SERIE ORIENTALE ROMA
IX, 2

e

GIUSEPPE TUCCI

MINOR BUDDHIST TEXTS

PART II

294,388 |
ISTITUTO ITALIANO PER IL MEDIQO ED ESTREMO ORIENTE
1958




ROME ORIENTAL SERTIES

Already published:

1. ~ Tucct G., The Tombs of the Tibetan Kings.

II. - PerEcH L., Nor:hern India according to the Shui—ching—chu.

III. - FRAUWALLNER E., On the date of the Buddhist Master of the Law Vasubandhu.

IV. - Rock J.F., The Na-khi Naga cult and related ceremonies. (Special Series),
Part I, and II.

V.  — Conferenze, Vol. 1. Containing lectures delivered at the Is.M.E.O. by G. C&bEs,
J.J. L. DuyveEnpaAk, C. HENTZE, P. H. PoTT.

VI. - Conze E., Abhisamayalanikira. Introduction and Translation from original
text, with Sanskrit-Tibetan Indexes.

VII. - Conferenze, Vol. II. Containing lectures delivered at the Is.M.E.O. by H. Cor-
BIN, N. Ecam1, M. ELiADE, J. FrLL10zAT, P. HUMBERTCLAUDE, J. Masui,
E. H. pE TSCHARNER.

VIII. - FRAUWALLNER E., The earliest Vinaya and the beginnings of Buddhist
literature.

IX. - Tucct G., Minor Buddhist Texts, Part I. Containing Asanga’s commen-
tary on the Vajracchedika edited and translated; Analysis of the commentary
on it by Vasubandhu; Mahdyanaviméiki of Nagarjuna; Nava-
Sloki of Kambalapada; Catubstavasamasartha of Amyptakara;
HetutattvopadeSa of Jitari; Tarkasopgna of Vidyakaradanti;
With an appendix containing the Gilgit Text of the Vajracchedika, edited
by N. P. CHAKRAVARTI.

I1X, 2 - Tocct G., Minor Buddhist Texts, Part II. Containing First Bhavanakrama
of Kamalasdila. Sanskrit and Tibetan Texts with Introduction and
English Summary.

X. - Materials for the study of Nepalese History and Culture:

1. Tuccr G., Preliminary Report on two Scientific Expeditions in Nepal.
2. Gnou1 R., Nepalese Inscriptions in Gupta characters, Part I, Text and Plates.

XI. - GnNoix R., The aesthetic experience according to Abhinavagupta.

XII. - Rock J. F., The Amnye Ma-Chhen range and adjacent regions. .A monographic

study.

XII. - Conze E., Vajracchedikd Prajiidparamita.

XIV. - Le Symbolisme Cosmique des Monuments Religieux. Actes de la Conférence
Internationale qui a eu lieu sous les auspices de I'Is.M.E.O., 3 Rome, Avril-
Mai 1955, avec la collaboration du Musée Guimet. Conférences par: H. Ca.
PukecH, R. Broca, M. GriAuLE, C. Lfvi-StrAuss, M. EL1ADE, J. DANIELOU,
C. Hentze, G. Tuccr.

XV. - Wyue T.V., 4 place name index to George N. Roerich’s translation of the Blue

Annals.
XVI. - FerrARI A., mK'yen brtse's Guide to the holy places of Central Tibet.

Please turn to the next cover



BATYA ENTERE®

CATALOGUED



ISTITUTO ITALIANO PER IL MEDIO
ED ESTREMO ORIENTE

SERIE ORIENTALE ROMA

SOTTO LA DIREZIONE

DI

GIUSEPPE TUCCI

VOLUME IX

ROMA
Is. M. E. O.
1958



SERIE ORIENTALE ROMA
IX, 2

GIUSEPPE TUCCI

MINOR BUDDHIST TEXTS

PART II

FIRST BHAVANAKRAMA OF KAMALASILA

Sanskrit and Tibetan Texts with Introduction
and English Summary

ROMA
Is. M. E. O.
1958






MINOR BUDDHIST TEXTS
Part 11






LIST OF ABBREVIATIONS

(In addition to those indicated in Part I)

B = Buston, C’0os abyun in gSun abum, vol. ya.

BEFEO = Bulletin de UEcole Francgaise d’Extréme Orient.

Bhk = Bhavaniakrama.

B. Ob. = BusTtoN, transl. by E. OBERMILLER, History of Buddhism by
Buston, Heidelberg, 1932.

BZ = sBa bzed, Old Tibetan Chronicles, Ms.

Concile = P. DemigtviLLe, Le concile de Lhasa. Bibl. Institut des Hautes
Ltudes chinoises. Vol. VII, Paris, 1952.

DM = Deb t’er dmar po gsar ma, Ms.

Ferrari = Arthavini§caya. Roma, Reale Accademia d'Italia. Mem.

cl. Scienze Morali e Storiche, 7: 4. Roma, 1944, pp. 535-625.
GR =rGyal rabs gsal bai me lon, sDe dge ed.

D = sDe¢ dge edition of bKa’ agyur and bsTan agyur.
GT = Grub mt’a’ 3el gyi me lon, sDe dge ed.
JA4 = Journal Asiatique.

JASB = Journal of the Asiatic Society of Bengal

JRAS = Journal of the Royal Asiatic Society.

KT = bKa’® t’an sde laa, Potala edition.

LavLou, Inventaire = M. LaLou, Inventaire des Ms. Tibétains de Touen-
houang conservés & la Bibliothéque Nationale, I, Paris, 1939.
LAUFER, Der Roman = B. LAUFER, Der Roman ciner Tibetischen Konigin, Leip-

zig, 1911.

N = Nor chronicles.

NGB = rNin ma rgyud abum, sDe dge edition.

PK = Pad ma dkar po, C’os abyun, Punaka ed.

Preliminary Report = G. Tucci, Preliminary report on two scientific expe-
ditions in Nepal. Roma, Serie Orientale Roma — n. X, 1.

PT = dPao gtsug p’ren ba, C’os abyun.

PTY = Pad ma t’an yig-.

Sp = Sum pa mk’an po: dPag bsam ljoa bzan ed by
S. Ch. Das, Calcutta, 1908.

TH — J. BacoT, F. W. Taomas, CH. ToussaINT, Documents de Touen~-
houang relatifs & Uhistoire du Tibet, Paris, 1940.

TLT — F. W. Tuomas, Tibetan literary texts and documents, Parts I-
III, London, RAS, 1935-1955.

ToussAINT = G. Cu. ToussaINT, Le dict de Padma, Paris. 1933.

TTK — G. Tuccl, The tombs of the Tibetan Kings, Roma, 1950.

Validity — G. Tucct, Validity of Tibetan Historical Tradition in India
Antiqua, Leyden, 1947, p. 359.

VDL = Chronicles of the 5th Dalai Lama.

[ vir]






TABLE OF CONTENTS

PAGE
LIST OF ABBREVIATIONS . « « « ¢ o o o o o o o v 4 o v v v v o VII
PREFACE . . . . . . . o i v e i e e e e e e e e e e .. XI

Secrion T — Introduction.
Chapter 1 - The debate of bSam yas according to Tibetan sources . 3
Chapter 2 — The contents of the Bhavanakrame . . . . . . . . . 155

SectioN II - Teats.
The Sanskrit and Tibetan texts of the first Bhdavanakrama . . . . 185

ADDENDA ET CORRIGENDA . « v « v « 4 v v 4 e v v e e v e e o e






PREFACE

The introduction to the second part of Minor Buddhist
Texts went far beyond the limits which I had anticipated
and I was therefore compelled to include in this part only
the Bhavanikrama. The Ratnagotra—upa-
des§a of Sajjanapada I sent for publication to
my friend V. V. Gokhale who has devoted a great part
of his time to the study of the Ratnagotra.

Part TII will contain the Vyakhya of Vimuk-
tisena, a famous commentary on the Abhisa-
mayalamkara superseded by that of Haribhadra
but of great importance for the history of the exegesis of
the Prajiaparamitda. Then the Mahayana-
samuccayakarika of Samghatrata will follow.
The indices will be published when the series is concluded.
To their compilation Dr. P. Daffina is attending.

I conclude these introductory remarks by thanking
with deserved gratitude my kalyanamitras: Prof.
V.V. Gokhale and Muni Jambuvijaya who went through
the proofs of Bhavanakrama, Prof. P. Demiéville
and Mr. H. E. Richardson who were so kind as to read the
introduction. To their panditya I owe many valuable
suggestions and corrections. Some doubts or objections
they raised prompted me to write a few addenda meant to
clarify my point of view. For which I am most grateful
to them taking upon myself all the dosas which might
have remained.

G. Tuccr.
Saidu Sherif (Swat) 25-1X-57

[ xx]






SECTION I

INTRODUCTION

1. - G. Tucer, Minor Buddhist Texts.






CeAPTER 1.

THE DEBATE OF BSAM YAS ACCORDING
TO TIBETAN SOURCES






Kamalasila is a well-known personality. The Commen-
tary written by him on the Tattvasamgraha of Santaraksita?
shows that he was a very acute thinker and an extremely
subtle logician. He also played a prominent part in the
introduction of Buddhism in Tibet. Under the rule of
K’ri sron lde btsan ?, he was invited to Tibet and properly
to bSam yas® and there found himself engaged in a fa-
mous controversy with the Chinese Mahayana Hva San
(Ho shang), a follower of the Ch’an school. It was the
stern opposition of Kamalasila and of his companions that
put an end, at least officially, to the Ch’an doctrines in
Tibet where they had met with wide favour.

The events of this famous debate which is recorded in
all the official Tibetan Chronicles, have been recently exa-
mined by Prof. Demiéville") in a book which is one of the
most learned contributions to the history of cultural rela-
tions between China and Tibet as yet undertaken.

All the available material has been collected, compar-
ed and studied in this work with such insight and depth

1) I adopt the form which appears in the Sk. colophon of the Tatt-

vasamgraha.

2) For his dates sce TTK, 742-797 (or 804? H. E. RICHARDSON in JRAS,
1952, p. 134 fL.).

3) See below p. 27. ]

1) Le Concile de Lhasa, Une controverse sur le quiétisme entre Bouddhistes
de 'Inde et de la Chine du VIIIe siécle de I’Ere Chrétienne. Bibl. Institut des
Hautes Etudes Chinoises, vol. VII, Paris 1952.
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G. TUCCI

of research that very little, for many years to come, can be
added to it.

The debate gave Kamalasila the opportunity to write
three booklets called Bhavandkrama in which
the main points of view of his school concerning medita-
tion on the Buddhist truth are expounded. The third of
these Bhavanakrama, the so called Uttara-
bhavaniakrama, is known to exist in its Sanskrit
text in Russia; the late Prof. Obermiller gave notice of it?,
Prof. Lamotte published in the book of Prof. Demiéville
the translation of the Tibetan version (pp. 336-353). Of the
first Bhavanakrama Prof. Demiéville gave a short
résumé from the rather imperfect Chinese translation
(pp- 333-335). Examining the photos of some Sanskrit
manuscripts which I took in Tibet on my journey of 1939 T
discovered that one of them, of which the first page is
missing, had on top of recto of the second page a small
note written in dbu med characters. It can be so
read: dBu ma sgom rim.

That this book contains one of the three Bhiva-
nakrama was then made certain by the colophon in
which the title of the book as well as the name of the
author are given. The comparison with T. proved that the
text is that of the first Bhavanakrama. The manus-
cript is preserved in the monastery of sPos k’an?® on a side
valley to the right of the Myan c’u, between Gyantse and

1) 4 Sanskrit Ms. from Tibet. Kamalasila’s Bhavanakrama, in Journal
of the Greater India Society, 11, 1935, pp. 1-11. Tib. text ed. by SHyukr Yosur-
MURA in Rytuikokudaigaku Ronsha, Journal of the Ryikohu University. n. 346,
Sept. 1953 p. 24 and Id. Tibetan Buddhistology, Research Soc. for the Eastern
Sacred Books, Ryikoku University, Kyéto 1953, p. 4.

