G W , 27.2-3: prabhavdnanyathdbhdva^snigdhabhdvasvabhavatah / cintamani- 

nabhovarigunasadhah rmyam esu hi II.
a B (1564) has a space between -va and the following aksara. At one point there 

probably had been a visarga that was later omited. A  is not available. Here one 
may follow Johnston (who did not report the gap), since svabhavatah must gov
ern all three nouns preceding it.

b B (1564) omits -dha-.
2003  R G W , 73.2-3: tasmad bhdgavams tathagatagarbho nisraya adharah pratistha 

sambaddhanam avinirbhdgdndm amuktajhdndndm asamskrtanam dharmanam /.
2004  DRSM , 430.4-5.
2005  R G W , 73.9-11: sa khalv esa tathagatagarbho dharmakayavPpulas taltha- 

tasambhinnalaksano niyatagotrasvabhdvah sarvada ca sarvatra ca niravasesayogena 
hsamvidyata itib drastavyam dharmatampramdnikrtya. “Now, this buddha nature, 
which is as extensive as the dharmakaya, whose defining characteristics are not 
different from [those of] suchness and which has the nature o f a definite poten
tial, exists always and everywhere without difference. And this has to be seen in 
the light o f having taking the true nature as a measure.”

a B (3832) probably reads -pulastastata- (containing as case o f dittography); the 
quoted passage is not available in A. See also Schmithausen (1971:158). Johnston 
reads -pralambhas ta-.

b De Jong (1979:575) rejects Johnstons conjecture emending samrvadyatananatija 
into sattvadhatav iti and proposes, based on the Tibetan (yoddo IIzhes bya ba’i bar 
ni), reading samvidyata iti ydvat. Gzhon nu dpal, however, has zhes bya ba ni in
stead o f zhes bya ba’i bar ni, so that I do not translate the ydvat here.

2006  Lit., “extensively.”
2007  See DRSM , 73.3-8.
2008  This is also in line with ’Bri gung ’Jig rten gsum mgon, who says in Dgongs gcig 

VI.10 that meditation is the cultivation o f realization, the possession o f the latter 
being the supreme view (VI.7) (see above).

2009  See DRSM , 73.8-14.
2010  See DRSM , 67.8-72.4.
2011  See DRSM , 73.14-19.
2012  The yoga o f one-pointedness is equivalent to the penetration o f “heat,” the yoga
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o f freedom from mental fabrication to “peak,” one taste to “forbearance,” and 
nonmeditation to “supreme mundane qualities” (DRSM, 74.5-14).

2013  D RSM , 74.19-22.
2 0 14  Buddhaguhya wrote two works on the Mahavairocanasutra; see Nakamura 

1987:337.
2015  See my translation o f D RSM , 61.22—62.17, h* which LAS, 55.3—56.6 is quoted.
2 0 16  This is related to the question whether the buddha qualities are already fully ripe 

before the actual path o f seeing. Gzhon nu dpal compares the stains o f the im
pure levels to the womb’s confine, and nonconceptual wisdom experienced on 
these levels to the not yet activated sense faculties o f the embryo. In the same way 
as these sense faculties are activated after birth, nonconceptual wisdom ripens 
upon one’s going beyond the seventh level, when the buddha bodies fully ripen 
and become perfect. (DRSM , 418.18-22).

2 0 17  D RSM , 73.7-8.
2018  Ibid., 446.5-21.
2019  Ibid., 430.25-26.
2020  Cf. DRSM , 222.12-14, where Gzhon nu dpal remarks that “the direct [percep

tion] o f realizing the lack o f an own-being by looking is conventionally desig
nated as ‘to look at one’s own nature’ by the followers o f mahamudra.”

2021  See also the abovequoted argument that it takes a bodhisattva much longer to 
reach the actual eighth level than it takes a follower o f the Sravakayana to attain 
arhatship, and that as a consequence, an arhat does not enter the Mahayana on 
the actual eighth level (DRSM , 500.8—11).

2022  DRSM , 73.8-14.
2023  Ibid., 74.5-7.
2024  Ibid., 73.19-74.2.
2025  A  polemic in which one accuses an opponent o f neglecting the first paramitds and 

thus the gradual character o f the path.
2026  BCA, 199.9-10: klesajneyavrtitamahpratipakso hisunyata /sighram sarvajhatakdmo 

na bhdvayati tarn katharn II.
2027  Gzhon nu dpal’s reading o f this stanza (7 de Itar rnal ’byor pa rnams kyis / / stong 

pa nyid ni bsgoms by as n a i l  bio ni gzhan don la dga’ bar / / ’gyur ba ’di la the tshom 
med /) differs from Lindtner’s edition (1987:206.7-8): / de Itar stong pa nyid ‘di ni 
/ / rnal ’byor payis bsgom byas na I  gzhan gyi don la chags pa’i blo / / ’byung bar ’gyur 
ba the tshom med /.

2028  BCA, 160.15: mayanyaduhkham hantavyam duhkhatvadatmaduhkhavat!
2029  See DRSM , 222.12-14.
2030  Zhva dmar Chos grags ye shes: Byang chub sems ’grel gyi mam par bshadpa tshig 

don gsal ba, 96.19-97.1: de Itar ’phags pa klu grub kyis bsngags pa’i bsgom ’di / bod 
snga phyi kha cig rgya nag hva shanggi sgom yin par sgrog kyang / bstan bcos ’dir 
byang chub sems chen po rnams kyi lugs su mdzad do /.

2031  Here it is important to remember that for Gzhon nu dpal qualities exist only in 
a subtle form in sentient being. Otherwise one would attain the complete en
lightenment o f a buddha in one instant.

2032  R G W , 30.4-8: subhatmasukhanityatvagunaparamitdphalalf / duhkhanirviccha- 
maprapticchandapranidhikarmakah II tatra purvena slokardhena kim darsitam / 
phalam esam samdsena dharmakaye viparyaydt / caturvidhaviparyasapratipaksa- 
prabhavitam //.

a Johnston reads -phalam; B (iybi) phala; A  is not available.
2033  R G W , 69.3-4: pratikulamyathamedhyam evarn kdmdvirdginam / kdmasevanimit- 

tatvdtparyutthdndny amedhyavat //. The additions to my translation are in accor
dance with Gzhon nu dpal’s commentary on p. 4x8.6-10. The stanza describes
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the defilements in the fourth example from the Tathdgatagarbhasutra (that is, a 
piece o f gold fallen in mud).

2034  This occurs in some mahamudra explanations on the Ratnagotravibhaga Gzhon 
nu dpal used, such as the “notes” (zur) of Chos rje ’Bri gung pa (see D RSM ,
574.9- 10).

2035  Dol po pa criticizes this view as being at odds with the Ratnagotravibhaga; the 
two truths are rather “different in that their identity is negated” (ngo bo gcigpa 
bkagpa’i tha dad). See Stearns 1999:162 and Mathes 2002:91.

2036  See DRSM , 51.16-17 and 122.8-9.
2037  Seyfort Ruegg 1989:8 and Schaeffer 1995.
2038  See DRSM , 340.18-25.
2039  R G W , 21.3-4: samald tathatatha nirmala vimald buddhaguna jinakriya / visayah 

paramarthadarsinam subharatnatrayasambhavoa yatah II.
a According to B (i2a6), A  is not available. Johnston reads -sargako instead o f -sam- 

bhavo without giving any reason.
2040  R G W , 21.6-7: gotrarh ratnatrayasyasya visayah sarvadarsinam / caturvidhah sa 

cacintyas caturbhih kdranaih kramat II.
2041  R G W , 21.15-16: suddhyupaklistatayogat nihsamklesavisuddhitah / avinirbhaga- 

dharmatvad andbhogavikalpatah II.
2042  R G W , 21.17—18: tatra samald tathatdyugapad ekakdlarh visuddha ca samklistd cety 

acintyam etat sthdnam gambhiradharmanayadhimuktanam api pratyekabuddha- 
ndm agocaravisayatvat /.

2043  R G W , 22.5: tatra nirmala tathatdpurvarha malasamklistdpascadvisuddhety acint
yam etat sthdnam /.

a Johnston and B (i3ai) read -purva-; A  is not available. The conjecture is accord
ing to Schmithausen 1971:140-41.

2044  R G W , 22.8-10: tatra vimald buddhagunahpaurvaparyenaikantasamklistdydm api 
prthagjanabhumavavinirbhdgadharmatayd nirvisistd vidyanta ity acintyam etat 
sthdnam /.

2045  R G W , 24.9—10: tatra jinakriya yugapat sarvatra sarvakalam andbhogendvikalpato 
yathdsayesuyathdvaineyikesu* sattvesv aksunam0 anugunampravartata ity acintyam 
etat sthdnam I.

a A  (7a3) reads yathdvainaiyikesu; B (i4a6) yathavainai(or -ne-)kesu. The conjecture 
is according to Takasaki 1966:192 and Schmithausen 1971:141.

B (i4a6) reads aksiinnam or aksunatvam.
2046  Cf. Gzhon nu dpal s commentary on the first inconceivable point: “Likewise, the 

mind too is turned into defilements by the fire o f [mental] imprints. When the 
imprints are reversed, there are no [more] defilements. Thus, even though the 
mind is thereby known to be associated with defilements, it is not the case that 
at the time o f defilement both the pure mind and the defiled one mix as two sep
arate substances; rather, they are simply not differentiated by the mind.” (DRSM,
218.10- 12.)

2047  See for example Lama Zhangs Phyag rgya chen po lam zab mthar thug zhanggi 
man ngag quoted by D RSM , 48.24-25.

2048  See DRSM , 430.25-26.
2049  See DRSM , 241.12-14.
2050  Cf. the discussion o f the four perfections o f qualities in the preceding section.
2051  ’Ba’ ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 523.3—4.
2052  See D RSM , 443.18-20.
2053  DRSM , 509.7-12.
2054  Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi mam thar, iobi—2.
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2035  Mi bskyod rdo rje: “Rje Yid bzang rtse ba’i Rgyud gsum gsang ba. 
1007.6-1008.2.

2056  Ibid., 1003.3-5.
2057  DRSM , 239.15-17.
2058  Seyfort Ruegg 1969:294-96.
2059  Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi rnam thar, 3ob5-3ia5.
2060  Dreyfus (2003:27) observes that in the second half o f the fifteenth century the 

sectarian rift between the Dga’ ldan pas (i.e., Dge lugs pas) and other schools 
gained particular force after Mkhas grub rje, who was preoccupied with a pure 
interpretation o f Tsong kha pa, became the leader o f the Dga’ ldan pas.

2061  Klong chen pa: Grub mtha’ mdzod, 170.5-6.
2062  DRSM , 238.5-8.
2063  Ibid., 239.12-14.
2064  Ibid., 362.18-20.
2065  In support Gzhon nu dpal (DRSM , 80.1-8) adduces RG V I.24ab: “The poten

tial o f [these] Three Jewels is an experiential object o f those who see everything” 
(R G W , 21.6: gotram ratnatrayasyasya visayah sarvadarsinam f).

2066 For a translation of this passage see above, Introduction, p 17.
2067  See Schmithausen 1973:131.
2068  M i bskyod rdo rje: “Rje yid bzang rtse ba’i Rgyud gsum gsang b a ...,” 976.3-6.
2069  Rngog Bio ldan shes rab: Theg chen rgyud bla’i don bsduspa, 4ia6-bi.
2070  It is not clear, though, if  Rngog Bio ldan shes rab’s above-mentioned explanation 

of wisdom excludes the possibility that the emptiness of ones mind includes some 
aspect o f clarity that is not the enlightened mind o f a buddha.

2071  In reaction with a base, the ochre o f turmeric powder turns red.
2072  DRSM , 339.26-340.5.
2073  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 5433-4 (see chap

ter 3).
2074  Stearns 1999:44.
2075  M i bskyod rdo rje: “Rje Yid bzang rtse ba’i Rgyud gsum gsang ba...,” 1003.3-5: 

khyod kyi sems can thams cad la sangs rgyas kyi snying po gnas pa’i tshe / sangs rgyas 
de gnas pa min /  sangs rgyas de’i  rigs dang ’dra ba zhig gnas pa yin /  ’dra ba de la skye 
mched drug gi khyadpar ba yin pas ’di Ita bu zhig sems can la yod pa yin zer nos / 
dpal karmapa rang byung rdo rje gi lung drangs mod / di mi ’thad pa la /....

2076  Ibid., 984.2-3: ’on kyangsangs rgyas kyi snyingpo la rigssu btagspa’i  don ni / dhatu 
((ext: dhatu) ’i skad las drangs pas shes by a ches mang ba la ’jug rung bos / ’dir rigs su 
bsgyur ba ste / don ni / chos kyi dbyings la ’chad dgos pa yin te / chos kyi dbyings kyi 
ye shes de ni /....

2077  Ibid., 984.5-6; see above, chapter 2.
2078  Ibid., 978.1-3: khyed kyis sems can la bdegshegs snying poyod tshulsems can shun pa 

med la/'... ’onari  bonggi rva’i snyingpor bum pa ’jog rigs te /.
2079  ’Ba’ ra ba: “Chos rje rnam gnyis kyi dgongs bshad nyi ma’i ’od zer,” 509.2-3.
2080  ’Ba’ ra ba: “Kun gzhi’i rnam shes dang ye shes kyi rnam bzhag,” 620.1-4.
2081  Mi bskyod rdo rje: “Rje Yid bzang rtse ba’i Rgyud gsum gsang b a ...,” 

999.2—1000.1: sangs rgyas kyi snying po chos can / sems can yin te / des sdug bsngal 
myong ba’i phyir zhes bkod na ma grub ting.. .sangs rgyas kyi snying po bde ba dam 
par bshad pa ma gtogs / sdug bsngal tha shal du grub na / spyir sdug bsngal dang bde 
ba myong ba’i bdag khas len bzhin du / chos thams cad bdag med do ces smra ba zu 
zhiggis dbang med du bslabs /... bcom ldan ’das kyis sems tsam pa dag rjes su bzung 
ba’i phyir / kun gzhi rnam shes la snying po’i sgras bstan pa zhig yod pa la dgongs pa 
yin gyi / de Itar gyi tshe sdug bsngal myong ba’i kun gzhi’i rnam shes ni //  rnam smin



gyi cha dgongs pa yin gyi / sa bon sogs kyi cha la dgongs pa min pas / khyod kyi log 
bshad la ni kho bo cag mgo bo ’khor ba’i skabs mi srid do /.

2082  DRSM , 178.2-3.
2083  Rngog Bio ldan shes rab: Theg chen rgyud bla’i don bsduspa, 42a4-6.
2084  See DRSM , 44.5-13.
2085  See Zhva dmar Chos grags ye shes: Gzhon nu dpalgyi mam thar, 54a5~<$ (see chap

ter 3).
2086  DRSM , 471.24-472.2.
2087  Ibid., 470.15-16.
2088  Ibid., 456.13-18. *
2089  Ibid., 470.12-15.
2090  Lamotte 1938: vol. 1,19 -20 .
2091  See above, chapter 3.
2092  Khetsun Sangpo I973:569.i3f.
2093  Klong chen pa: Grub mtha mdzod, 170.5-6.
2094  Ibid., 327.2. Tib. Ihun grub (Skt. anabhoga, “without effort”) is translated as 

“spontaneously present” in a rdzogs chen context.
2095  DRSM , 509.7-9.
2096  Ibid., 83.11-16.
2097  Ibid., 509.9-12.
2098  Ibid., 16.2-12.
2099  I.e., as propounded by Rang byung rdo rje (if one chooses to follow Kong sgrul 

and see in him a proponent o f gzhan stong).
2 10 0  Zhva dmar Chos grags ye shes: Gzhon nu dpal gyi mam thar, 54a5~6 (see chap

ter 3).
2101  Seyfort Ruegg (1989:119-20) notes that also Mo ho yen often used the Lahka- 

vatarasiitra in support o f Ch’an.
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Table of Tibetan Transliteration

Akhu Ching Sherab Gyatso A  khu ching Shes rab rgya 
mtsho

Barawa Gyaltsen Palzang ’Ba’ ra ba Rgyal mtshan dpal 
bzang

Belo ’Be lo

Bernagchen Ber nag can

Chapa Chokyi Sengb Phya pa Chos kyi Seng ge

Chegom  Sherab Dorje Lee sgom Shes rab rdo rje

ChenngaJungnb Spyan snga Shes rab ’byung 
gnas

Chennga Ngagi Wangpo Spyan snga N gagi dbang po

Chenpo SanghasrI Chen po SanghasrI

Chenye Spyan g.yas

Chim pu M chims phu

Choding Chos sdings

Chogle Namgyal Phyogs las rnam rgyal

Choje Drigungpa Jigten Sumgon Chos rje ’Bri gung pa ’J ig  rten 
gsum mgon

Chojd Rinpoche Chos rje Rin po che

Chom den Rigpai Raldri Bcom  ldan R ig pa’i ral gri

Chongye ’Phyong rgyas

Dagpo Rinpoche Dvags po Rin po che

Dagpo Tashi Namgyal Dvags po Bkra shis rnam rgyal

Dam pa Sangyd D am  pa sangs rgyas

Denbagpa M awai Senge D an bag pa Smra ba’i seng ge

Densapa Sangye Gyaltsen Gdan sa pa Sangs rgyas rgyal 
mtshan
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Densatel Choje Nyernyi Rinpoche Sonam 
Gyaltsen Palzang

Gdan sa thel Chos rje Nyer 
gnyis rin po che Bsod nams 
rgyal mtshan dpal bzang

Dezhin Shegpa D e bzhin gshegs pa

Dingri D ing ri

Dolpopa Sherab Gyaltsen D ol po pa Shes rab rgyal 
mtshan

Dorje Pagmo rdo rje phag mo

Dragpa Gyaltsen Grags pa rgyal mtshan

Dragpa Jungne Grags pa ’byung gnas

Dragpa Senge Grags pa seng ge

Drapa Ngonsh£ G rva pa M ngon shes

Dratsepa Rinchen Namgyal Sgra tshad pa R in chen rnam 
rgyal

Dreuzhing Spre’u zhing

Drigungpa Jigten Sumgon ’Bri gung pa ’J ig  rten gsum 
mgon

Drolmawa Sangye Rinchen Palzang Sgrol ma ba Sangs rgyas tin 
chen dpal bzang po

Drolungpa Gro lung pa

Druda ’Bru mda

Drudar ’Bru mdar

Drugpa ’Brug pa

Drung Sonam Gyaltsen Drung Bsod nams rgyal mtshan

Diikhorwa Dorje Nyingpo Dus ’khor ba Rdo rje snying po

dzogchen rdzogs chen

Gampo Sgam po

Gam popa Sgam po pa

Ganden Dga’ ldan

Gedenpa Dge ldan pa

Gelugpa Dge lugs pa

Geshe Sherab Gyatso Dge bshes Shes rab rgya mtsho

G o Lotsawa Zhonu Pal ’Gos Lo tsa ba Gzhon nu dpal
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Gonpo Pal M gon po dpal

Gotrugpa Rgod phrug pa

Gotsangpa Rgod tshang pa

Gungnang Choje Dzepa Pal G ung snang Chos rje Mdzes pa 
dpal

Gyadur Rgya dur

Gyaltsab Je Rgyal tshab rje

Gyalwai Trinle Lhiindrub Nam rin Rgyal ba’i phrin las lhun grub 
nam rin

Gyalzang Rgyal bzangs

Gyam en Yangpo Rgya sman yang po

Jam yang Shakzhon ’Jam  dbyangs Shak gzhon

Jangpo Drang Ljang pho brang

Je  Drigungpa Rje ’Bri gung pa

Jigten [Sum] gon ’Jig  rten [gsum] mgon

Jigten Gonpo ’Jig  rten mgon po

Jomoriang Jo  mo nang

Jonang Ktinga Drolchog Jo  nang Kun dga’ grol mchog

Jonangpa Jo  nang pa

Jowo Jo  bo

Ju  Lhakhang Teng ’Ju  Lha khang stengs

Kadampa Bka’ gdams pa

Kagyiipa Bka brgyud pa

kama « bka ma

Kamtsang Kam  tshang

Kangyur Bka’ ’gyur

Karma Konzhon Karma D kon gzhon

Karm a Trinlepa Karma Phrin las pa

Khacho Wangpo M kha’ spyod dbang po

Kham Khams

Khenchen Rinpoche Sangye Tenpa M khan chen Rin po che Sangs 
rgyas bstan pa
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Khenchen Sanglowa M khan chen Sangs bio ba