2) TPS, p. 201.
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Shigatse. The fact that some Tibetan monk or lotsdva
wrote at the beginning of the second page the title of the
work in Tibetan seems to show that when the palm-leaf
manuscript fell into his hands ?, the first page was already
missing. I must add that the photos were taken in very
unfavourable conditions of light, so that sometimes the
reading is difficult. But in spite of that, in collaboration
with my pupil, Doctor R. Gnoli, we were able to transcribe
the complete text. Then 1 revised it, having recourse to
-constant comparison with the Tibetan translation. This
Tibetan translation has been added to the Sanskrit original;
it is based on the sDe dge edition; but the sNar
t’an edition has also been collated. The comparison
shows that generally D is more correct than N.

I must add that the Sanskrit text is in many cases
faulty and in a few points differs slightly from the Tibetan
translation 2,

So a new document concerning a famous discussion
held at the court of the Tibetan kings and which was to
be of great importance for the history and fortune of
Tibetan Buddhism has come to light and I am glad to
submit it to the attention of scholars.

There is no need of publishing the Chinese translation
because, as has been pointed out by Prof. Demiéville, it is
rather poor. In the book there seems to be a hint to the
Tibetan king and an admonition not to think too highly of
his present elevated position; even kings do not escape
death, sorrow, and misery which inevitably follow exi-

1) The ms. itself is derived from an original discovered and copied as it

was found: yathalabdha. .
2)Samdhi and punctuation, very irregular, have been revised and

corrected.
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G. TUCCI

stence of all kinds. Kings also should therefore carefully
meditate on their own destiny and avoid patronizing wrong
doctrines which result in sin and are certainly the cause
of unlucky rebirth (p. 175). (

According to the Tibetan sources, Santaraksita,
usually known by the Tibetans as the Bodhisattva and the
mk’an po, the (first) abbot of bSam yas, had anti-
cipated that the heresy—such was to him the Dhyan a
school—would have spread so widely in Tibet as to endan-
ger the right understanding of the doctrine; therefore on the
point of death? he had recommended in his will that,
should the situation grow worse, his pupil Kamala-
§ila was to be invited. When new troubles arose,
Ye 35es dban po, (Jianendra), viz. one of
the seven Tibetans who, as tradition would have us be-
lieve, were then properly ordained (sad mi mi bdu n)
and of whom we shall speak again, was insistently
asked by the king to start the controversy with the M a -
hayana Hva 8San. Jidanendra refused to
appear ? before the king and only when he was threatened
with death if he insisted on his refusal, he came to the
court to remind the king of the promise he had made to
Santaraksita. This account may be perhaps true and
it only means that the followers of Santarak sita,
the Indian party, the rTsen min pa, were unable
to oppose the arguments of the Chinese master. From
other accounts also it appears that the disciples of the
Hva San were determined to maintain their position

1) When Santaraksita died his remains, according to PT, ja, p. 114 a, were
placed behind the Has po ri (G. Tuccr, To Lhasa and beyond, p. 122) and there
a mc’od rten was built over them.

2 As we shall see he had left bSam yas.

[8]
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of privilege and did not hesitate to impose their supre-
macy on others. The chronicle of PT is in this respect
very interesting, because, as usual, it contains some details
which he drew from earlier documents and sources. As I
have shown elsewhere, there are good proofs that he had
access to the archives of the temples and that he repro-
duced some of the old documents in his book; the compa-
rison of his text with some originals recentlv discovered,
testifies to his accuracy . It is clear that ';he preaching
of the Hva San excited the minds of the Buddhists to
such an extent that the king was compelled to intervene.
Not only did the royal temple of bSam yas see its regular
cults greatly impaired, but the followers of the two parties,
the Indian and the Chinese, the rTsen min pa (#f [*]
Jk tsien men p’ai), rim pa, krama (the gradual
path) and the sTon min pa? (fff 'Y & Tun men
p’ai), gcig c’ar, also cig car, yaugapadya,
(the sudden path) lost control of their nerves. We do not
know if the Indian party really lost a great number
of its adherents; the sources agree in telling us that
they were the minority and that only some of the leading
monks remained faithful to the teaching of the Bodhi-
sattva; among others were sBa Ratna, and Vairo-
cana. The quarrel turned into tragedy. Some of the
members of the two opposite parties had recourse to
violence, to suicide and to murder (PT ja, 115), Nan $a mi
(sBa bZed: Myan) cut his own flesh to pieces,

1) See TTK passim.

2) This is the transcription adopted by PT ja, p. 115, b, 1. 7 but, as
a rule, Ch. men is transcribed in other texts min in the case of the followers
of Kamalaéila and mun in the case of the Ch’an adepts. VDL, p- 39, b
transcribes: tvon mun and brtse min.

[9]
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sNags bye ma la (evidently Vimala; sBa
bzed: mNa’ bi ma) and rNegs Rin po
c’e crushed their genitals; the Chinese Hva San Me
mgo (sBa bzZed: the Chinese teacher, ston pa)
put fire on his own head and died”. For this reason all
the followers of the Hva San decided to kill the members
of the Indian party.

Some of these personages are mentioned elsewhere.
sNags bye ma la is perhaps the same as the Tibe-
tan monk P’i mo lo referred to by Chinese sources
(Demiéville, p. 41). As regards Nan $a mi, Sa mi of Nan,
a part at least of his name seems to correspond to (Ch ’j)
shé mi (shih) Z 2= il J3 2 of the same documents. As
to Me mgo this is not a name, but a nickname by
which the monk was known after he had committed suicide
by putting fire on his head?; the only difference between
the Chinese and the Tibetan tradition is that accord-
ing to the latter he was a Chinese Hva $an. It is
clear that there is complete agreement as regards the
details also between PT and Buston (p.195) and other
Tibetan writers on one hand and the Chinese works on
the other.

The pages of Buston on the events which prepared the
advent of Santaraksita and Padmasambhava
are more or less condensed from the sBa bZed and
suggest only a few remarks. San i did not take up “his

1) The Ch’an followers were accustomed to bloody mutilations of their body.
The story of Shén kuang who cut off his left arm with a sword is well-known:
but see D. T. Svzuki, Essays in Zen Buddhism, I, p. 177. ’

For other references see WirTroceL-FENG, History of Chinese Society,
Liao, p. 303 and n. 24, Concile, p. 38, n. 2.

2) Concile, p. 41, n. 3: but Prof. Demiéville notes: coupure incertaine *’,

3) Sece .4ddenda.

[10]



MINOR BUDDHIST TEXTS

abode in Cho tag”, (Obermiller, p. 187), but he ¢ hid the
book (c’os) which he had brought from China in a rock ™.
cf. a few lines below: * the (king) got the sacred texts that
were concealed ””. “ The Chinese Me and Go and the
Pandita Ananta these three ”, is a mistake of the text itself:
rGya me mgo dan pan di ta Ananta dan
gsum, butitis evident that rGya me mgo isthe
same Me mgo about whom see above (Buston,
gSun abum, vol. ya, p. 125,b), viz. rGya bzan me
mgo of PT, ja, p. 78, a. We find his name very often in
PT, 78, a, 78, b as the adviser of the young king and along
with San §i and gSal snan as one of those who insisted on
the king choosing the Buddhist religion. The transla-
tions were made by him from the Chinese, by Ananda
from Sanskrit and by another from other languages (PT,
ja, 78,b). The place where the translators met was
Bya k’an in Has po ri. The books translated were those
brought from China by San 3i and. those brought from
Man yul, viz. from the roads leading to Nepal.

The books taken from China to Tibet and then buri-
ed in mCims pu (PT ja, 77,b, and VDL, p. 31, a)
were according to PT only three iie. TDo rje gcod
Pa (Vajracchedika), Sa lu ljan pa (Sali-
stambha), and first of all, dGe ba bcui mdo,
a list of the ten moral actions which plays an important
part in the preaching of the Buddhist Law at the time
of K’ri sron lde btsan.

As regards San $i, the question is more complicated.
Who is this San $i? Is he a Chinese or a Tibetan? The

1) The place where the books were buried was mC’ims p’u according to PT
ja, p. 77, b and the Sth Dalai Lama (p. 31, a). On mC’ims p'u cf. G. Tuccri,
To Lhasa and beyond, pp. 171, 123; TTK, p. 83, n. 124,

[11]
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common tradition is that he was sent to China and to
India, and that he took along with him from China some
books and, according to some, also a Hva $an. Some,
as we shall see, say that he was a Tibetan, others (PT)
a Chinese: moreover San 8i is a title variously spelt in the
historical works in which we find:

San si (VDL, p. 32,5 f.)

id. Buston (ya, p. 125, a)

id. PT (ja, p. 74 ff.)

id. GR (p. 85, b) in Laufers’ copy San 8i. Die
Bru-Za Sprache, reprint, p. 9, n. 2 1),

KT ra, p. 67,a, and ca, p. 16, ¢ San 35i ratng
who is the same as Ratna, the son of sBa San §i of
GR, p. 85,b, viz. Ratna-(raksita) of Buston p. 190. Byt
in BZwe find San $i ta; this form occurs also in PT,
p. 116 and is perhaps a corruption of San i Rat n g4
(also written in T. Ratana).

There is a difference between KT ca., p. 16, ¢ and KT na,
p. 67,a; in the first we find K’ri bZer of sBa and
in the second sBa K’ri bZer San §i rat na,
as if they were one and the same person; in that case
the sad mi would be six not seven; I therefore consi-
dered (TPS, p. 690) sBa K’ri bZer and San & rat na to
be two different persons. But BZ also takes aBa K’ri 3er
Sai i ta as the name of a single person. This leads s
again to consider the various lists of the seven sa d mi
i.e. the first Tibetans to be properly ordained as monks,
Let us compare KT, PT, Buston, Nor, GR, PK.

1) What LAUFER says, ibid. on this name sBa san & is wrong.

[12]
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KT A KT B BZ Buston A
(na p. 67, a) (ca p. 16, a) p- 127, a (Ob. II, p. 190)

2 Nam mk’a’ siiin po 2 Lha lun dpal gyi
rdo rje é
3 Rabrgyalbadbyans | 3 sBa dPal dbyans Nan lam rGyal ba
mc’og dbyans

4 sBa Ye Ses dban 4 La gsum rgyal ba La gsum rgyal bai | Bran ka Mu ti ka

dPal dbyans dBa’ Maiijusri(Ye Ses dban
1)

!
s : |
| |
1 Vairocana of Pa gor = 1 Vairocana i Vairocana } Vairocana
l
| |
. dBa’ Ratnaraksita®

po mc’og byan c’ub (Ye Ses
dban po) !
5-6 sBa K’ri bzer 5 sBa K’ri bzer aBa’ K’ri [b]#er San . aK’on Nagendra
san $i ra tna §i ta
7 rGyal ba byan c’ub | 6 rMa rin c¢’en mc’og | sMan (sic) Rin c’en rTsans Devendra (Ob. rMa
mc’og rin c’en mc’og)
7 sBa gSal snan sBa gSal snan Glan Ka ta na

The division is: 3 rgan:

dBa’ Maiijuéii, Bran ka Mu
ti ka, dBa’ Ratnaraksita

3 gZzon nu: aK’on Nigen-
dra, Pa gor Vairocana,
rTsans Devendra

Bar pa: Glan Ka ta na
i (= Ye ses dban po)

1) When those people were initiated they all took a religious name to which, as it is the custom, the name of
the mk’an po who presided over the ordination was added (which is technically called: zur). Therefore we
have Jhanendraraksita, Ratnaraksita ete.

i

SLXJL ISIHAANd YONINN
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Buston B

PT
p- 103, b

Nor
p- 121, b

Bya (ibid) K'ri gzigs

Vairocanaraksita

Nan lam rGyal ba mc’og dbyans

sBa gsal snan (=Ye Ses dban po)

sBa K’ri bZer san §i ta (= dpal
dbyans)

rMa Rin c’en mc’og

aK’on Klui dban po bsrun ba

gTsan Legs grub

He refers to different lists

Ye Ses dban po srun

»

dBa’ rin c’en bsrun | three rgan
Rin c’en dban po \
bDe bar gleg pa

Bar pa, go c’a

Vairocana
' three gZon nu

Klui dban po \
gTsan Lhai dban po

100nL 9D
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GR
p. 85. b

PK
p. 100, a

Pa gor Rat nai bu Vairocana
Nan lam rGyal ba mc’og dbyans

sBa san $ii bu Rat na

rMa Rin c’en mc’og

aK’on Klui dban po bsrun

(gloss: in some lists missing)
mC’im A nui bu Sa kya pra ba
gTsan Legs grub

Three rgan:

sBas Ratnaraksila
sBas Jiidnendraraksita
Ratnendraraksita

Bar pa:

Glan Sugatavarmaraksita

GZon nu:

Vairocana

aK’on Niagendraraksita

rTsans Devendraraksita

SP
p. 171

sBa K’ri gzigs
(= sBa dpal dbyans)

sBa gsal snan

(= Ye 3es dban po)

sBa K’ri gzir (corr.: gZer) bu
man (corr.: san) Si ta

Spa gor he[n] adod bu

VYairocana

Nan lam rgyal ba mc’og dbyans

rMa Rin c’en mc’og

La[s] gsum rGyal bai byan c’ub

SLXHJL LSIHAAN™E YONIKK
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As I have already shown in TPS, p. 690, the list of the
seven sad mi is far from being reliable; a few names only
occur regularly in the various catalogues: Vairocana, sBa
K’ri bzer San §i ta, or San $i ratna son of K’ri bZer, xMa
Rin c’en mc’og, Nan lam rgyal ba mc’og; sBa gsal snan
disappears in Nor, GR, PK, because he is assimilated to Ye
Ses dban po, Jianendra. The same identification is found
in SP, p. 171, Jiianendra being considered the religious name
of gSal snan, after his initiation. gSal snan, according to
the very confused story of B, was the incarnation of Ba Lan
glag gi" sBas gSal snan born by the magic agency of a v,
San; when of age he was sent as a governor in Man yy],
Evidently,—we shall come back again to this point (see
below, p. 19),—there has been here a confusion with the
San §i often referred to before. He was sent to China to col-
lect books and to Nepal and India to fetch Sﬁntaraksita.
He is said to belong to the sBa tribe; in the first list of the
sad mi given by B he became dBa’ Maiijudri; but such 4
name does not appear in the second list.

With Buston, who was on good terms with the two con-
tending powers of is day, viz. the Sa skya pa and the P’ag
mo gru pa, two new names appear, aK’on Klu’i dhap po
bsrun, Nagendraraksita and Glan (Buston A) Ka ta na fhe
same as Sugatavarman of Nor and PK ?; with PK, B and
GR for the first time a man of gTsan (gTsans, I'Tsafls)
also appears, called now Devendra, now Legs grub?, The
reason is clear; the Sa skya pa belonged to the aK’on fami]y
and the P’ag mo gru pa to the rLans family; as overlords

1) Which may be a mistake of the copyists uncertain hetween a sBa anq
a Glan clan.

2) But PT ja, 104, K’ams pa goc’a. So also Po ti bse ru. Sugata-
varman looks like a learned sanskritization.

3) Missing in KT and BZ.

[16]
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of Tibet or striving for such supremacy, they boasted that
some of their ancestors were among the famous seven sad
mi, the first men to be ordained in Tibet by the Indian
mk’an po of bSam yas, viz. Sﬁntarakgita. The lists were
therefore altered in order to support these claims. A man
of gTsan was also introduced as a result of the importance
which this country had attained during the times of the
Sa skya pa and which was to lead to a fight between
dBus and gTsan, viz. the P’ag mo gru pa on the dBus
side and the Sa skya pa and the rulers of bSam grub
rtse (Shigatze) on the other. But as to the identity of
this man, there is no agreement: he is called either De-
vendra or Legs grub.

Buston, who witnessed the political ascent of the P’ag
mo gru pa, or perhaps more likely the editors of his book,
went so far as to identify Katana of the Glans alias K’ams
pa goc’a (P’ag mo gru pa) with Ye %es dban po, one of
the most important figures in the period with which we are
dealing. This shows that there was a tendency to attri-
bute the most distinguished personalities of the first intro-
duction of Buddhism and those who started the monkish
tradition to the families which became, in the course of
time, the most powerful.

On the other hand Ratnaraksita (B.A, Nor, PK), Mai-
jusri (in B.A, identical with Ye ses dban po) included
among the elders of the Sad mi are listed by the
sGra sbyor bam gifiis pa among the trans-
lators and the compilers of the MV.

We can also add that the larger redaction of the r Ba
(sBa) bi#ed?, according to a quotation found in

1) This text is said to have circulated in three different redactions, a

larger, a smaller, a middling.

[17]
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PT, ja, 103, b, tells us that the sad mi were not seven
but only six (and so implicitly KT, A if, following GR,
we have to read K’ri bzer [bu] san $i Ratna as the son
of sBa K’ri bzer), these being:

1) rBa K’ri gzigs who was then called dPal dbyans,

2) rBa gSal snan then called Ye Ses dban po,

3) Pa gor Vairocana,

4) Nan lam rGyal mc’og dbyans

5) rMa Rin c’en mc’og

6) Las (in other places written Legs) gsum rgyal ba
byan c’ub.

A new list with seven sad mi was obtained, accord-
ing to PT by substituting gTsan legs grub for Las (in the
text of PT here: legs) gsum and adding, after Nan lam
aK’on klui dban po. These last two names point, as f
said before, to a new political situation.

Buston lists nine sad mid, but the printers op
those who revised his manuscript and prepared it for
the print, as already suggested by TP, may be responsible
for this; Bya K’ri gzigs is not to be considered here as one
of the sad mi because after being ordained he obtained
the realization of the five abhijiia and the interpunc-
tion between rBa K’ri bZer and san 8i ta must be cance]-
led. Moreover it is clear that at the time of Buston,
another list was circulated (BA.) which is also mentioned
by PT though with a different spelling of some names.
Instead of Bran ka Mu ti ka, PT has Mukhendraraksita
and instead of Glan Ka ta na, Glan K’ams pa go c’a D
But this is not the end: other lists are also known (PT,
104, a), f.i.: ’

1) Which is the reading of Glans po ti bse ru.

[18]
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1) rBa Ratna, 2) mC’ims Sakyaprabha, 3) gTsan
Legs grub, 4) Vairocana, 5) Zan lha bu (the same as the
Zan Na bzan gi bu Lha bu Lha btsan of p. 103, a see
below p. 43); 6) Sud pu® K’on legs (or leb: PT p. 104, a);
7) Ye Ses dban po.

This variety of lists and also the fact that instead of
seven sad mi the older books (BZ in its larger redaction
and KT. A) speak of six sad mi while more recent
catalogues bring the number to nine, confirm what I said
above that the tradition concerning the first people to be
initiated is far from being reliable.

A list which is given by PT, 104, a, as taken from the
Lo rgyus c’en po?, most probably derives from
the same source as that of KT ca, p. 16, a, as we can see
by comparing the two texts:

Lo rgyus c¢’en po KT. (ca, 16, a)

sBa gSal snan

sBa dPal dbyans

Las gsum rgyal mc’og

Lha lun dPal gyi rdo rje
rMa Rin c’en mc’og

1-2 dGe slon sdom pa sna ba
rBa yi bandhe giis

3-4 bTsun pai rab mi Nan lam
Lha lun giis

5 Blo rno rab mc’og rMa
ban Rin c’en mc’og

G W N

6 T’os pa c’e rab Las gsum 6 sBa K’ri bzer
Byan c’ub rgyal;
7 mK’as pai yan rab Vairo- 7 Vairocana
cana

The corruption of the text of KT is evident: the mem-
bers of the sBa are here three and not two as in all lists;

1) Viz. Sud p’u, name of a clan, on which see TTK, p. 66. A Sud p’u blon
K’on K'ri signs with other «officials of the exterior» the copy of the edict of

Karchung, Ibid, p. 55.
2) This is a work of K’u ston brtson agrus (1011-1075). Cf. Blue annals,

p- 94.
[19]
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an anachronism is found in substituting Lha lun dPal
kyvi rdo rje, the man who killed glan dar ma and who
was born according to the tradition just about the times of
which we are speaking, for a Lha lun Rab abyor dhyans.

But to these names others are added, that is those of
Nam mk’a’ siiin po and the king himself. The king is
here obviously introduced on account of the support given
by him to religion, while Nam mk’a’ siin po is called in
the Lo rgyus c’en po: mt’u c’e ba the
man possessed of great magic power just as in KT, na,
p. 67.

It is worth while to add that the identity of dPal dbyans
is not clear: in fact while, according to BZ (and KT, B)
he is different from aBa’ K’ri [b]Zer San §i ta, Buston, list b,
considers the latter to be the same as dPal dbyans. SP jdep,.
tifies with him sBa K'’ri gzigs still retaining in his list sBa
K’ri b¥er bu san & ta. PK. evidently duplicates the same
personage into sBa Ratnaraksita and Ratnendrarakgita_
GR ignoring dPal dbyans but mentioning sBa san §j b,
Ratna seems to identify the two?. But, as we shall gee
later on (p. 140) this identification is very doubtful he.

1) PT, 104, b and GR—though a corruption of the text: sBa K’y pyep
kyi bu San $i rat na into K’ri bZer San &i ta has given origin to a reduplica-
tion: K’ri bzer and San i ta, but from PT, 103 a, (rBa K’ri bje, gyi bu
K’ri gzigs sam san &i ta) his name before initiation seems to have been K’rj
gzigs provided this identification has not been proposed in order to eliminate
K'ri gzigs from some lists.

However this passage as well as the others already quoted of GR and
Sum pa mk’an po distinguish a San 3i ta (= Ratna = sBa ratna) from K'g
bzer and make of him the son of the latter (but this is contradicted by sGra
sbyorin which we read: Blon K’ri bzer san 8i v. CORDIER, Cat., 111, p- 487
A. FERRARI, Arthaviniscaya, p. 540. NILs SIMONSSON, Indo-tibetische Stu(lien’
I, p. 241). It therefore seems to me that the reading of GR ig right: it prc:
serves the tradition of a San 8i who was the son of a Blon, Zan blon K’rj
bzer. The religious name of this son was Ratna. As to the Zan blop K’ri

[20]
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causc there is reason to believe that there was a dPal
dbyans who was not of the sBa clan.