Khenchen Sangye Tenpa M khan chen Sangs rgyas 
brtan pa

Khenchen Senge Pal M khan chen Seng ge dpal

Khenchen Tamche Khyenpa Buton Rinpoche M khan chen thams cad 
mkhyen pa Bu ston R in po che

Khenchen Tashi Jangwa M khan chen Bkra shis 
byang ba

Khenpo M khan po

Kodragpa Sdnam Gyaltsen Ko brag pa Bsod nams rgyal 
mtshan

Kongpo Kong po

Kongtriil Kong sprul

Kongtriil Lodro Taye Kong sprul Bio gros mtha’ yas

Kiinga Drolchog Kun dga grol mchog

Kiinga Gyaltsen Kun dga’ rgyal mtshan

Kiinga Legpa Kun dga legs pa

Kiinkhyen Shangpa Kun mkhyen Shangs pa /

Kiinkhyen Sherab Gyaltsen Kun mkhyen Shes rab rgyal 
mtshan

Kiinpang Chodrag Palzang Kun spangs Chos grags dpal 
bzang

kiinzhi kun gzhi

kiinzhi nampar shepa kun gzhi rnam par shes pa

kiinzhi yeshe kun gzhi ye shes

Kurab Sku rab

Kyangchenpa Sakya Sri Rkyang chen pa Sakya Sri

Kyisho Skyid shod

Kyormolung Skyor mo lung

Lama Dam pa Sonam Gyaltsen Bla ma Dam  pa Bsod nams 
rgyal mtshan

Lama Dawa Gyaltsen Bla ma Z la  ba rgyal mtshan

Lechen Las chen

Lhai Gyaltsen Lha’i rgyal mtshan
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Lhakhang Tengpa Sangye Rinchen Lha khang steng pa Sangs rgyas 
rin chen

Lhazig Lang Lha gzigs rlangs

Lobpon Sherab Slob dpon Shes rab

Lobpon Yabpa Choje Slob dpon Yab pa Chos rje

Lochen Sonam Gyatso Gyaltsen Ozer Lo chen Bsod nams rgya mtsho 
rgyal mtshan ’od zer

Loden Sherab Bio ldan shes rab

Lodro Tsungme Bio gros mtshungs med

Longchen Rabjampa Klong chen rab ’byams pa

Longchenpa Klong chen pa

Lotang Nyagpo Bios btang nyag po

Lotsawa Z u  Gawa Dorje Lo tsa ba Gzu Dga’ ba rdo rje

M arton Gyaltsen Ozer D m ar ston Rgyal mtshan ’od 
zer

M arton Zhongyalwa D m ar ston Gzhon rgyal ba

M ikyo Dorje M i bskyod rdo rje

M inyag Sherab Zangpo M i nyag Shes rab bzang po

M ondang Smon ldang

M onlam  Dragpa Smon lam grags pa

Nagtso N ag tsho

Nam kha Lodro Nam  mkha’ bio gros

Nam kha Paljor Nam  mkha dpal ’byor

Nartang Snar thang

Nedrug Gnas drug

Neudong Sne’u gdong

Ngagi Wangchug Dragpa Ngagi dbang phyug grags pa

Ngagi Wangpo Ngagi dbang po

N gog Jangchub Pal Rngog Byang chub dpal

N gog Loden Sherab Rngog Bio ldan shes rab

Norzang N or bzang

Nub Sangye Yeshe Gnubs Sangs rgyas ye shes
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Nyangdren_________________  Nyang bran

Nyal Gnyal

Nyemo Snye mo

Nyingm a Rnying ma

N yo Gyalwa Lhanangpa Gnyos Rgyal ba Lha nang pa

On ’On

Orgyen Nyendrub O  rgyan bsnyen grub

Orgyenpa Senge Pal O  rgyan pa Seng ge dpal

Pagdru Phag gru

Pagmo Drupa Phag mo gru pa

Palden Zangpo Ngodrub Dpal Idan bzang po dngos grub

Paljor Zangpo Dpal ’byor bzang po

Paltseg Dpal brtsegs

Penyiil ’Phan yul

Rabtenling Rab brtan gling

Rangjung Dorje Rang byung rdo rje

Rendawa Red mda’ ba

Rigdzin Chokyi Dragpa R ig ’dzin Chos kyi grags pa

Rim i Babpa Sdnam Rinchen Ri mi ’babs pa Bsod nams rin 
chen

Rinchen Rin chen

Riwo Gepel R i bo dge ’phel

Rongton Sheja Kiinrig Rong ston Shes bya kun rig

Rongzom Chokyi Zangpo Rong zom Chos kyi bzang po

Rutsam R u mtshams

Sabzang M ati Panchen Jam yang Lodro 
Gyaltsen

Sa bzang M ati pan chen ’Jam  
dbyangs Bio gros rgyal mtshan

Sakya Sa skya

Sakya Chogden Sakya mchog ldan

Sakya Khon Sa sk y a ’khon

Sakya Pandita Sa skya Pandita

Sakya Zangpo Sakya bzang po
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Sakyapa Sa skya pa

Samdrub Dragpa Bsam ’grub grags pa

Samdrub Zangpo Bsam grub bzang po

Samten Dondrub Bsam gtan don grub

Samy£ Bsam yas

Sangpu Gsang phu

Sangpupa Lodro Tsungme Gsang phu pa Bio gros 
mtshungs med

Sangye Dragpa Sangs rgyas grags pa

Sangye Rinchen Sangs rgyas rin chen

Sarma gsar ma

S<£ Sras

Sempa Chenpo Sems-dpa’ chen po

Serdog Panchen Gser mdog Pan chen

Shangpa Kunkhyen Sherab Palzang Shangs pa Kun mkhyen Shes 
rab dpal bzang

Sharawapa Sha ra ba pa

Shelri Triilku Shel ri sprul skus

Sherab Darwa Shes rab dar ba

Situ Si tu

Sonam Zangpo Bsod nams bzang po

Sri Tarkyi ■ Sri thar skyid

Sumpa Lotsawa Sum pa Lo tsa ba

Tai Situ Jangchub Gyaltsen T a i Situ Byang chub rgyal 
mtshan

Tanag Rta nag

Tangpoch^ Thang po che

Tangsag Thang sag

Tengyur Bstan ’gyur

Tenpa Bum Brtan pa ’bum

terma gter ma

Tingnam o Dzong Rting sna mo rdzong
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Tolung Stod lung

Ton Sakpa Ston Sak pa

TonpaJungne Dorje Ston pa ’Byung gnas rdo rje

Tonpa Rinchen Palzang Ston pa Rin chen dpal bzang

Tonpa Wango Ston pa dbang ’od

tsatsa tsha tsha

Tsalmin Mtshal min

Tsalminpa Sonam Zangpo Mtshal min pa Bsod nams 
bzang po

Tsang Gtsang

Tsangnagpa Gtsang nag pa

Tsen Btsan

Tsen Kawoche Btsan Kha bo che

Tsentang Btsan thang

Tsering Chenga Tshe rings mched Inga

Tsetang Khenpo Samten Zangpo Rtses thang mkhan po Bsam 
btan bzang po

Tsetang Khenpo Samzangpa Rtses thang mkhan po Bsam 
bzang pa

Tsondrii Senge Brtson grus seng ge

Tsongkhapa Tsongkhapa

Tsiiltrim Gyaltsen Tshul khrims rgyal mtshan

Tsurpu Tshur phu

Tuken Lozang Chokyi Nyima Thu’u bkvan Bio bzang chos 
kyi nyi ma

0 Dbus

vajra vajra

Wangchug Dorje Dbang phyug rdo rje

Yagde Panchen G.yag sde pan chen

Yangpachen Yangs pa can

Yarlung Yar klung

Yeshe De Ye shes sde

Yeshe Dorje Ye shes rdo rje
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Yizangtse Yid bzang rtse

Yol Rinchen Ling Yol Rin chen gling

Yon Yon

Yumowa Mikyo Dorje Yu mo ba Mi bskyod ro rje

Zhamarpa Zhva dmar pa

Zhamar Chodrag Yeshe Zhva dmar Chos grags ye shes

Zhamarpa Chopal Yeshi Zhva dmar pa Chos dpal ye 
shes

Zhamarpa Khachod Wangpo Zhva dmar pa Mkha spyod 
dbang po

Zhang Tsalpa Tsondrii Drag Zhang Tshal pa Brtson ’grus 
grags

zhendrol gzhan grol

zhentong gzhan stong

Zilung Panchen Zi lung Pan chen

Zuga Do Gzu Dga’ [ba] rdo [rje]
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unpublished.

— Z a b  mo n a n g g i don zhes bya ba’i  gzhung bzhugs (block print). Published 
together w ith the Rnam  shes ye shes ’byedpa  and the bD e bar bshegs p a ’i 
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Joyful”), 179
in the Dasabhumikasutra, 206, 215-16, 

235, 301, 302, 370, 401, n. 1238 
in the Dharmadhatustotra, 298-300 
direct realization from the first, 37,

344> 377)378
o f engagement based on conviction,

293-96, 301
five stages in the Lahkdvatdrasutra 

and, 276-79
four mahamudra yogas and, 285-88, 

383, 385, n. 1575 
Jigten Sumgon on, 42-43 
preliminary/provisional, 398-400,

421, n. 1618, n. 1652 
pure (eighth to tenth), 43,193,

206-8, 304, 372, 398, 420, n. 1106, 
n. 1142, n. 1258, n. 1389, n. 1622
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on the sudden mahamudra path, 
397-400

three dharmacakras and, 230, 234, 
239, 241, 243, 244, 372, 420, n.
1389

Zhang on, 30off.
Zhonu Pal on, 217-225 

Bodhisattva Trilogy, 55 ,137 ,147  
buddha activity, 80, 83, 9 1 ,10 7 ,10 8 ,113 , 

176 ,179 ,19 4 , 208, 312, 323, 341, 
380, 407, 408, n. 570 

buddha element. See buddha nature 
buddha nature

as all bodhisattvas or sentient beings, 
1:63

as awareness, 2 7 -2 8 ,10 0 ,10 7 ,114 ,12 3 , 
124 ,126 ,127 ,168 ,184,185, 339, 348, 
359> 374. 410, 419, n. 514, n. 614 

as basis o f samsara and nirvana, 57,
58 127, 342, 417

as buddha potential, n , 83, 90, 93,
96,107, no, 119, 220, 228, 229,
245, 320, 325, 326, 345, 395, 400, n. 
40, n. 515, n. 935, n. 970, n. 1023, 
n. 1148, n. 1758

as the cause o f buddhahood, 28, 33 
as dharmakaya. See dharmakaya 
as element in sentient beings, 8, 42, 

66, 20 1-2 , 318, 343, 344 
eternalist interpretation of, 55, 74 
having definitive meaning, 15-16, n. 