Nam mk’a’ siiin po, Akasagarbha of gNubs, was a
well-known master of Ch’an, about whom some infor-
mation has been collected by M.le Lalou, JA4, 1939.
p. 505 ff. and myself in TPS, p. 615, n. 252. That he
was a Ch’an master is evident from the texts published
by M.lle Lalou and by his connection with Ch’an tea-
chers who considered themselves as the spiritual descen-
dants of Bodhidharma. Nam mk’a’ siiin po is recorded in
the rNin ma pa literature, but very little can be found con-
cerning him in the books of the other sects, certainly on
account of his peculiar doctrines. But many translations
by him are preserved in the huge collection called r Nin
ma rgyud abum. This contains the most autho-
ritative Tantras of the rDsogs c’en sect, whose dogmatics
as we shall see, continue, at least partially, some Ch’an
doctrines. Many of these Tantras are certainly apocry-
phal but some are no doubt genuine, and may contain
fragments of the old texts upon which the Ch’an masters
of Tibet based their doctrines. It may therefore he surmis-
ed that these catalogues of the 'sad mi have been altered
in the course of time not only with the fortunes of the lead-

bzer he may be the same as Zan blon K'’ri bier of TLT, II, 223. Cf. Concile,

p. 280 n. 5 and p. 368.

In the Karchung inscription of K’ri lde sron btsan we find K’ri bzer
gsum mdo btsan TTK, p. 54 who was dBas blon. Moreover the personality
of K’ri bzer is attested by PTY (ToussainT, p. 240 and 317) where the text
seems corrupt, K’zi gzir san §i being here given as a Chinese: perhaps a
verse is missing in which it was said that Bha san: (= sBa san [3i] ?) was sent
to China to bring back the Hva 3an. But in a manuscript of the same book
the reading is the same: the error must go back to the archetype. In the
same PTY (ToussAINT, p. 280) San & ta is different from K'ri bzer,

(cf. ibid, p. 280).
[21]
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ing families of Tibet but also with the doctrinal develop-
ments of the sects. The triumph of the other schools left
in the background such persons as Akasagarbha, because
they belonged to a trend of thought which was then consi-
dered heretical, and the record of his name was only pre-
served in that peculiar sect which somehow maintained
certain doctrinal connections with Ch’an.

Comparing the different lists we can divide them into
three groups: a) KT and BZ; b) Buston, GR; c) Nor, PK;
SP is eclectical. KT and BZ are certainly the oldest but
the text of KT has been subject to alterations as we can
see by comparing KT, A and KT, B with BZ and the
Lo rgyus c’en po.

The only names which seem to be generally recurrent
are Vairocana, sBa gSal snan, sBa dPal dbyans, rMa Rin
¢’en mc’og: dPal dbyans is said to be, but probably wrongly,
the same as Ratna, the son of K’ri bZer. From PT e
know of a Chinese San 5i who was the son of aB >
adeu?, an ambassador sent by the Chinese emperor ¢,
the father of K’ri sron lde btsan. This boy was a dancey
(gar mk’an) and had been ordered to remain in Tihet
to be a playmate of K’ri sron lde btsan, whom
the Tibetan tradition calls the son of a Chinese Princess
(PT, 73) . He was sent back to China by K’ri 1de gtsug

1) Has this person anything in common with De’u lim, a Ch’an Master
of Lavrou, Inventaire, p. 40?

2) But, as suggested by Prof. Demiéville (Concile, p. 9 note) this is highly
improbable. We read in TH (p. 26, cf. p. 54) under the year 742: hL¢g , n
po sron lde brtsan brag mar du bltam/yum man mon rje
nons — i.e.: « the btsan po Sron lde brtsan was born in Brag mar; [his] extol-
led mother died ””. Though in the text there is no relative pronoun, from the
context it is evident that this event refers to his mother and the fact that the
two events are recorded in immediate succession induces us to surmise that
she died after the delivery. On the other hand we know that the Princess

[22]
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btsan along with some ambassadors who were to bring
back to Tibet some Buddhist texts in Chinese: PT, p. 74 a,
(cf. VDL, p. 32, b, Blue Annals, p. 41) V. He was asked
by the Chinese Emperor to stay in China but he refused;
when he went back to Tibet, perceiving that the times were
not yet ripe for preaching Buddhism, since K’ri sron
lde btsan was still a boy and the ministers in charge
hated Buddhism, he concealed the books in a cave at
mC’ims p’u bid., p. 77 b.

He was later on sent by K’ri sron lde btsan to Guge to
find out where the treasure of that kingdom had been con-
cealed; he was successful because he was aided by the deity
of Zan %un Lha Mu tsa men. Such is the story told of
him by PT. That San $i and the Chinese boy were for PT
one and the same person is beyond doubt; when his achie-
vements in Zan zun are related he is, in fact, called as be-

Kim Zen (Kin ch’eng) had already died in the year 739 (TH, p. 25 and 51). Mo-
reover some other TH documents clearly state that the mother of K’ri sron
lde btsan was Man mo rje bzi sten of sNanam. The orthodox Tibetan tradition
without exception, on the other hand, considers the emperor to be the son of
the Chinese princess. The reason is to be found in the desirec to magnify the
dignity of the Tibetan dynasty and to insist on the blood relation of its mem-
bers with the imperial family of China: this was giving a basis to a pretence
which was codified in the expression dbon Zan so common in the Tibe-
tan documents. But does this mean that no trace remains of the sNa nam
princess being the mother of the king? Not at all: more than that, a careful
investigation of the story of the birth of K’ri sron lde btsan might equally
well lead us to be very sceptical about the orthodox narration. The story
relates that as soon as the boy was born from Kim $en, the other wife sNa
nam bza’ said that the boy was her own: and she stole him and ran away with
him. The ministers were in great doubt how to settle the question, but then
the king invited from their respective countries the paternal relations of his
two wives and let the boy recognize straight away his own mother; the child
ran into the arms of the Chinese maternal uncle saying: ¢« I am the grandchild
of Chinese extraction . The legendary character of the story is evident and
if properly read and interpreted fully confirms the TH annals.
1) See above p. 7.

[23]
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fore: rgya p’rug, the Chinese boy (cf. PT, ja,
p. 103, b)Y. So, according to the Tibetan tradition as
recorded by PT, we must distinguish the San $i, a
Chinese who introduced some Buddhist books from China
and was intimate of K’ri sron lde btsan, from a sBa San
$i, who was a Tibetan.

In ecither case, San $i is the common spelling in the
historical texts. But we cannot rely much on the accuracy
of the transcriptions handed down through many anu-
scripts; nor must we forget that similar titles, more or
less corrupt, are to be found at the end of the names of
the bsam gtan mk’an po, masters of Dhyana,
mentioned by KT (Blon po bkai t’an yig, 15b, Potala
edition) as pointed out by R. Stein in his review of Prof,
Demiéville’s book (JA, 1953, p. 278): San ti, Fip
$a, San $in, Sen §i, etc.?. (Cf. Ch’an texts of
TH, Lalou, Inventaire, p. 40). Thus the conclusion ap-
pears legitimate that San §i is here the correct spelling
and that this word corresponds to Ch. jjii Efi ¢ master of
Dhyana’. But the fact is undeniable that our personages
are called always San $i with the dental sibilant and the
velar n, while in the case of the masters of dhyina we
find regularly the initial § and the dental n: it therefore
seems reasonable to suppose that occasionally a confusiop
was made by the Tibetans between §an Si—ch’ap
shih and sheng.

To conclude, in spite of the uncertainity of our soyur-
ces as regards the names of the six (or seven) sad m ;
we cannot consider that story as a mere legend: it seemg
natural that some people were ordained, after the foun.

DGya p’rug san §i ni rgya nag gi p’o iai bu yinp.
2) See below p. 82 f.

[24]



MINOR BUDDHIST TEXTS

dation of bSam yas and the official recognition of Bud-
dhism.

The tradition is general and precise as regards this
point. We know also (PT, 103,a) that for the occasion
some people and precisely Lan gro sNan bzer, gNer sTag
btsan gdon gzigs, and Sen mgo Lha lun gzigs were sent
to Vikramasila, that they brought back with them to Tibet
12 monks of the Sarvastivada school and that the ordina-
tion took place in the first fortnight of the first month of
spring of the sheep year under the supervision of Santa-
raksita (PT, 103, a, B. Ok., p. 190, VDL, 38, a; Nor,
p- 121, a. SP, p. 171). In record of that fact,thespiritual
lineage of Santaraksita, the first abbot of bSam yas, was
reproduced in the wall paintings of the temple; Sariputra,
Rahula, Nagarjuna, Legs ldan ’byed (Bhavaviveka), Sri-
gupta, Jiidnagarbha, Santaraksita (ibid.). The last fact
is not of paramount importance because we do not know
when these paintings were made and what happened to
bSam yas between the reign of glan dar ma and the revi-
val of Buddhism. But the chronological references are s0
precise with their indication of the animal of the cycle
and of the month that they seem to go back to some old
documents accessible to our historians.

Moreover, in the edict published at p. 50 reference to
monks and abbots is made; we also know that in the se-
cond month (PT, 104, b) of winter of the same year an
acarya was appointed for the ¢c’os grva of the ordained
monks (rab tu byun bai c’os grva clob
dpon bskos) as well as an acarya of the na
m a, the lay disciples.

So, to conclude, if great uncertainty remains
regards the first Tibetans who were ordained, with the

as
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exception of a few of them, it appears highly probable that
after the foundation of bSam yas and the official recogni-
tion of Buddhism as state religion and the consequent
spread of Buddhism, some people really entered religion
and were properly ordained. As to the year when that
happened, that is said to be by PT and B a sheep year: this
indication is supplemented by others (f.i. VDL, 38, a) as me
lug; but we know how cautious we should be in accepting
these additions of the second element specifying the cyclic
year made in later times.

The sheep year can be either 767, or 779, or 791. If we
accept that the debate took place in the year 792, we must
dismiss the year 791 because in the space of one year it is im-
possible that so many things happened, such as the organi-
zation of the new church, the death of Santaraksita, the
growing antagonism between the Indian and the Chinese,
the invitation of Kamalasila. Therefore, the year 767
being too early we must accept as most probable the year
779, which agrees with the probable date of the founda-
tion of bSam yas (775)V,

Let us go back to the arrival of Kamalasila.

As soon as Kamalasila arrived the meeting took place
in the Byan c’ub glin. This temple is known as Sems
bskyed byan sems (PT ja, p. 96a; cf. Laufer,
Die Bruza Sprache, p. 29), and is one of the most important
in bSam yas.

It is to the north of the main chapel in the center. In
fact, the plan of bSam yas is naturally the same as that
ofa mandala. In the middle is the five-storied temple:
in the first floor, the giso or fundamental deity is Jo bo:

1) That the ordination took place after the foundation of bSam yas is well
known PT ja, 102,b. B. Os., p. 189 ff., ctc.
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his retinue is represented by 10 bodhisattvas standing
and two c’os skyon. The bodhisattvas are in
Chinese style. On the second floor the main deity is again
Jo bo, surrounded by 10 bodhisattvas andtwo c’os
skyon, but in Tibetan style. On the third floor there is
rNam par rnan mdsad, with four statues facing
the four corners. The retinue is represented by eight seated
Bodhisattvas. On the fourth floor thereis bDe
mc’og surrounded by the rigs Ina. As I said

elsewhere, the general plan of bSam yas is as follows V:

1 |

A |

Byan c’ub j

B sems bskyed B ;

B B |
A | Main i A }
temple |

4 aJam | | T’se dpag 2 ,
dpal med !
B B |

A |

Aryapila i

3 |

|

A) four glin
B) eight minor glin
1-4) four mc’od rten blue, green, red, white.

1) Cf. G. Tucct, To Lhasa and beyond, p. 119 and Symbolism of the Tem-
ples of bSam yas: East and West, vol. VI, n. 4, 1956, p. 279.
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It would be interesting to ascertain exactly the date
of the foundation of hSam yas as in that case we could
also establish a terminus ad quem for the death of Sinta-
raksita. But the problem is very complicated.

_ In note 85 of TTK T proposed for the date of foundation
of bSam yas the year 791. This hypothesis is untenable:
according to the Tib. sources we must distinguish between
the year of the planning (bkod pa) of the temple and the
year in which it was actually completed. The years are
designated according to the duodenary cycle, but in most
cases only one of the elements of the cyclic designation is
recorded.