964
having provisional meaning, 13 ,14 ,

16 ,113 -16 ,16 8 , 345, 346, n. 515, n. 
964 *'

as the intention o f prajndpdramita, 15 
in the Lankavatarasutra, 16—19, 25, 

48, 6 7 ,125 ,127 ,16 8 , 320-21, 341, 
345, 346, 362, 378, 4x6, 420, n. 962 

in line with Madhyamaka, 2 ,12 3-2 4 ,
145.163, 333, 351, 362, 378 

in the Madhyamakaloka, 2
in the Mahdydnasutrdlamkdra, 19 
as the natural luminosity o f mind,

139 .145 .146 .163 , n. 935
as necessary cause o f enlightenment, 51 
ordinary presentation of, 72, 91

as permanent entity, 90, 365 
as seed, 19 ,118 , 220, 321, 324, 325, 335, 

337
as the six sense fields, 51, 415 
in its space-like aspect, 11, 321, 330, 

335. 338
as substantial cause, 29—30, 51, 206, 

228, 358, n. 262 
substantialist notion of, 8 ,10  
as suchness. See suchness 
as unchangeable aspect o f the perfect 

nature, 6 8 ,10 2 ,10 5 ,127-28  
unchangeability of/unchangeable, 10, 

30, 75, 94 ,10 4 , 334, 339, 34°, 363, 
n. 135, n. 624

buddha qualities. See qualities
Buddhaguhya, 288, 289, 398, n. 874, n. 

2014
Buddhagupta, 313, 334
buddhahood

all-pervading, 297, 387, n. 54, n. 1088 
buddha nature and, 103, n. 1812 
as dharmadhatu, 63, 360, 415 
free from moments, 47, 56, 87 
indistinguishable in all sentient 

beings, 177
on the level called engagement based 

on conviction, 296 
on the level o f apparent truth, 183 
permanent/eternal, 30, n. 54, n. 408 
as primordially present (but subtle) 

qualities, 418
the second dharmacakra, unclear 

teaching in, 358
spontaneously present, 8 1,104, 418 
unconditioned, 47, 56, 81, 86, 87, 98, 

104, 333, 334, 346- 47 , 4 i8, n. 391 
the three times, not subject to, 47,

56, 80-81, 87, 9 1,126 , 254 
without beginning, middle, or end, 

333, 334
Buton, 9 3 ,113 - 16 ,119 ,13 7 , n. 72, n.

485, n. 608

calm abiding
deep insight and, 35, 37-38, 266, 306, 

n . 1482
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o f one-pointedness, 406
in the Tattvadasakatikd, 37-38, 265-66 

Calming o f Suffering
defined as prajndpdramitd and 

mahamudra, 262
zhi byed, 135 ,144,164, n. 863, n. 1897, 

Candragomin, 47, 269 
Candrakirti, x, 18-20, 36 ,167-68, 335, 

351—54> 359» 37°, 398, 400, n. 69, 
n. 271, nn. 961-64, n. 968, n.
1069, nn. 1848-51, n. 1878 

cataphatic statements, 406, 407, 4x0 
Chapa Chokyi Senge, 26, 27, 93,162, n.

284, n. 495, nn. 926-28, n. 933 
characteristic signs

abandoned through amanasikdra, 
38—39, 379) 390- 9 2 , 

o f attainment, 38 
o f meditation, 287 
o f mental fabrication, 190, 280, 349, 

354
o f purification, 31 
without/free from, 17 ,122 ,186-88 , 

206, 234, 249, 253, 254, 257, 259, 

277- 79 . 310. 348, 349. 355. 37h 
379. 392, 419. n. 1401 

Chegom Sherab Dorje, 242, 253-56 
Chinese Buddhism, Sino-Tibetan influ

ence, 41, 40X-3, 420, n. 200 
Choje Drigungpa Jigten Sumgon. See 

Jigten Sumgon
circle o f nonabiding nirvana, 313 
circle o f the Three Jewels, 413 
cittamatra

being definitive, 370 
beyond, 47, 85
in the first mahamudra yoga, 382 
in the Grub mtha’ mdzod, 99,105, n. 

5i 9
mere, 76
as a provisional teaching, 18-19 

clarity
aspect o f clarity, 414, n. 2070 
as awareness, 251, 411 
in dzogchen, 65, n. 338 
emptiness and, 118 ,124 , 280, 282—83, 

381-82, 414, n. 966, n. 2070

o f formerly muddy water, 337 
inseparable, awareness, and empti

ness, 1 14 ,116 ,118 ,12 4 -2 5 ,12 7  
as luminosity, 117 
o f mind, 268, 269
not being hindered/obstructed, 117, 

253, 280, 382
perceived as self, 257, n. 1444 
self-revelatory, 252

cleansing properties, 214, 322, 323, n. 
1673

clouds and space, 186, 330, 334, 362-63 
coarse ignorance, 374 
coemergent mind, 40, 257 
coemergent wisdom. See wisdom 
compassion

o f the buddhas, 177 ,19 2 , 278-79
as cause/seed, 28, 93, 403
o f the dharmakaya, 56, 87
and emptiness, 267
for all sentient beings, 182, n. 861
great, 161, 215, 265, 277, 278, 294,

296, 297, 299, 309, 310, 379, 380, 
402, n. 1251, n. 1400, n. 1540, n. 
1615

insight and, 305, 402, 403, 408 
in mahamudra, 395, 401, 402 
mantras of, 157 
natural, 137
sixteenfold, 215, 304, 305-10 , n. 1234, 

n. 1684
in the third dharmacakra, 243-45, 

370, 371
and wisdom, 194, 367 

compassionate responsiveness. See 
dzogchen

complete cause, 214, 322, 323, n. 1230, n. 

1743
continuum

beginningless o f a seed, 335 
o f a buddha, 106
continuation in, 257, 266, 334, 337, 

339.365
as dependent arising, 70, 75 
o f a grain o f rice, 321, 335 
o f all defilements, 365, 377, 417, 418 
o f basic consciousness, 239
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o f consciousness, 240
o f direct perceptions, 274, 376
o f inferential knowledge, 265
material, 240
mental, 276, 306
o f mind, n. 131
misconception of, 273
o f natural luminosity, 365
natural mind, 70
o f sentient beings, 96
o f space, 336-39, 365
o f the stainless mind, 418
the tathagata as never-ending, 334
unsurpassable, 169
Zhonu Pal on, 171-80

Dagpo Tashi Namgyal, 36, 44 
Dampa Sangye, 36, 44,158 ,164, 259, 

262, 367, 395, n. 1455, n. 1897 
Denbagpa Mawai Senge, 163 
definitive meaning

o f biiddha nature, 3, 98,181 
Buton on, 93
in all dharmacakras, 42, 369 
Jigten Sumgon on, 4 1-43, 369, n.

207
o f the last (third) dharmacakra, 4, 42, 

46, 369, n. 204 
Lodro Tsungme on, 93-94 
Longchenpa on, 98-99, n. 515 
in the Madhyamakdvatdra, 168, n.

964
in the Ratnagotravibhaga, 3 ,16 ,

26-27, 93> II2> 161, n. 88, n. 1x9, n. 
907

in the Samdhinirmocanasutra, 16, 
243-44, 369-71

o f the simultaneist teachings, 41 
sutras of, 16, 27, 41, n. 666 
Tsongkhapa on, 6, 50,136 
Zhonu Pal on, 348—49, 405, n. 910 

dependent arising, 62, 66, 70, 75,127, 
185, 2x8, 222, 223, 268, 327 

dependent (nature), 45, 47, 48, 69, 70, 
127,128 , 288, 357, 369, n. 82, n.
966

devotion giving rise to realization, 43,

188-89, 256> 26o, 262, 267, 268, 

373» 393
dharmacakra, Jigten Sumgon on the 

three, 33, 42-43, 368, 372-73 
Sabzang Mati Panchen on the three, 85 
the second and third have definitive 

meaning, 15, n. 85 
the second in the

Dharanisvararajasutra, 15 
superiority o f the third 

in terms o f compassion, 244-46, 371 
in terms o f conduct, 246-47, 371 
in terms o f meditation, 2596;, 

371-72
in terms o f the view, 248®!, 371 

the three as a continuous process, 172 
Tsen Kawochd on the three, 46 
two in the Saddharmapundarikasutra, 

231-32
dharmadhatu 

abiding in, 386
as bodhisattva potential, 217, 220 
as buddha nature. See buddha nature 
as the buddha o f the true nature, 192 
as (the wisdom of) buddhas in sen

tient beings, 28—29, n. 272 
dharmakaya, equated with, 54, 93,

121, 329, 332
emptiness, equated with, 187, n. 325 
as the focus o f the basic conscious

ness, 341
as fortified potential, 53, 70 
as luminosity, ix, 1, 86 ,121 
as the nature o f the svabhavikakaya, 

10 ,12 1, n. 633 
as natural purity, ix, 82 
as natural(ly present) potential, 53,

60, 70, 83
outflow of, 48, 59, 60, 71, 86,125 
prajitdpdram itd and mahamudra, 

equated with, 34
pure and impure, 5, 48, 60-61, 417, 

420, n. 536, n. 1893 
qualities and, 54, 76, 83, 84, 93,121, 

n. 52, n. 1084
realization o f as the cause o f qualities, 

30-32, n. 1084
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as the selflessness o f phenomena, 
seen on the first level, 332, 400 

as a single path, 27 
as support o f the Dharma, 268 
ultimate, 71
as ultimate buddha, 88-89 
as uncontaminated seed, 88-89 
as unfabricated natural mind, 340, 

360, 414, n. 1935 
wisdom of, 101, 328, 415 

dharmakaya
activity, endowed with, 346 
actual/real, 16, 65, 8 6 ,114 -15 ,118  
arisen from (the accumulation of) 

wisdom, 52, 221, 335, n. 271 
o f a buddha/tathagata, 80 ,114 ,115 , 

118 ,120 ,12 3 ,19 0 , 202, 203, 228, 
238, 279, 332, 361, 400 

buddha nature/dharmadhatu distin
guished from, 11, 325, 334, 338, 
343-45, 347, 400, 413, n. 40, n. 
1148, n. 1154, n. 1318, n. 1757, n. 

1758
buddha nature/dharmadhatu equated 

with, 8 ,10 ,1 1 , 16 ,  52-54, 70-72 ,
80, 90, 93, 9 5 ,114 ,115 ,16 8 , 201, 
202, n. 416, n. 616, n. 935, n. 970 

as emptiness, 106,168, 329, 334, 347 
as the essence o f the ground {rigpa), 

99,100, n. 338
five wisdoms, equated with the, 313 
four perfections of, 119, 244, 403-5, 

410
free from mental fabrications, 45,

280, 384, n. 338
as the fruit o f dissociation, 77, 81, 318 
individual, 16 -17 , 4I3 
knowledge/mind, equated with, 259, 

271, 280, 384, 396, n. 1380 
of/as luminosity, 40, 55,117, 242, 250, 

280, 384, n. 290
mind based/grounded in, 280, 284, 

383
as the nature o f qualities, n. 1756 
as (the nature of) thoughts, 47, 48,

56, 65,128 ,129, n. 665 
not absolutely unconditioned, 336

as perfect nature, 357 
pervasive nature of, 29, 82, 93—94, 97, 

163, n. 2005
possessing inseparable qualities, 7,

121, 203, n. 1160 
purified, stainless, 95, 96 
as purity, 179 
seed of, 65, 225
as self-arisen, coemergent wisdom,

85, n. 1552
sentient beings not included in the, 

48, 60
as stainless suchness, 317, n. 1724 
suchness and potential, 89,163, 395 
as support o f purification/qualities,

58, 3i7
svabhavikakaya, in relation to the, 11, 

97,109, h i , 259, 333, 346-47, n. 
574, n. 1791 

tantric, 73, 86
ultimate, equated with the, 8 ,120, 

126,183, 255, n. 499 
ultimate that is really permanent, 56, 

91
unborn, 251, n. 1380 
unchangeable, 251, 334 
unconditioned, 98, 333, 334, 363, n. 

512
in view o f not appearing to disciples,

. 47 , 56, 73>87
Dharmakirti, 160, 271, 272, 274, n. 1231, 

n .1744  
dharmata

as the basis o f emptiness, 102,126 ,

4 i7
buddha nature, equated with, 115,

119, n. 499
containing form kayas, qualities, 78, 

83, 95,122, 330, 411 
as the continuity o f stainless mind, 

337ff., 364-65, 417 
endowed with both purities, 84 
etymology of, 268-69 
indivisible, 398
as luminosity, 10 1 ,1 16 - 19 ,12 1 , 411 
meditation on, 117, n. 1400 
o f the mind, 94, 95 ,102 ,126 , 255
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not nonexistent, 122 
own-being o f entities, equated with 

the, 352 
peak of, 303
as the perfect empty o f the imagined 

and dependent, 45 
permanence of, 337ff. 
phenomena (dharmas)/appearances 

and, 55, 68, 79 ,123-24 , 286, 
363-65, 384, n. 647 

principle o f true nature (dharmata- 
yukti), 67, 267, 393, 397-98 

qualities on the level of, 332,346, n. 1164 
recognition of, 125 
as suchness, 61, 83, 235 
that is aware o f itself by itself, 79 
thoughts existing as, 65 
Three Jewels as, 200-201 

Dignaga, 194, 269 
direct approach

to natural luminosity, 372 
to the natural mind, 4 
in the Ratnagotravibhaga, 353 
to reality, 37 
is supreme, 41
to the true nature o f mind, 375 
to the ultimate, 6 

direct cognition 
o f blue, etc., 186 
o f buddha nature, 354, 355 
o f emptiness, 393 
knowledge controlled by, 272 
mahamudra teachings of, 188, 317, 

376, n. 1483
as opposed to inferences, 41
ordinary, 397 
path of, 41, 393
as a result o f pacification through 

inferences, 187-88, 353 
that realizes reality, 375 
within awareness-emptiness, 375 

direct mahamudra path. See 
mahamudra

direct realization, 35, 37,188, 225, 263, 
301, 303, 306, 375, 376, n. 948 

discriminative awareness. See awareness 
distinguishing wisdom. See wisdom

Dolpopa, 1, 3, 5, 6 ,12 , 45-48, 54, 56, 57, 
61, 62, 69-72, 75-89, 91, 98, 99, 
104, no, 112 -14 ,116 ,119 , izo, 
12 2 -2 7 ,134 ,137 ,14 6 , 353, 364, 365, 
368, 372, 4 13-16 , 420, n. 15, n. 229, 
n. 233, n. 241, n. 293, n. 327, n.
333> n- 335> n- 366, n. 407, n . 408, 
n. 410, n. 418, n. 537, n. 641, n.
824, n. 1903, n. 2035 

Dragpa Gyaltsen, 133 ,136 ,14 1 
Dragpa Jungne, 137,139-43, n. 766 
Dragpa Senge, 92 
Drapa Ngonshe, 32,162 
Dratsepa Rinchen Namgyal, 114, n. 608 
Drigungpa. fe jig te n  Sumgon 
Drolmawa Sangye Rinchen Palzang, 138 
Drugpa, 5 ,139 ,142 , 411 
Diikhorwa Dorje Nyingpo, 114 ,12 1 ,12 3 ,

125
dzogchen

buddha nature and, 1, 52, 98-113, 418 
essence, nature, and compassionate 

responsiveness, 64-65, 99-100,
126, n. 338

mahamudra and, 5, 52, 56
M SA III.4, interpretation of, 108-12,

126
notions

o f (primordial) ground, m , 112, 418, 
n. 514

o f rang gro/, 68
o f rig pa, (primordial awareness)

10 0 ,10 1,10 7 -8 , n. 514 
o f self-arisen wisdom. See wisdom 
o f sphere, 10 7 ,112
o f spontaneous presence, 6 ,10 8 ,112 ,

4x8
Ratnagotravibhaga, interpretation o f 

the, 47, 99,103-5, II2> n 3> 418 
Yogacara and, 5, 65, 6 8 ,10 1-2 ,10 5  
zhentong and, 68, 99,102

element o f awareness. See awareness 
efficient cause, 95,108-10  
emptiness

awareness-emptiness, 188, 347, 348, 351, 

355> 35 >̂ 359> 373> 375> 37^  3$6, 419

5 9 5
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eighteen types of, 66, 67, 279 
“empti-“ and “-ness,” 328, 329, 331 
empty o f fabricated adventitious phe- 

nomena/stains, 186, 360, 373, 419 
intellectual approach to/understand- 

ing of, 189, 317, 355, 373- 7 7 , 39h 
407, n. 1069

natural, 67, 69, 271, n. 1081
o f (a blank) nothingness, 95, 360, 411,

414
as nonaffirming negation, 2 ,16 3 ,16 8 , 

184,187, 327, 334, 347, 351- 56, 374, 
377, 419, n. 935

o f an own-being, 249, 354, 371, 419 
in the Prajfiaparamita, 13-15, 2 1,10 5, 

128-29, 233, 234, 357-60, 369, 370,

407
rangtong (“empty/lack o f an own

being”), x, 45, 7 5 ,10 1,10 2 ,18 4 ,
252, 303, 338, 348, 355> 356, 366,
369, 374, 389, n. 2020 

shape and color (i.e., lack of, etc.), 
116 ,127 , 251, 254, 275, 410, n. 608 

See also zhentong 
endurance o f nonorigination, 236, 

287-88, 383, n. 1575 
engagement based on conviction, 288, 

289, 292-96, 300, 301, 303, 391, 
398-400, n. 1635, n. 1652 

enlightenment 
attainable, 42
byang chub, explanation of, 202—3, 410 
in the Dhdranisvarardjasutra, 205—9 
the essence of, 30 
gradual path to, 50,136, 372 
as immediate cause o f the 

dharmakaya, 313 
individual, 16 -17 , 371, 414 
instantaneous, 42, 45, n. 2031 
Manjus'rivikriditasutra, taught in the, 

182
as perfect nature, 357 
as the recognition o f the nature o f 

mind, 117
similar to space and bodhicitta in 

terms o f nonduality, 187 
sphere o f nirvana and dharmakaya,

equated with the, 202 
the sixteenfold compassion o f great, 

309-10
as stainless sphere, 107 
as stainless suchness, 19, 407 
ten strengths of, 126 
two seats of, 207
ultimate as svabhavikakaya, 183, 346, 

n . 1722
wisdom o f equality, defined as, 313 

essence mahamudra. See mahamudra 
essence, nature, and compassionate 

responsiveness. See dzogchen 
experiential object o f buddhas, bodhi- 

sattvas, 13 ,17 , 209, 211—13, 238,
287, 378, n. 2065 

external
atoms, causes, and conditions, 74 
entities, 282, 283-88, 383, 384, n. 1396 
form, 272
objects, 277, 384, 394 
phenomena, n. 1567 
stains, 75

extraordinary zhentong explanation. See 
zhentong

faith, 15 ,145 ,18 1, 201, 210, 226, 227,
261, 262, 264, 268, 289, 296, 344, 

356, 375, 393
false imagining, 58, 60, 63, 6 9 ,10 2 ,126 , 

329, 330, 352, 363, 394, n. 966, n. 
1843, n. 1851, n. 1977 

five stages
Lankdvatdrasiitra, o f meditation in 

the, 276-79, 378-80, 390, n. i960, 
n . 1993

o f the Guhyasamdjatantra, 139 
o f the Pancakrama, 37, 378 
Ratnagotravibhdga, read into the, 380 

five treatises ofMaitreya. See Maitreya 
works 

form kayas 
activity of, 75 
apparent, 71, 77
appear in dependence on disciples,

72, 76, 84, 9 7 ,10 6 ,118  
buddha nature appears as, 118
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are conditioned, 333, 346 
emerge through transformation, 53 
as enlightenment on the level o f 

apparent truth, 94,183, 346, n. 499 
located in the yoginfs body as cakras, 

73, 86
as nadis, prana, and bindus, 74, n.