B. Ob., p. 189: fire-hare

PK, p. 100, a: started in fire-hare; finished after twelve
years

VDL, p. 36, a, 37, a: begun in water-tiger, finished in
fire-horse

PTY (Toussaint, p. 258, 261): begun in earth-tiger, finished
after five years in the horse-year

PT Ja 108 foll.

DT (Blue Annals, p. 44): begun in a hare-year, finished in
a sheep-year

GR, p. 90,b and PT, p. 89, a: begun in the hare-year,
finished in one cycle

DM, p. 26, a: founded in the year earth-hare

Vaidarya dkar po 751"; BZ: hare-year when the king vwas 13.

Guide of bSam yas p. 16, b in year fire-horse.

1) From A. CsomA pE K6R6 ', Grammar of the Tibetan Languago, p- 183
(date revised with the addition of two years).
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Both DM and the guide of bSam yas add that the tem-
ple was erected when K’ri sron Ide btsan was only 22 years
old. We know that K’ri sron lde btsan was born in 742
(TH, p. 51).

Thus, starting from the date of the birth of K’risron lde
btsan, which is certain, we may assume that the foundation
of bSam yas took place in one of these following years:

fire-hare 787

earth-tiger 798

earth-hare 799

fire-horse 7606

hare-years are 751, 763, 775, 787

sheep-year := the fifth year after the hare-years
horse years are 754, 766, 778.

It appears from these data that it is impossible to come
to any definite conclusion. The tradition preserved by DM
states that when the king undertook the building of bSam
vas he was 22 years old. In this case the planning (bkod
p a) should have taken place in 74222, 763" and the com-
pletion one cycle later: viz. 774. But then the indication
earth-hare is wrong, once more confirming that the only
workable element ot the cyclic determination is the second
term viz. hare = 763. The statement of the guide of bSam
yas fire-horse 766 comes near to that; the date of Vai-
diirya 751, provided a complete duodenary cycle is not
added to it, must be excluded because the king was not
yet enthroned. The BZ states that in this year of the
hare the king was 13, but this is impossible, since this date
coincides with the date of his being enthroned; no time

1) According to the Tibetan way of reckoning.
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is therefore left for the revolt of the Bon, the arrival of
Santaraksita, the invitation of Padmasambhava,
etc. All these events and developments are likely to have
taken many years.

Theoretically there is an almost general agreement
that the temple was undertaken in a hare-year which,
excluding for the reason before said the year 751, can only
be 763, 775, 787. On the other hand it cannot be forgotten
that the bare-year has a suspicious preminence in the story
of K’ri sron Ide btsan: in a hare year his son
was born, in a hare year he married, in a hare year he built
bSam yas. A terminus ante quem is established by the date
in which the debate between the Hva San and Kamalasila
took place, which is certainly posterior to the foundation
of bSam yas; in fact, the most probable date for this debate
has been fixed by Demiéville between 792 and 794 (Concile,
p- 177).

On the other, hand, the fact that Myan? Tin ne
adsin, the tutor of K’ri Ide sron btsan, is recorded by some
sources in connection with the troubles which arose in Tibet
within the Buddbist community itself and which led to the
invitation of Kamalagila and the ensuing debate,
seems to support the view that the building of bSam yas
cannot be pushed back to the very beginning of the reign
of K’ri sron lde btsan. As a colleague of
Bran ka Yon tan dpal, Tin ne adsin signs
with the qualification of Bande the edict of Karchung ?.
On the other hand, as we shall see, either he died at the

1) Or Nan, the two forms alternate.

2 Edited by H. E. Ricuarpso~ in JASB, vol. XV, 1949, p. 45 ff. and
by myself, TTK, p. 104 and p. 51. The rdo rin of Karchung was erected
by K’ri lde sron btsan (the son of K’ri sron lde btsan), who died AD 815.
(Cf. recently H. E. Ricuarpson, JRAS, 1957, p. 69).
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age of 55 before his colleague Bran ka Yon tan dpal killed
by gLan dar ma, or he met the same fate of the
latter in 841 AD.: in any case, if he enjoyed such authority
as to be able to oppose Ye Ses dban po (see pp. 36,47)
he could nct have been a boy. On the contrary he must
have been of a fairly advanced age when Sintaraksita died
if he could then play an important part in the events.
For this reason I think that the date proposed by DT earth-
hare 763 (in TTK, p. 81, n. 85 by a regrettable mistake 799)
cannot be accepted. At most the year of the foundation
can be either wood-hare 787 or much more probably fire-
hare 775.

This last year is highly possible when we remember what
we have said concerning the seven sad mi: their ordination
has been fixed in a sheep year, and we saw that there is
much likelihood that this date, enunciated by the name of
the animal only, as is the rule in TH and the old documents,
is 779. Few years elapsed between the foundation of
the temple and the initiation of the sad mi, but some more
years are necessary for explaining that state of tension
which broke between the two schools, the Chinese and the
Indian, as well as the work of translation which is said
to have taken place at that time. Moreover there is an
indication contained e.g. in B.Ob., p. 190 according to which
the feast for the consecration of bSam yas lasted 13 years;
a number which, in spite of the Tibetan court turning
towards Buddhism, is easily explained in Tibet where
the aboriginal superstitions were not likely to be cancelled
in so short a time and the number 13 enjoyed a special
prestige.

I am thus inclined to think that the year 775 as that
of the foundation of bSam yas is highly probable: that the
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sad mi were ordained four years later in 7797; the
debate took place between 792 and 794 as indicated by

Prof. Demiéville.
Anyhow the fact is well ascertained that the Council

took place in bSam yas and not in Lhasa®; we must
therefore call this Council ¢ the Council of bSam yas ”’, not
of Lhasa. During the period with which we are concerned
the centre of Tibet was Yar klun, where the old palaces
and the tombs of the kings were located or in Brag mar
(dmar) a little to the north of bSam vas (cf. G. Tucci,
To Lhasa and Beyond, p. 123, f).

Kri sron lde btsan, Mu ne btsan po and K’ri lde sron
btsan were born, according to Grags pa rgyal mts’an, in
Brag mar (and TH, p. 51, Validity, p. 314).

Man sron was born in sGrags (TH sGregs) to the west
of bSam yas. Brag mar is usually referred to in TH as
the winter residence of the kings (E. g. years 708, 709, 711,
718, 719, 723, 728, 732, 735, etc.).

Much that is told in classical literature of Lhasa during
the first period of Tibetan history is the result of a purpo-
seful glorification of the town which was to become the

capital of Tibet. If we read the TH chronicle, we see

that the Tibetan kings used to shift from one place to
another according to seasons, and that the centrc of
their activities was, besides Yar klun, the territory round
bSam yas. The castle of Zun mk’ar where K’ri sron
lde btsan died, was also a few miles from bSam yas TTK,
p. 79, n. 49. The fact itself, that the temple consecrated
to the new religion was built there, proves beyond doubt
that the place was evidently the core, as it were, of Tibet.

1) But see also Addenda.
2) See Addenda.

[32]



MINOR BUDDHIST TEXTS

It is true that in the Chinese documents translated
by Prof. Demiéville we find the name of Lhasa but this
place is never given as the one where the debate was held:
Mahayana only says that when he came to Tibet he
arrived in Lhasa (Concile, p- 154), where he was questioned
by the people on Dhyana; in this occasion there is
ho mention of any meeting with the king: the meeting,
on the other hand, took place in Ko %] where Mahaya-
na says “I had the honour of being questioned by Your
Holy Majesty . Then he went to other places in order to
preach and another interview with the King took place
in Po man % % . So Mahayana did not meet the
King in Lhasa but in other places. The identity of these
two places is doubtful also because the reading of one
character in the second case is not certain. As to Ko,
ancient pronunciation Kadt, Tibetan names rendered by
only one Chinese character are rare; I suppose that some
word is missing or that the text is corrupt. In that case
one would think of Grags i.e. the country from bSam yas
and Brag dmar to Srin po ri; the other name is perhaps
a transcription of Brag dmar, the usual residence of the
king,

Lhasa was one of the summer residences; (cf. TH,
year 710, p. 42 and probably 743 p. 51) its real name
Was not Lhasa which was given to it later, but Ra sa,
Ra bai sa (as suggested by G. Roerich, The Blue Annals,
L n. 5; of. TH, p. 42 year 710)": “the walled ground’. that
is one of those camps walled and protected also by ditches
which we find among the peoples of the steppes with
which the Tibetans had so many points in common.

) Cf. also bSam yas and Karchung inscriptions. TTK, p. 94 and 104.
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The valley of Lhasa with wide and fertile pasture-
grounds appears therefore to have been one of the places
here the kings used to go in summer for hunting. The
country of Grags and Brag dmar was warmer: it was the
winter residence. Tibetans even then changed their abo-
des according to seasons, and tried to avoid the heat and
the rains. This is the reason why I cannot accegpt the tran-
slation of Nepal proposed for Bal yul in many passages of
TH. Reference to Bal po is made in several passages of TH
and always explicitly or implicitly (subsequent mention
of winter) in connection with summer-months, p. 34 year
675, p. 37 year 690, p. 38 years 695 and 697, p. 39 year
699, p. 41 year 707, p. 42 years 709, 710, 711, p. 44 year
718, p. 45 year 719, p. 46, year 722. In other cases we
are told that in summer the king went to the North for
hunting e.g. p- 39, year 698, and in the year 699 it is
recorded that a Chinese envoy came to meet him. On
the other hand we find in TH (see above p. 27) that
the winter residence was specially in Brag dmar or in
the valley of ’On which is not very far from that. The
descent of the king into Nepal during the hot season would
represent a strange inversion of the usual habit of the
Tibetans who cannot stand the damp heat and according
to their old nomadic tradition today also spend the sum-
mer time on the high plateaux.

Moreover the interest of the Tibetan Empire during
that time converged towards Central Asia and China and
it would be very strange that the court went so far south,
where no political or military reasons necessitated its
presence, the climate was particularly bad, the roads
almost impracticable and from where the king would have
been out of touch with the assembly of the nobles and hig
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generals. Nor can we think that Bal po here refers to the
Tibetan side of Nepal because we would then expect Man
yul or Glo bo (already found in PTY and KT) while
Bal po indicated the valley of Nepal where the Nepalese
civilization developed and flourished. It is true that
ru lag is said to border on Bal po in the geographical ca-
talogue preserved by PT (Preliminary Report, p. 78, Bal
po glan sna); but for the reason said above, I think that
this Bal po has nothing to do with Nepal (accordingly,
the note of Preliminary Report should be cancelled). We
know that Bri ’u t’an was in Bal po TH, p. 39 year 699
and p. 47 year 725, that in the proximity of the same
country was Gro pu of Dra (p. 38 year 695). As regards
Bri ’u t’an the spelling (Bri = yak ?) excludes that it
should be connected with Bri c¢’u. Bri’'u t’an may be
connected with Bri mts’ams, aBrin mts’am which was
between gTsan and dBus, a country therefore not far
from another summer residence of the Tibetan kings i.e.
Nen kar, Nen gar, Preliminary Report, p. 81 and 82, often
recorded in TH; Gro pu of Dra (year 693) suggests Dra
of the Sum pai ru (Preliminary Report, p. 84).

Nor can it be objected that the kings had only theoreti-
cally the leadership of the state and that politics and mili-
tary enterprises were in the hands of the ministers and
generals, because the sacred character of the king request-
ed his presence in the territory and the court was to live
with him ?. For all these reasons I believe that Bal yul,
where the king used to move in summer has nothing to
do with Nepal and that on the contrary it refers to some

1) Sec my article: The Sacred character of the Tibetan kings. East & West,
Year VI, no. 3, p. 197.
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abrog, pasture ground, between gTsan and dBus and not
far from the routes leading to the vital points of Central
Asia, of paramount importance to the Tibetan kingdom.
Nor have we to forget that we mect in Tibet during the
time with which we are dealing curious duplications of
place names of which I gave some examples in TTK.