389
as the outflow o f the Dharma teach

ings, 72
as a reflection o f the svabhavikakaya, 

259
primordial, 54, 7 4 ,112  
primordial wisdom unfolds as, 98 
purification of, 74 
tantric, 55, 86,125, n. 290 
ultimate (qualities of), 78, 84, 86, 87 

fortified potential. See potential 
four anubandhas, n. 76, n. 77 
four epochs as a hermeneutical device, 

75- 76 '
four principles (yuktis), 267, 306, n. 1491 
four yogas, prayogas. See mahamudra: 

four mahamudra yogas 
fourfold meditation in the 

Lankdvatdrasiitra, 281-88 
fruit o f dissociation, 77, 81, 318 
fruit o f maturation, 81, 82,118, 318 
fundamental nature, 355, 356, 360 
fundamental state, 79, 80, 9 9 ,10 1,10 5 , 

117, 396, n. 1380

Gampopa, 1, 3, 34, 35, 40, 41, 43, 44, 51,
131,14 7 ,158 ,16 3 ,16 4 , 259, 263,
367, 368, 411, 420, n. 200, n. 682, 
n. 860, n. 864, n. 865, n. 933 

gazing, 188, 393, 400, 402, n. 1943, n. 
1992

Gelug(pa), x, 6, 7, 26, 50, 51,136 ,142 , 
143,151, 413, n. 85, n. 231, n. 254, n. 
2060

generally characterized phenomena,

274> 275
gold and fibroferrite, 214, 216, 322, 323, 

343, n. 1227, n. 1228, n. 1741 
Gotrugpa, 138 ,139 ,142-44  
Gotsangpa, 35, 163, 263, 271, 276, 283,

285, 286, 377, 383, 397, n. 672, n. 
860

gradual and instantaneous purification, 
43) 237- 39. 372, 420 

gradualist and simultaneist, 4 1-4 2 , 372 
ground o f manifestation. See dzogchen 
guiding condition, 263, 264, 268 
Gunamati, n. 82
Gyaltsab Je, 6, 50, 51,136, 332, 413, n.

36, n. 264, n. 1801

Haribhadra, 14, 76,168, 224, 226, 271, 
301, 327, 332, 333, 394, 398, 400, n. 
76, n. 77, n. 1105, n. 1347, n. 1791 

hermeneutics 
o f Barawa, 114 
dzogchen, 113. 
o f Gampopa, 41 
Gelug, x
o f Jigten Sumgon, 33, 4 1-43, 372-73 
Jonang, 46, 75-78, 85, 91 
o f Madhyamaka, 13, 370, n. 69 
o f Mahamudra, 154, 368-73, 420 
o f the Ratnagotravibhaga, 4, 21 
Yogacara, 14 -16 , 369-70, n. 17, n. 69, 

n. 73, n. 80
o f Zhonu Pal, 325, 326, 370, 412 

hotness o f fire, 184,185, 352, 353, 362, n.
1069, n. 1075, n. 1319, n. 1848 

hotness o f water, 229, 352, n. 1319

ice and water, 125,146, 242, 361, 417,
420

imagined (nature), 45, 47, 48, 67, 69, 
10 1,127 , 288, 357, 369, n. 82 

imprints
alternating, 286
o f the appearances o f direct cogni

tion, 186
o f baseness, 18, 238, 282, 286, 381 
buddha nature possessing, 384 
of/as defilements, 170, 207, 218, 220, 

222, 292, 361 
o f designations, 207 
fire of, 361, 371, n. 2046 
o f ignorance, 54; 179, 258, 374 
o f imagining the two types o f self, 288
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and karman, ioo, 117 
o f mental fabrication, 282, 381 
that noble ones still have, 217 
product, equated with their, n. 1559, 

n. 1579
o f skandhas, elements, and dyatanas, 

58
o f strong conviction, 269 
o f studying, 59 
support of, 286 
o f thoughts, 285 
o f virtue, 28, 93,133, n. 499 

impure ground, 113,123 
inconceivable (nature o f the) ultimate,

26, 27, 33
inconceivable points, 81, 87, 319, 323, 

340, 361, 407-9, n. 1748, n. 1816, 
n. 1874, n. 2046 

inference
determination o f emptiness by, 187 
force of, 269
path of, 1, 4 0 -4 1,16 9 , 389 
as remedy for characteristic signs, 392 
removes the confusion o f adherence,

272
inferential cognition, 29,185,186, 269, 

353> 374> 376, 389) 397 
inseparable qualities. See qualities 
insight

calm abiding and, 35, 37-38, 266,
306, n. 1482

compassion and, 93,157, 305, 402 
direct, 45, 264
that encompasses everything in a sin

gle moment, 28-29 
skillful means and, 38, 71, 221, 232, 

294
in the third dharmacakra, 243, 249 
o f thorough investigation, 391 
into the ultimate as calm abiding,

266
which is not different from its object, 

29
instantaneous

appearance o f all objects o f knowl
edge, 43, 399, 420-21 

enlightenment, 42, 400

experience o f mahamudra, 400-401, 
421, n. 1657, n. 1665 

purification, 43, 238-39, 372,400,420 
realization o f the natural mind, 44 

intention
hidden, 13 ,14 ,1 13 ,114 ,1 16 , n. 69, n. 

961
as thought content, 15, n. 69, n. 80 
intentional ground, 14, n. 71, n. 594 

interpretative imagination o f reality, 38, 

39
investigative and at the same time non- 

conceptual, 188-89, 375) 382.

Jamyang Shakzhon, 5, 92
Jayananda, n. 961
Jigten Sumgon, 33, 41—42, 51,131,

368-69, 372, 373, 401, 411, 420, n. 
205, n. 1364, n. 2008 

Jnanagarbha, 168, n. 954, n. 1065 
Jnanaklrti, 2, 35-36, 44,189, 367, 381, n. 

9
Jnanas'rlbhadra, 198, 288 
Jnanas'rimitra, 2, 351 
Jonang Kiinga Drolchog, 46, n. 236, n. 

238
Jonang zhentong. See zhentong 
Jonang(pa), x, 3,5, 6 ,12 ,16 , 45-48, 51) 

69, 76, 85, 91, 9 5 ,10 2 ,1 13 ,1 14 ,1 17 , 
12 6 ,12 7 ,12 9 ,135- 37) 342-> 357) 3^6, 
409, 415, 417, 420, n. 231, n. 283, 
n. 327, n. 418, n. 441, n. 446

Kadam(pa), 133, 411, 420, n. 19, n. 284, 
n. 682, n. 922, n. 926 

Kagyii mahamudra, 47, 56,146, 420 
Kagyii zhentong. See zhentong 
Kagyii (pa), 1, 5, 33—35, 50, 51 , 54,12.8, 

136 ,139 ,142 ,14 3, 411, 4xo> n- 6<S5> 
n. 672, n. 1090, n. 1666 

Kamalas'ila, 2, 38, 265, 266, 272, 275, 
370, 376, 391, 392, 394 , n- 1 51^ 

Karma Konzhon, 33, 51, 368 
Karma Trinlepa, 33, 47, 52> 55> 5^, 62,

69, 84, 368, n. 1380, n. 1441, n. 
1450, n. 1452

Kongtriil Lodro Taye, 33, 4 4 , 4 >̂ 47>
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54-56, 6l, 62, 69, 73, 84, 87, 93,
98,106,128 , 367, n. 241, n. 283, n. 
327, n. 381, n. 407, n. 1345, n. 1903 

Kotali, 271
kun gzhi in the sense o f suchness, 57, 

60-61, 63, ioo- io i, 105,123, n. 
297, n. 553

kun gzhi ye shes, 56-57, 61-62, n. 641, 
n. 1446. See also pure ground o f 
wisdom

Kiinga Legpa, 14 0 ,142 ,14 4  
Kiinkhyen Sherab Gyaltsen. See 

Dolpopa
kusulu meditation. See meditation 
Kyangchenpa Sakya Sri, 134-36

Lama Dampa Sonam Gyaltsen, 5, 93, 
137, n. 482

level. See bodhisattva level 
liberated from other. See zhentong 
liberating cause, 108,109 
light o f a lamp inside a vase, 52, 54, 318, 

343
limit o f reality, 17, 246, 357, n. 325, n. 

1401
limitless activity, 228, 408 
Loden Sherab, xi, 2, 25-32, 33, 34, 46, 

47, 49-51, 9 3 ,126 ,132 ,16 2 -6 3 , 
204, 205, 313, 326, 327, 330,
4 11-16 , 420, n. 118, n. 119, n. 284, 
n. 924, n. 926, n. 928, n. 932, n. 
1732, n. 2070

Lodro Tsungm6, 5, 6, 78, 9 1-98,105, 
10 9 -10 ,126 , 419, n. 474, n. 478, n. 
481, n. 482, n. 491, n. 495, n. 499, 
n. 501, n. 503

Longchen Rabjampa (Longchenpa), 1,
5, 6, 47, 91, 92, 9 8 -113 ,125 ,126 , 
412, 413, 418, n. 22, n. 470, n. 471, 
n. 479, n. 480, n. 514, n. 538, n.
539. n. 573, n. 590 

luminosity
all-pervading, 88,108 
as bliss, 153, 260-61 
as buddha nature, 33, 9 8 ,10 2 ,107 , 

116 ,139 ,14 6 ,15 4 ,16 3 , 373, n. 147, 
n. 935

as coemergent mind, 40 
coexisting with all the defilements, 

249, 365
compared to the natural purity o f 

water, gold, and space, 20, 337 
continuation within the continuum 

o f all defilements, 365, 417 
as dharmadhatu, 1, 86, n. 1404 
as dharmakaya, 40, 55, 242, 384, 385, 

n. 290
as dharmata, 10 1 ,1 16 - 19 , 411, n. 966, 

n. 1891
as dzogchen, rig pa, 65, 9 9 -10 0 ,10 4  
as emptiness, non-origination, etc., 

20, 37-39, 64-65,190, 206, 268, 

275» 35*. 37i» 391- 93. 401, 419. n. 
608

endowed with the qualities o f the 
svabhavikakaya, 122 

as enlightenment, 30, 309 
o f the five lights, 100 
o f the mind, 19, 33, 85,146,188, 306, 

357. 365. 37I-72-. 387-88, n. 1088 
primordial luminosity, 337 
as (self-)awareness, 351, 360, n. 1842, 

n. 1844
thought and, 361
unconditioned luminosity, 10 3,12 1 
without appearance, 277 

luminous (major and minor) marks, 
10 9 ,112 ,126 , 413

Madhyamaka
analytical works, 163, 353, 369, 419, n. 