But let us go back to our story.

When the council was opened the king took his
place in front, the Hva $an sat to his right) and
his followers were placed behind him along with J,
mo Byan «c¢’ub ® and his aunt (sru) Yap

1) According to the Bon po rituals the right was the place of honour:
the chief shaman, g3en rab, used therefore to sit to the right of the king
(Bon po rgyal rabs, p. 27,b).

2) Jo mo Byan c’ub rje is the name taken by one of the five wives of
K’ri sron lde btsan (PT, ja, p. 98, b): she was aBro bza’ K'ri rgya]l mo btsan
and belonged therefore to the aBro clan. The text speaking of her parti-
cipation in the Council of bSam yas says incidentally of her: srasg mi map g
‘she had no son”, which seems to be contradicted by the inscription on
the bell of bSam yas. ¢ The mother noble queen 'rGyal mo btsan (in TTK,
p- 69 by mistake: The mother noble queen [and the king]) and the son in order
that adoration be made to the three jewels of the ten directions, hag this
bell made. By the power of this merit the divine king K’ri sron lde btsan,
the father and the son, may realize the supreme illumination, being endoweq
with the exalted voice of the 60 attributes (of the teaching of Buddha);
this is the vow ™.

This inscription shows that the bell was made for a temple, Presumably
for bSam yas; according to PT ja, p. 76, a (source s Ba b Zed) this bel)
was formerly in mGrin bzan lha k’an Of: Brag dmar; when thig
temple was destroyed by order of the Ministers hostile to Buddhism, it was
taken over to mC’ims p’u and then it was brought to bSam yas. TItg name wag
dge rgyas, merit-spreading. But this story cannot be accepted because
we know for certain that rGyal mo btsan was one of the wives of K’ri srop
Ide btsan and the destruction of mGrin bzan (supposing that this temple really
existed) took place when the king was still a boy. Anyhow the inscription
seems to imply that the queen had not taken the vows and that she hag a son,
Therefore in this case the statements of PT and BZ cannot he accepted; byt
the sentence sras mi mna’ may also mean that when the queen contrj-
buted to bSam yas she had not a son, because he was dead. (On her son borp

[36]



MINOR BUDDHIST TEXTS

dag?, the Bande Lan ka?, ete. (PT, ja,
p. 116, a). To the left of the king a seat was reser-

in 760 sce H. E. RicnarRDpsoN, JRAS, 1954, pp. 168-9). This fact might have
induced her to take the vows. Itis also possible that the son here mentio-
ned is not her son but the son of another of the five wives of K’ri sron lde
btsan, that is generally the son of the Emperor.

Anyhow she is recorded in the report of the debate written by Wang
Si and translated by Demiéville (Concile, p. 25 ff.). She is there called ““1'im-
pératrice de la famille Mou-lou, aBro ** which may be not quite exact, because,
according to the T. sources, the chief wife of the king belonged to the Ts’e
spon clan.

Jo mo byan c’ub is evidently the name given her after the-vows.

It is also clear that she, as related by Wang Si, was a follower of Ch’an.
We know from PT, 104, b (who calls her Jo mo gcen K’ri rgyal mo btsan) that
she took the vows along with the aunt bTsan mo rgyal (see following note)
in the same year in which the sad mi were ordained, that is 779 (see
above p. 21). This happened in the first fortnight of the second month of
winter of the same year (lug gi loi dgun zla brin poi no la)
and the chronological reference tallying with that given in the ancient docu-
ments is a proof that PT draws his information from old sources. We know
from the same source that on that occasion sBa Ratna (dPal dbyans) acted
as mk’an po. dPal dbyans (Srigllosa) was the successor of Santaraksita
in the abbotship of bSam yas. Anyhow I am afraid we cannot accept the
dates of birth and death of Santaraksita proposed by prof. Hajime Nakamura
(in his great work Indo Tetsugaku Shiss, Tokys 1950, vol. I Shoki-Vedanta
Tetsugaku, Tokyds p. 113) i.e. 680-740, because they do not fit in the series
of well ascertained events; for the same reason we cannot accept the date,
proposed by him for Kamaladila 700-750 (see below p. 39).

1) So the text here; but before, when PT, speaks of her ordination, the
name is spelt in a different way which seems more likely: bTsan mo rgyal.
Perhaps Yan dag is here an honorific title.

She is also mentioned as the maternal aunt by Wang Si, ’
p- 33 where she is said to be of the Si-nang-nan family (which Demiéville
thinks, and in my opinion rightly, a transcription of sNa nam: ibid., p. 4
but sNa nam has nothing to do with Samarkand as proposed by Jaschke
and S. Ch. Das. As to its location in Tibet see TLT and Preliminary Re-

Concile,

port, p. 80). )
2) T do not think that he is the same as Milakoéa of bLan ka of Buston-

Obermiller, p. 186 the translator of Surarnaprabhdse and Karmasataka with
Jnanakumara (cf. also Pad ma dkar po p. 95, b; but his name is corrupt see,‘J. No-
BEL, Suvarpaprabhasottamasitra, I, Tib. Uebers, p. x1i1, n. 1) Wang‘ S.n along
with the queen and the aunt mentions also Pao ch’en, the admlmstrafor
of the church of the Yi family (old pronunciation Ngiek or Ngak. (Concile,
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ved for Kamalagila, behind him sat the few
rTsen min pa, viz. dPal dbyans, Vairo-
cana, Ye $es dban po. Both parties seem to ac-
centuate their own inferiority; the preface of Wang Si trans-
lated by Prof. Demiéville says that the Chinese were only
three while the opponents were thirty. But PT ja, p. 116,«
states that behind Kamalasila there were rBa dPal dbyans,
Vairocana (but on this see below p. 143), Ye Ses dban po
etc., dge slon mi man ba Zig ste nun Zas cig
las ma byun “not many dge lon, no more than a
few only.” So each party, in the report of the debate,
aimed at insisting on its weakness, on its position of nume-
rical inferiority as compared with the rival. The pact was
that, at the end of the debate, in all sincerity and without
hatred, the master who acknowledged that his views were
wrong should offer a garland of flowers to the winner.
The Hva San spoke first, then Kamalagsila re-
plied followed by Ye Ses dban po (Jiidnendra),
and dPal dbyans. In the end, the Hva §an
was unable to give a reply and therefore he offered the
garland to Kamalasila. Co rMa rma, the gzims
mal pa?’ (PT ja, p. 118,b, 120,b) committed sui-
cide by crushing his genitals. Then the king decided
that the views of the Hva $an should not be fol-
lowed and gave a summary of the doctrine as established
by Kamalasila viz. that prajiia and upaya
are both to be realized. Doctrinally the point of view of

p- 33, n. 6); I am inclined to see in this personage the same rNegs Rin po c’e
(Pao c’en) quoted above; in this case his suicide, of which mention is made in
our sources, must have taken place after the council and not before. Wang
Si also most probably refers to his suicide.

1) On this title see G. Tuccr, Preliminary Report, p. 89: ¢ officer of the
bed-chamber .
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Nagarjuna was to be followed. ¢ The doctrine of the Hva
San, viz. that of the sTon min pa, the method of immedia-
teness, is harmful to the tenfold practice ! of the Doctrine -
and should not be followed. The spirit grows faint; when,
the door of the purification of our mind (blo sbyon)?
or of that of others, being obstructed and the entry
being interrupted, the spirit grows faint and the doctrine
sinks down, progress is cut off.: so you should reflect.
Moreover your retinue and all Tibetans from now on
should accept the point of view of Nagirjuna ”.

‘“ As to practice, follow the six perfections, apply your-
selves to the tenfold practice of the doctrine. As to medi-
tation, purify your mind in the threefold gnosis® and enter-
ing both into means and gnosis, meditate jointly on- § a -
matha and vipasyana®. From now on we prince,
ministers and subjects of Tibet, shall follow the religious
duties: so shall we do. Generally Tibet is a barbarous
border country and her mind is dull and greatly relying on
herself (ran ga ba man), but the doctrine is difficult
to be understood and deep. Therefore the king invited
from India a learned man, famous as a monk? (rab
abyun ba, pravrajita) and became his patron; you
should accept this doctrine which has been verified (gtan
la p>ab pa) by a learned lotsiva®. You should
never accept a doctrine which is not patronized by the
king or has not been verified by a learned lotsava .

1) The dasakuéalapatha. .

2)But sems sbyon ba means also cittottapana, cf. MV 1816,
LamorTE, Somme, p. 156, n. 4. i

3) Viz. §ruta-mayi, cinta-mayi and bhavanamayi.
below p. 183 (Bhk., § 9).

1) See below p. 189.

3) No trace of plural.

See
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“ Thus he severely ordered and the (order) was writ-
ten in three accurate letters (containing) the edict, and
they were placed in a leather box, a lock was applied
to its opening and it was placed in the royal archives
(p’yag dbal v. TTK, n. 94), committed to the
gnod sbyin Dam rgya nag po; acopy (c’e
lon) was circulated among the Zan blon’’Y.
In this way according to PT, the Lhasras K’ri sron lde
btsan, the Bodhisattva, son of the King of Zahor,
viz. Santaraksita, Ye $es dban po of sBa and
San $i ta of sBa (viz. sBa Ratna) established the
foundation for the worship, that is, are to be considered as
the real authors of the introduction of Buddhism in Tibet.

PT contains no trace of the dramatic story subsequently
built on this event, of the vengeance taken by the Hva $an
on his rival; he adds the more convincing statement that
the Hva San built a chapel, gtsug lag k’an, and
then went to China. Then the king ordered that the sons

1) de nas btsan (PT, 119 a) poi 2al nas | hva $an gi ¢’os ston min pa cig c’ar
du ajug zer pa de ni c’os spyod rnam pa bcu la skyon bkal ste mi dgyid |
sems pa ni byia | bdag dan gZan gyi blo sbyon gi sgo bkag ste agro bcad
na sems byin Zin c’os nub par agyur bas ap’ro c’od la de Ita bu ni k’yed
ran sgoms cig | gZan k’yed kyi ak’or rnams dan bod rnams da slan c’ad
Ita ba na gar dsu nai lugs zun | spyod pa p’a rol du p’yin pa drug la gyis
la ¢’os spyod rnam pa bcu fiams su lon | sgom pa Ses rab rnam pa gsum la
blo sbyons la t’abs dan $es rab zun du c’ud cin abrel ba 2i gnas dan lhag
mt’on la sgoms cig | da slan c’ad o skol bod rje blon abans bcas kyis kyan
c’os bya ba rnams kyis adi ltar bya ste | spyir bod t’a k’ob du gyur pa dan
rig pa blun %h ran ga ba manla c’os adi rtogs par dka’ zin zab pas | rgya
gar gyi mk’as parab tu gyur par grags pa rgyal pos spyan drans te yon bdag
byas | lo tsa ba mk’as pas gtan la p’ab pai c’os de la ajug par bya’o | rgyal
pos yon bdag ma byas lo tsd ba mk’as pas gtan la ma p’ab pai c’os la ajug
par mi bya’o | Zes bka’ nan drag du bstsal nas bka’ gtsigs kyi yi ge 2ib mo
gsum du mc’is te gsei sgrom bur bcug k’a la sgo lcags bstsal ste rjei p’yag
dbal na mc’is te gnod sbyin dam rgya nag po la btan | ¢’e lon zig ni zan
blon rnams la dar bar byas |
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and wives of the Zan blon should learn the Law and he
requested Kamalasila to write down the essentials
of the doctrine which by the triple method of learning,
reflection and meditation (t’os, bsam, sgom,
rutamayil, cintamayi, bhavanamayl
prajna) explains the unsubstantiality of all notions.
So the first Bhavanakrama was written. He
then wanted to know how, having realized that there is
only one Vehicle, this doctrine can be meditated upon;
and so the second Bhavanakrama was composed;
finally in order to explain the result of this meditation the
third Bhavanakrama was compiled. The excite-
ment of the community seemed to have come to an end, but
the situation was far from being easy; evidently different
currents were in conflict and it is quite natural that the
religious sects or their chiefs had their patrons and suppor-
ters in various circles of the restless aristocracy.