1856
Dharmadharmatdvibhagavrtti as a 

work of, 365, 417 
Great, 105
hermeneutics. See hermeneutics 
Lahkdvatarasutra as a work, 362, 378 
logic, reasoning, ix, 1, 85,169, 353, 

375, n. 664, n. 1981 
middling, 187, 351 
Nagarjunas, 85, 243, 370 
Prasangika, 99 ,105-7, m , n. 519 
restriction o f the validity o f logic of, 

184-85, 355, 377. n. 1069
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supreme, 187, 351, 373 
Svatantrika, 26, n. 284, n. 926, n. 954 
tathdgatagarbha theory in line with, 2 
tradition o f Maitripa, 35-36, 351 
Yuganaddha-, 38, 266 
See also zhentong 

mahamudra
direct, 37, 51, 373, 377 
essence xi, 36, 44—45, 420 
four yogas

gradual approach of, 45 
yoga o f freedom from mental fabri

cations, 188, 280, 284, 302, 376, 
382-84, 387, 388, 396, 397, n. 2012 

yoga o f nonmeditation, 281, 286, 
385-86, 395, 397, 398 

yoga o f one-pointedness, 274, 280, 
282-83, 3 °2> 375-76, 381-82, 
387-89, 393-95, 397> n. 1992, 
n.2012

yoga o f one taste, 275, 280, 285, 286, 
303, 376, 384-85, 395, 396 

in one go, 43, 45, 300-301, 373, 
398-400, 403, 420 

Mahayana in LAS X.257d, equated 
with, 36, 44, 381 

nontantric, 34, 35, 39 
o f not becoming mentally engaged, 1,

35> 38- 39. 379. 392 
not reckoned in terms o f the paths, 

43, 300-301, 373, 420 
pith instructions of, 4, 33, 35-41,154 , 

367, 372, 375, 386, 393, 407 
reality of, 39 
simultaneist, 44, 373 
sutra/paramita,(-based), xi, 3, 35-37,

44,164, 262, 367, 373, 377-81, 393, 
420, 421, n. 860, n. 863 

yoga o f awareness and emptiness, 189 
Maitreya, 2, 26, 32, 34, 46, 55, 67,162, 

367, 368, n. 203, n. 861, n. 911 
Maitreya works, x, 1, 2, 4, 20, 27, 33, 44, 

47. 55. 69, 76, 84, 85, 92, 93,141, 
158 ,16 1-63,180, 367, 368, 381, 
416-18, n. 5, n. 26, n. 73, n. 283, n. 
1040, n. 1894

Maitripa, 1-3, 35-39, 4 1,154 ,15 7 ,16 2 ,

16 4 ,174 ,18 7 , 224, 265, 267, 274, 

275. 347. 35i. 367. 373. 386,
390-93, 397, 419, n. 2, n. 860, n. 
863, n. 1074, n. 1842 

Mantrayana, 36, 39, 40, 86 ,10 0 ,145 
meditation

analytical, 189, 265, 275, 276, 375-77 
based on inference, 265, 275, 376,

392, 393 
on bliss, 405 
on buddha nature, 380 
o f calm abiding and insight. See 

insight
on everything as mind only, 282, 

381-82
fourfold Mahayana, 36, 44, 38iff., n.

165, n. 1971 
kusulu, 276, 377 
on the lama, 259-64 
on mind, 259, 264!^ 
nonconceptual, 238, 275—76, 303,

376 , 377. 403 
as nonmeditation, 266 
on purity, 405
superior o f the third dharmacakra, 

243-44, 259ff-> 371. 376 
supramundane, 295 
o f a tathagata, 297

mental engagement, 50, 57, 88, 96, 281, 
330, n. 1491 

mental isolation, 277 
Mikyo Dorje (Eighth Karmapa), 35, 50, 

51, 55, 61-62, 6 5 ,10 6 ,128 ,143 , 321, 
412, 4 14 -17 , n. 29, n. 262, n. 290, 
n. 318, n. 325, n. 344, n. 1353, n. 
1814, n. 1897

mindfulness, 226, 276, 281, 377 
mirror-like wisdom. See wisdom 
momentariness, 56, 87, 270, 339, 349, 

354, 388, 415, n. 391 
monism, 16 ,17 , 414

nadis, prana, and bindus. See form kayas 
Nagarjuna, ix, 20, 36, 46, 47, 70, 85,

168,175, 243, 260, 351, 359, 369-71, 
394, 402, 403, n. 283, n. 1319 

Nagtso, 162
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Naropa, 140, n. 1425 
natural luminosity. See luminosity 
natural mind, 1, 4, 40, 44, 45, 48, 63, 65, 

70, 73 ,127 , 249, 340, 360, 371, 373, 
401, 413, 414, n. 1935 

naturally endowed with qualities. See 
qualities

naturally present potential. See potential 
nature o f mind

as awareness, 168, 348 
as the basis o f emptiness, 185—86, 348, 

360, 365, 419 
being like space, 254, 362 
beyond the reach o f language, 407ff. 
as clarity, 381 
as dharmadhatu, 83 
as dharmakaya, 56, 85, 94, n. 1757 
direct mahamudra approach to, 373, 

375-76
as the four perfections, 244 
focusing on, 246 
gazing at, 400
as inseparable clarity, awareness, and 

emptiness, 116
not different from the mind o f 

buddhas, 410
realization/recognition of, 35 ,117 ,123 , 

252, 372, 384, n. 1838 
as the reflections o f emptiness, 146 

nature o f mind (sems nyid), 55, 57, 58,
62, 64, 69, 70, 249, 255, 257, 259, 
264, 285, 286, 371, 384, n. 331, n. 
1380, n. 145:0, n. 1452 

negandum in the third dharmacakra,
185, 360

Ngog Loden Sherab. See Loden Sherab 
nine examples, 8 ,11, 29, 70, 71, 89, 96, 

no, 112, 321, 324, 329, 333, 395 
nitdrtha. See definitive meaning 
nonactivity (anabhisamskdra), 166 
nonaflirming negation, 2,25,27,30,32,34, 

154,163-68,184,187,188,257,327,338, 

347> 35i-52.> 354= 355= 35<5= 364,374~77> 
419, n. 928, n. 935, n. 948, n. 951 

nonanalytical approach, 393 
nonartificial, 12 ,13 , 320, 330, 333, 347, 

354= 359= n. 1854

nonconceptual activity, 54 
nonconceptual meditation. See meditation 
nonconceptual, nondual wisdom. See 

wisdom
nonduality, 38, 39, 63,187, 202, 203,

252, 261, 301, 365, 386, n. 1083 
nonorigination, 17 ,185 ,19 0 , 236, 268, 

274, 376, 383, 393, n. 1463, n. 1594 
nontantric mahamudra. See 

mahamudra
not becoming mentally engaged. See 

mahamudra 
Nub Sangy£ Yesh^, 41 
Nyingma(pa), 5, 51, 91, 99,137-38,147= 

418, n. 480

origination, abiding, and destruction, 
256, 282-85, 334= 4IQ 

own-being in the Prasannapadd, 184-85, 
352-54, 362, n. 1848

Pagmo Drupa, 33-34, 41, 4 3,132 ,139 , 
14 0 ,145 ,14 6 ,153 ,18 9 , 256, 257,
260, 261, 411, n. 865, n. 933, n.
1465

Paramartha, 48 
pdramitd tradition, 35, 38 ,174  
Paramitayana, 36, 39-40, 44,189, 303 
particular (as opposed to universials), 

122,124 , 274
path

as bliss, 404f.
o f accumulation, 44, 217, 226, 303, 

372, 397, 398, 421, n. 1002 
o f blessing, 40
o f direct perception, realization, 40, 

41, 43,169, 378, 398 
and the fruit, 259, 303 
o f inferences, 40,169, 389 
o f liberation, 189, 285, n. 1090 
o f method, 44
o f preparation, 217, 266, 294-97,

303= 394= 397-99= n. 1309, n. 1652 
o f realization, 285
o f seeing, 217, 224, 232, 235, 266, 300, 

301, 312, 335, 373, 377, 391, 397,
398, n. 2016
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o f the pratyekabuddhas, 224 
single path (ekayana), 2, 27, n. 118 
o f the third dharmacakra, 348 

perfect (nature), 45, 47, 68, 69, 77, 78, 
10 2 ,10 5 ,12 6 ,12 7 , 357, 369, n. 1081, 
n. 1589

pervasive nature o f the dharmakaya. See 
dharmakaya 

physical isolation, 277 
pith instructions, 1, 4, 33-4 1,154 ,16 3 , 

164,188,189, 250, 255, 264, 266, 
267, 270, 279, 342, 356, 367, 372, 
375> 376, 379, 380, 382, 386, 393, 
407, n. 1087, n. 1500 

potential
acquired/appropriated, 12 ,13, 89, 94, 

no, in , 183, 221, 318,412,418, n. 495
cut-off, 215
fortified, 6, 7 ,13 , 51, 53, 58, 60, 70,

78, 83, 84, 88, 89, 94, 97, 98,103, 
108,109, h i , 126, 222, 228, 229, 
412, n. 263, n. 493, n. 495, n. 1285, 
n. 1318, n. 1786, n. 1801 

natural(ly present), 1 1 ,12 , 53, 58, 60, 
61, 70, 83, 94, 9 5-9 7 ,108-n , 222, 
228, 229, 243, n. 495, n. 503, n.
1318

uncertain, 218, 220, 222, 225 
See also buddha nature 

Prasangika. See Madhyamaka 
primordial ground, 57, 99, h i , 112, 258, 

259, 310, n. 514
primordial ground o f manifestation. See 

dzogchen
primordial luminosity. See luminosity 
primordial wisdom. See wisdom 
principle o f true nature. See dharmata 
properties. See qualities 
provisional meaning (neydrtha), 13-19 , 

25, 27, 41, 4 2 ,113-16 ,16 8 , 244, 345, 
346, 370, n. 69, n. 71, n. 82, n. 515, 
n. 590, n. 910, n. 964, n. 1677 

pure ground o f wisdom, 113,123. See 
also kun gzhi ye shes

qualities
being newly produced, 30, 76

blossoming 32off., 410 
complete in suchness, 77 
(and the kayas) contained in such

ness, 78, 81, 83
o f dissociation, 12, 77, 81,183, 216, 

317, 318, 345
endowed in the sense o f  being 

connected, 2 14-15, 319, 322, n.
136, n. 929

gathered as i f  called, 163, 327 
generated (form kayas), 77, 78, 226, 

n. 416
inseparable, 9—11, 31, 6 2 ,12 1,12 2 , 340, 

344, 409, n. 416 
as a momentary continuum, 75 
partaking o f suchness, 349 
space-like, 11, 29, 34,126, 321, 330, 

354, 411, 412, 419, n. 47 
spontaneously present, 10 3 ,10 7 ,10 8 , 

112, 418, n. 340
subde, 5, 34, 45, 32off., 349, 410, 

4 12-14 , 418, n. 251, n. 932, n. 1865 
two sets o f (form kayas), 12, 76 
ultimate aspect of, 11

rang grol. See dzogchen
Rangjung Dorje (Third Karmapa), 1, 5, 

6, 33, 34, 47, 48, 51-75, 77, 84, 92, 
10 1 ,10 4 ,12 5 ,12 7 -2 9 ,14 3 , 321, 340, 
366, 368, 373, 4 14-20 , n. 26, n.
262, n. 277, n. 283, n. 303, n. 333, 
n. 338, n. 391, n. 536, n. i403ff., n. 
1644, n. 1645, n. 1814, n. 1935, n. 
2099

rangtong (“empty o f an own-being”).
See emptiness

Ratnagotravibhaga as the basic text o f 
mahamudra, 34-35, 4 1,16 3 , 367, 
368

Ratnakarasanti, 2
Ratnamati, 1, n. 297
Rendawa, 134
reflections o f emptiness, 113 ,122 ,14 6 , 

415, n. 824
reflection o f the svabhavikakaya. See 

form kayas
Rigpai Raldri, 46
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Rongton Sheja Kiinrig, 49, 56, 87, 93, 
139, n. 251, n. 252 

Rongzom Chokyi Zangpo, 132

Sabzang Mati Panchen, 5 ,12, 47, 56, 
84-91, 9 8 ,119 ,125-27, n. 292, n. 
462

Sahajavajra, 35, 38-41, 43,16 4 ,187 ,189 , 
265, 351, 367, 379, 390-92, n. 187, 
n. 188, n. 860, n. 1482 

Sajjana, 2, 3, 32-33, 4 6-47,162 , 367, 
368, n. 148, n. 236, n. 918 

Sakya Chogden, 32-34,47,48, 53,106, n.
147, n. 583, n. 1408, n. 1411, n. 1424 

Sakya (pa), 5, 6, 62, 84, 85,137,138 ,142 , 
420, n. 293, n. 481, n. 1453 

Sakya Pandita, 26, 35 ,10 6 ,114 , n. 72, n. 
157, n. 608

samadhi [of realizing] reality as it is 
(yathabhutasamadhi), 37-39, 267, 
351, 392, 419, n. 1840, n. 1842 

Santideva, 401-2
Saraha, 35-36, 58, 62, 65, 9 9 ,117 ,12 0 , 

127,163, 241, 259, 378, 406, 416, n. 
1452

Saramati, 1, n. 5 
Saroruha, 154,174 
Savaripa, 35, 36,138
seed o f the three dharmacakras, 42, 369, 

n. 207
self-arisen wisdom. See wisdom 
self-awareness. See awareness 
self-realization. See realization 
signlessness, 17 ,16 7 , 227, 233, 234, 246, 

n. 325, n. 1401
simultaneist, 4 1-44 , 372, 373, n. 196 
single path {ekayana). See path 
six-branch yoga, 1 13 ,122 ,135 -38 ,14 1, 

144, 415
six Dharma practices o f Naropa, 135, 

142, n. 1090
sixteenfold compassion o f great enlight

enment. See enlightenment 
Smrtijnanakirti, n. 1075 
space inside a house, 343 
space-like qualities. See qualities 
specifically and generally characterized

phenomena, 274, 275 
sphere o f a tathagata, 204, 213, 234, 235, 

237, 370, 377, n. 1380 
spontaneous presence. See buddhahood;

dzogchen; qualities 
stainlessness o f the eight conscious

nesses, 58, 60, 66 ,127 ,128 , 416,
418, n. 350

state attained after meditation, 280, 281, 
297

Sthiramati, 169,170, n. 1879 
substantial cause, 29, 30, 51, 206, 228, 

259, 318, 336, 358, 412, 418, n. 262, 
n. 1448, n. 1786, n. 1801 

subtle and coarse seeds, 321, 336, 412 
subde development, 325 
subtle qualities. See qualities 
suchness

as apparent truth, 68 
as buddha nature, 2 ,19 , 70, 89, 93, 

114 ,16 3,16 8 , 268, 346, 366, 395, 
396, 400, n. 2005

contained within ultimate truth, 345
as continuum, 178
as emptiness, 20, 6 1,114 ,18 4 ,18 7 ,

352, n. 325, n. 1854 
o f the ground, h i 
as kungzhi, 57, 60-61, n. 536 
not different in buddhas and sentient 

beings, 228, 320, 326, 338, 417 
sudden realization. See realization 
superimposition, 31, 62, 270, 349, 370 
supreme Madhyamaka. See Madhya- 

maka
sutra mahamudra. See mahamudra 
svabhavikakaya, 10-13, 34, 84, 96, 97, 

109, in , 12 1,122 ,16 8 ,18 3 , 259, 288, 
318, 321, 330, 333, 346, 347, 354,
361, 362, 411-13, n. 574, n. 632, n. 
633, n. iio i, n. 1722, n. 1791, n.
1865

tantric form kayas. See form kayas 
tantric zhentong. See zhentong 
Tashi Namgyal. See Dagpo Tashi 

Namgyal
tathagatagarbha. See buddha nature
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ten strengths. See qualities 
tha malgyi shes pa. See natural mind 
three modes o f proof, 269, 393 
thirty-two-fold activity, 216, 304, 

307-311, n. 1685 
Tilopa, 260
transformation o f the basis, 20, 53, 54, 

60, 61, 95, 96,192, 203, 337-38, 
365-66, 381, 417, n. 277, n. 553, n. 

559
trisvabhdva, 15 ,17 -19 , 45, 47, 357, n. 82, 

n. 552
true nature o f mind. See nature o f mind 
Tsen Kawoche, 3-5, 32-33, 44, 46-47,

162,164, 367, 368, n. 147, n. 238 
Tsongkhapa, 6, 49, 50 -5 1,133 ,136 ,14 3 , 

412, 413, n. 29, n. 85, n. 1791, n. 
2060

Tuken Lozang Chokyi Nyima, 147, 415 
turmeric powder (and lime), 304, 318, 

322, 323, 343, 414, n. 1228, n. 1728, 
n. 1741 

two truths
different in that their identity is 

negated, 7 9 ,123 ,127 , 364, 416, n. 
2035

.neither identical nor different, 68,
69, 80,128, 418, n. 418 

one in essence (but different isolates), 
66, 7 9 ,12 3 ,12 7 -2 9 , 416, 417 

twofold circle. See circle o f nonabiding 
nirvana; circle o f the Three Jewels

ultimate form kayas. See form kayas 
ultimate kaya, 10 ,12 ,13 , 80, 317, 346, n. 52 
ultimate zhentong understanding. See 

zhentong
unfabricated, 16, 54, 340, 356, 360, 373, 

414, n. 1813, n. 1935
union into a pair, 40,145, 256, 277, 279 
universal (as opposed to particulars),

271-74

vaidurya, 4, 21, 74, 215, 216, 228, 229, 
238,'323, 325, 369, 370, 413, n. 1250, 
n. 1318, n. 1668, n. 1757 

Vajrapani, 164, 367

valid cognition, 53 ,16 0 ,16 1,184 ,18 8 , 
229, 269, 287, 348, 349, 354, 355,

373~77> 389 > 39 >̂ 397, 402, 404, 
407, n. 1064, n. 1403, n. 1419, n. 
1515, n. 1943

Vanaratna, 133 ,137 ,138 ,14 1,14 4 ,14 5 , 
147, n. 776, n. 825

Vasubandhu, 14 ,15, 47, 76 ,109 , no,
180, 240, 337, 364, 365, 417, n. 73, 
n. 966, n. 1084, n. 1891 

Vibhuticandra, 138 
Vimuktisena, 76, 78,168, 223, 333, n. 

1105
Vinayadeva, 215, 3x9, n. 136, n. 929

waves and the ocean, 18, 48,124, 238, 
239-42, 361, 378, 417, n. 1369, n. 
1380

“What Has Been Obtained [as] an 
Upadesa o f the Venerable [Mai- 
treya]” (Rje btsungyi man nagthob 
pa), 180, n. 73

wheel o f Dharma. See dharmacakra 
white panacea (dkarpo chig thub), 401 
wisdom

all-accomplishing, 53, n. 320 
and compassion, 194 
buddha, 11, 28, 29, 58 ,100 ,106 , 300, 

325, 326, n. 1874
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