The Buddhist community was not at this stage very pea-
ceful; its prominent personalities were far from being on
friendly terms; even before the debate took place we are
told that Jidanendra had gone away to mK’ar c’u
in Lho brag; when he had been appointed in the place of
Santaraksita, Myan Tin ne adsin and Nan Sa mi,
who later committed suicide and was pro-chinese, (see
Concile, p. 41) V) slandered him (PT ja, p. 114,b Nor chro-
nicles, part I, p. 122, b. Cf. B. Ob, p. 191). His place
as abbot of bSam yas was then taken by dPal dbyans,
Srighosa; B. Ob p. 291, PT ja, 114, b).

The cause of this disagreement and open fight between
Jianendra and Myan Tin ne adsin seems to be found

1) PT ja, 115, a Nan $a mi is said to be a pupil of Mahayana.

[41]



G. TUCCI

in the fact that Jfiinendra, bheing appointed as chief of
the religion after the death of Santaraksita, advanced
some claim to his new status: he wanted to be granted
some privileges and an authority superior to that of the
Blon c’en, golden letters of first class, gser yig c’en.
etc. (PT ja, 114,a). To this the Bande Myan Tin 1ie adsin
was strongly opposed. He is presented by PT as the
chief antagonist of Jiianendra; and he appears as a high
official in the documents which I published in TTK, p. 54
where along with Bran ka Yon tan dpal he ranks above
all other dignitaries, even the Zan blon and the blon c’en.

Though Vairocana, sBa Ratna and
Tsans btsun legs grub (quoted in PT ja,
p. 122,b) had opposed the Chinese party, according to a
tradition which, as we shall see, is, for some of them,
at least uncertain, they were not pleased with the deve-
lopment of events and therefore they also went away.
Though later tradition is inclined to establish a unity
of action between Padmasambhava, Santa-
raksita and Kamalasila, it scems more pro-
bable that the followers of Padmasambhava suffered
a setback when the new pandits came into Tibet. In
PT, though himself a bKa’ rgyud pa, Padmasambhava
is praised, no doubt, when mention is made of him and
of his miracles on the occasion of his coming to Tibet,
but, in general, his figure is reduced to his true proportions
of a powerful exorcist whose work was necessary for the

1) The officials had different patents or diplomas according to their
rank, the highest being the gold diploma. PT has given a full list and descrip-
tion of them, which I resumed in Preliminary Report, p. 88. As other references
should there be added R. Steix, BEFEO, 1941, p. 463, P. DEMI&VILLE,
Concile, p. 285, n. 1.
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consacration of bSam yas. This shows that our author
drew from sources centered on other documents, chiefly
documents of the sBa family and of bSam yas in which
the Thaumaturge had not yet assumed the proportion
that was to change him into a second Buddha. Sian-
taraksita and chiefly Kamalasila represented
a dialectical and logical trend, while Padmasambhava was
fundamentally an exponent of the Tantric liturgy and ri-
tuals. The fact is that Vairocana was perhaps away when
the debate was held between Kamalaéila and the Hva
gan?y. When the debate was over the king sent for Vai-
rocana and his colleague Tsans btsun legs grub ?: but when
they returned the Pandit® did not appear. There were there-
fore some misunderstandings and because of some slanders
of the Indians, Vairocana was exiled to Ts’a ba ron. One
of the leading personalities who played a great role in this
unsettled period, Jidnendra, was also dissatisfied
with the turn of events and, as incidentally related by
some sources, (Nor chronicles, first part, 123,b) he abstained
from food and died (k’ams kyi zas spans te
g$egs). But things did not end here; Kamalaila
himself was killed by some butchers who squeezed his
kidneys while he was lying on his bed in the house of
the Translators (sgra agyur gyi k’an par
gzims mal du?).

1) Buston p. 192 does not mention him among the followers of the Indian
‘party.

2) Ja, p.122: slad kyis btsan po slob dpon Pad ma sam
bha vai ¢c’0s kyan ap’ro la lus pas t’ugs ma ts’im nas
Vai ro tsa na dan Tsans bTsun legs grub giiis ts’ol
du btan.

3 ie. Kamaladila.
1) On this house see TOUSSAINT, p. 260 and above p. 7.
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According to some historians, for instance Buston, it
was a vengeance of the Hva §an; but earlier accounts,
not yet influenced by later legends, which soon crept into
the story of the debate and made the Hva $an the portrait
of a devilish opponent, the course of events was different; in
fact PT ja, p. 122 simply relates that the murder was promp-
ted by an heretic (mu stebh).

Another author, who certainly had access to earlier
sources, viz. bSod nams rgyal mts’an, who wrote the GR,
agrees with PT and does not say anything about the mur-
der of Kamalaéila committed by the emissaries of Hva
San; he agrees with PT and simply relates that after the
victory of Kamalag$§ila the Hva San went to China,
and then he adds: ““he left one of his boots and said ¢ now
in Tibet there are some followers of my doctrine’ (GR
92, b), which is evidently written having in mind the well-
known story told about Bodhidharma. In fact,
that the school of the Hva §an did not completely
disappear is confirmed by the discoveries of a Dhyana text
in Central Asia (M. Lalou, Inventaire, n. 116, p. 39: M. La-
lou, Document Tibétain sur Pexpansion du dhydana Chinois,
JA4, 1939, p. 505 1F.; TPS, p. 615, n. 252), by some traditions,
preserved in later authors such as Pad ma dkar po (p. 101,5),

1) But according to other sources this story of the boots left in Tibet is
attributed to a previous Hva $an, rGyai Hva $an rgan po who was
a dkon gier, custodian, of Ra mo c’e (PT ja, p. 75, b). He went to China
when the Bon started persecuting Buddhism soon after K'ri sron lde btsan
was enthroned. Evidently the story was anticipated as a prophecy; it had
the advantage of being confirmed by facts, but attributed to Mahayana Hva
San, it had, from the point of view of orthodex Buddhism, no meaning, because
the doctrine of the Hva $an had been for ever suppressed. This story of
the boots left in Tibet is derived from Ch’an centers and it is a duplicate
of that told of Bodhidharma when he was compelled to leave China TPS,
p- 615, n. 252 and below p. 74.
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that some books of his school were buried by the Hva San
as gter ma, just as were the books of the rNin ma
p a, and, as we shall see, by the survival of some of their
viewsin the rDsogs c¢’en branch of the rNin ma
P a sect.

The story of the murder of Kamalaéila, as a vengeance
of the Chinese master, was perhaps concocted later on,
the result of a belated odium theologicum against the ex-
pounder of a view considered to be heretical.

The killers of the Indian pandits were according to BZ,
PT and GR the Mu stegs pa; these, as is well-known, are
not buddhists, but tirthika, heretics. As a matter of
fact GR p. 92,b as well as Buston, p. 191 refers to the will
of Sintaraksita in which he prophesied that after
him there would be no more heretics in Tibet, but there
would be a split in the Church.

Probably later writers did not want the prophecy of
Santaraksita to prove false and therefore accused the
Hva $an and his followers of the murder of Kamala-
§ila.

The conclusion, then, seems to be that the debate did
not turn into an internecine tragedy, but that Kama -
laéila was killed by the Bonpo or their party, still
doing their very best to regain what they had lost. Any-
how the fact remains that Kamalagila was probably
killed and that this event should be placed immediately
after the year 792-794.

We must add that there is no complete agreement bet-
ween the Chinese records and the Tibetan tradition. Ac-
cording to the Chinese document translated by Demiévil.lea
the Tibetan king decided in favour of the Hva $an (Concile,
p- 442) but the Tibetan sources, without exception, tell of
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the firm support given by K’ri sron lde btsan to K am a -
lasila and his point of view. We cannot say whether
the edict preserved by PT, enforcing Kamalasila’s views
and proclaiming the doctrine of the Hva $an to be harmful,
is genuine or not. .

The language in which it is written is certainly old, so
also the conclusion in which its sealing and preservation
are mentioned, though it is quite evident that that con-
cluding passage, being a formula which occurs in very
many official documents of that time, might have been
easily copied from them.

I find it strange that in an edict to laymen mention is
made of Nagarjuna, a name which then meant very little
to the Tibetan people at large. I suspect that the docu-
ment has been if not concocted ex novo at least modified
to serve the purpose of the Indian party. Even supposing
that Kamalasila was proclaimed the winner, this does not
imply that there was a real persecution of the followers of
the Ch’an. The court and the ministers might have
advised that Kamala$ila’s doctrine should be followed, but
we have no reason to state that severe steps were taken to
impose by force the Indian theory on the people. Still
there is no doubt that there was a time when the Ch’an
theory fell into disgrace; this is indirectly proved by the
catalogue of the 1Dan dkar library, which is said to
contain the list of the books available in translation at the
time of K’ri sron lde btsan?. In the bSam gtan, dhyana-

1) This catalogue 1Dan kar ma, (or: Lhan kar ma, as in some
Central Asian documents) exists, as known, in bsTan agyur, mDo agrel,
vol. CXXVII and has been edited by Prof. Sayukr YosuimMura, The Denkar—
ma an oldest catalogue of the Tibetan Buddhist Canon with Introductory notes
(title in English, Text in Japanese), Ryukoku University, Kyoto 1950 and
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section, only one Ch’an book of Dbarmottara is found.
In this case also, nothing prevents us from believing that

by MARCELLE Lavrou, Les textes bouddhiques au temps du Roi Khri-sron-lde-
becan. JA, Tome CCXLI, 1953, p. 313 fI.

The compilation of this catalogue by dPal brtseges and Nam mk’a’ shin
po took place, as it is written in the text, in a dragon year. The tradition
accepted by later historians PT, ja, p. 106, B. Ober., p. 101, places the redaction
of this catalogue before the death of Santaraksita and thercfore before the de-
bate of bSam yas.

This would place the compilation of the index in the year 788 if our date
proposed for bSam yas is exact. But is evident that the tradition as pre-
served by the historians depends on no other documents except the catalogue
itself. That their attribution of this book to the period intervening between
the erection of bSam yas and the Council is wrong can be deduced from the
inclusion among the books listed of the Bhivanaikramas of Ka-
malaséila (LAaLou, id., n. 606). The fact that we find in the catalogue the
Yons su bskor bai ak’or ba, Parinimanacakra transl. by
Siladharma and rNam par mi rtog which Yéshimura considers of great impor-
tance for fixing the date of thelDan dkar (824 according to him) is not cogent.
We know that rNam par mi rtog pa was in China in the year 804 (Concile,
p- 228 and n. 1), but nothing prevents us from believing that the translation might
be made by him earlier, after meeting Siladharma in Beg baliq where the manus-
cript of that book and other texts had been brought in 789 by Wuk’ung and there
translated in that year; see P. PELLIOT, Notes & propos d’un catalogue du Kan-
jur, JA, 1914, p. 27 (reprint). We may recall that of the Tin ne
adsin gyi mi mt’un pai p’yogs rnam par bzag pa
translated by him and Hva $an Zab mo there are two redactions in the mDo
section of the bsTan agyur (Tohoku Cat. 3932, 4534). He is quoted by PT
ja, 105,b among the first translators along with the seven Sad mi, Nam
mk’a’ (shin po), C’os kyi snan ba, Si kya ’od, etc.

There are good reasons for stating that the catalogue does not go back to
the times to which the orthodox tradition attributes it; it is hardly believable
that in a few years, just after overcoming with great difficulty the oppositio.n
of a powerful part of the aristocracy, so many books were translated. This
work of translation presupposes a large staff and many years of activity.’The
traditional account is contradicted by what we read in some of our historians,
and probably based on other sources, that in the beginning more works were
translated from the Chinese than from Sanskrit. In fact, in PT ja (p. 105 b,
106, a), who goes certainly back to older documents, we read that while ?he
translations from Sanskrit were entrusted only to the great translator, 1.e..
Vairocana, the translators from Chinese were many: Bran ka Legs k’on, Lha }11"1
Kloa gon, ’0g gom dbus gon, K’yun po rtse and that, to help them, a H.Va san
called Ma ho le was invited from China. Then PT (105, a) adds a very 1mpor-
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the book was accepted in the library for dialectical reasons,
that is, in order to know the opinion of the pirvapaksa, the

tant quotation from the larger redaction of the BZ according to which when
the translation was going to start it was insisted in some quarters that prece-
dence should be given to the Chinese books, that the Nan rgyud spe-
aking in their liturgies of flesh and wine were unfit for the Tibetans, that it
was necessary to insist on the books of the Sarviastiviadins and Vi-
bhajyavadins, and that commission was given to Ye Ses dban po to tran-
slate the Dirghigama and the Gan poi rtogs in its shorter redaction
(in the cataloguen. 273 Gan po la sogs pai rten pa brjod pa)

The impression we gather from all these details is that the 1Dan dkar
catalogue is later than the tradition would have us believe and that it was
subject to revisions, additions and changes: or perhaps an older list was
enlarged and revised when the number of the works translated had increased
and a great change had taken place among the Buddhists of Tibet.

In the introductory part of the Catalogue its authors are said to be dPal
brtsegs and Nam mk’a’ siiin po, a Tibetan whose connection with Ch’an is cer-
tain (see p. 16), but a few lines after the name of Nam mk’a’ shin po disap-
pears in the vague la sogs (etc.) and the authorship of the book is attribut-
ed to dPal brtsegs and Klu dban po, chief collaborators of the MV. All
this gives the impression that we should be rather sceptical concerning the
contents of the 1D an dkar catalogue as if it really represented the census
of the Tibetan literature before the Council.

Everything on the contrary leads us to believe that the catalogue is poste-
rior to that event, as can be seen comparing what later historians, f.i. Buston,
say regarding the 1Dan dkar and then the events concerning the redaction
of the Mahavyutpatti (B. Ober., p. 191 and Ibid., p. 197), a work which, as
I have shown elsewhere TTK p. 14 ff., has wrongly been attributed to the times
of Ral pa can, K'ri gtsug lde, while, as we gather from the sGra sbyor,
it was compiled during the times of K’ri lde sron btsan. In that case two
Dragon years are possible either 800 or 812 during the reign of K’ri lde sron
btsan, the son and successor of K'ri sron lde btsan: the horse year, date of
the redaction of MV should then be either 802 or 811: but considering that
the date of accession of K’ri lde sron btsan is still under discussion 812 (for
the Catal.) and 814 (for MV) are the most probable.

The two works to my mind, are connected: first of all it was necessary
to draw up a list of the books translated and preserved in the royal library
selecting only the authoritative texts, those which were thought to represent
the orthodox point of view. Then on those well-established and revised texts
the indexing of the words was made, so that the lotsavas should have a norm to
follow (nam du yan gzun lugs de las mi bsgyur Zin kun
gyis bslab du run bar gyis: order of the king in sGra
sbyor. FERRARI p. 540).
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opponent’s view, as was the rule with the Indian
pandits.

The picture of the Buddhist literature which we gather
from the IDan dkar catalogue and the sGra
sbyor bam po giiis pa is that the indexing of MV
was made on a certain number of texts translated
from Sanskrit: on the other hand we know that during
the time of K’ri sron lde btsan many books were intro-
duced from China and Li and then translated. But in
the 1Dan dkar list only a few books appear as trans-
lated from Chinese (n. 565-572) of which three commenta-
riesonthe Lankavatara andoneonthe Vajrac-
chedika, books often referred to also by the Dhyana
followers: to these the treatise of Dharmottaratala should
be added, equally translated from Chinese; all together only
eight works out of 736. In the sGra sbyor bam
po giis pa we find mention of the translators working
at the time of K’ri sron lde btsan, lha sras yab
kyi rin la, which, since we know that the MV was
compiled by order of K’ri Ide sron btsan can only be trans-
lated as ¢ during the time of my father the Devaputra ™.
(Ferrari, p. 540, Simonsson, p. 243): they are Santaraksita,
Jiianendra, Zan blon Nen fia bzan, Blon K’ri bZer san §i
(see p. 14), Jiianendrakos$a, 1Ce k’yi abrug?, Ananda the
Brahmin; strangely enough there is no mention of Kama-
lagila; the above mentioned translators are referred to as
belonging to the time of the father of K’ri lde sron btsan.
so as to emphasize the distinction between the two
periods, in the former the translation of the technical
terms being inadequate and therefore in need of revision.

1) The translator of the Astamahapadamala, Tohoku Cat., 4350.

[49]

1= GLTeeer Minor Buddhist Terts,



G. TUCCI

The impression which one gathers is that after the
death of K’ri sron lde btsan there was a strong revival
of Indian Buddhism, caused not only by the direct insti-
gation of the court, anxious to prevent any further Chi-
nese influence, but also by the growing prestige of the In-
dians and the coming of Indian acaryas in greater num-
ber than before. Then Jiianamitra, Jiianendrabodhi, Silen-
dra, Danaédila, Bodhimitra, Ratnaraksita, Dharmatasila
Jiidnasena, Jagaraksita, Maiijuérivarman, Ratnendrarak-
sita etc. representing the new trend of Buddhism based
on a careful study not only of the Law but also of Vya-
karana and eager to find a strict correspondence
between Sanskrit and Tibetan, undertook a great work
of translation and revision. In this period, which, if
we accept the data contained in the sGra sbyor,
covers the reign of K’ri lde sron btsan, the real consolidation
of Indian Buddhism took place. The data of the 1Dan
dk ar thus reflect a situation later than that mentioned in
the tradition referred to by PT or B.; in other words, I
repeat, they reflect a situation of Buddhism and Buddhist
translations which is certainly later than the orthodox tra-
dition would us have believe, that codifies a state of things
which is to be attributed to the time of K’ri lde sron btsan;
moreover it is not to be excluded that it has been greatly
interpolated and mishandled. Let us take among others
a very precise reference: under the last section XXX, bsTan
bcos sgyur ap’ro la, works under translation
there is: rNam agrel gyi agrel pa, viz. Pra-
manavarttikavrtti, ie. a commentary on the
Pramianavarttika of Dharmakirti. The fact that it
consists of 18 Bam po excludes that it is the Svavrtti
written by Dharmakirti himself on the anumana sec-
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tion of the Pramanavarttika; it must then be
the same as the vrtti contained in mDo, Tohoku Cat. 4216,
4217. Cordier, Cat., XCV-18-XCVI (of Devendrabuddhi not
Devendramati as in Tdhoku) a younger contemporary of
Dharmakirti. Two difficulties arise: first, that this highly
technical work would have been of difficult access for the Ti-
betans not yet trained to its logical subtleties, second, that
we know that the translation was made by order of Byan
c’ub ’od of Western Tibet at the time of the revival of
Buddhism:_

Let us then consider another case, the aJig rten
p’a rol grub pa, Tohoku Cat. 4251, Cordier, Cat.,
CXII by Dharmottara; the translation was made by Ni
ma grags, during the time of Sriharsa of Kashmir viz.
in the 11th century.

In order to solve this problem it would be necessary
to discover and to compare other catalogues of ancient
libraries and their colophons. That these catalogues existed
we gather from the catalogue of the bsTan agyur
written by Buston, vol. ya p. 209, b. This author says
that the works made or translated by learned people of
India, Kashmir, Suvarnadvipa (gSer glin), Ceylon (Sin ga
glin), Swat (Urgyan), Za hor ¥, Nepal (Bal po), Khotan (Li),
China and Tibet were listed in various catalogues, such as
the P’o bran stod t’an IDan dkar dkar c’ag,
then bSam yas mC’ims p’ui dkar c’ag,
then aP’an t’an ka med dkar c’ag, later
the index of sNar t’an?.

In conclusion, the pretended triumph of Kamalasila
extolled by the orthodox tradition as the most important

1) On Zahor see TPS, p. 736.
2) Which is evidently an addition by the editors of Buston.

[51]



G. TUCCI

event in the history of Buddhism appears to have been
magnified when Indian Buddhism was on a solid basis:
the story reflects on the times of the king rightly reco-
gnized, for his edicts and the famous foundation of bSam
yas, as the most efficient supporter of Buddhism in Tibet,
a situation which materialized under his son and his
nephew, but could not completely cancel even in Tibet
(KT, see p. 93) the record that events were not really so
definite and decisive as the winning orthodoxy would have
us believe. It is thus most probable that the king did
not at all intervene in an energetic way in the debate:
he attendent it, followed the course of the discussion but
he did not evidently have the doctrinal preparation to be
a judge V: most probably he established at the conclusion
of the debate that the doctrine to be followed was the
Madhyamika, a statement which appears both in KT and
in the orthodox tradition. And this did not say very
much, because neither school could deny resting on that
system for a starting-point.

Are there other persons, monks or converts, considered
by later sources as outstanding figures in the events which
brought about the establishment of Buddhism, besides
those already mentioned?

In the documents copied by PT and inserted in his
history, a person is mentioned, well-known from other sour-
ces,viz. Myan Tin ne adsin bzan p o, whose
name appears with that of Bran ka Yon tan in the edict
of Karchung as state minister (TTK, pp- 94, 65)?. He is
connected with some of the most important figures who

D This seems also to be the opinion of Prof. DEMIEVILLE, Concile, p- 183.
2) See above p. 26.
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took part in the debate. We saw that he was not on good
terms with Ye Ses dban po; he is also known
from other inscriptions and literary documents as well.
He was a pupil of Vimala (the first Vimala-mitra
who according to the Tib. tradition lived at the time of
K’ri sron lde btsan) and was chosen by K ri
sron lde btsan as the tutor of his son K’ri Ide sron
btsan. This fact is recorded in the Blue Annals, p. 192 and
in the inscription of Zvailha k’an (Richardson, JRAS, 1952,
p- 133 ff.). The latter document confirms the high esteem
in which he was held by K’ri lde sron btsan, and also sup-
ports the statement of the Blue Annals that he received an
endowment or landed property from the same king.

He is recorded as having received the instructions
in the mantra from Vimalamitra and as such
he is considered one of the masters of rDsogs c’en,
a sect centering upon the s Nin t’ig (Blue Annals,
p- 107 and p. 167 and PT, ja, p. 108, a). K'ri Ide sron
btsan, whose tutor Tin ne adsin had been appoint-
ed, was born in the year 774" or 776; Tin ne adsin
was therefore certainly older than K’ri lde sron btsan.

Both PT and Pad ma dkar po add that he was
killed by glLan dar ma, who was enthroned in the year 841:
on the other hand, the Blue Annals, p. 192 say that at
55 he disappeared and that no trace was found of his
body.

We are not in a position to decide in favour of either
source: but if we recall that Myan Tin ne adsin was consi-
dered as one of the greatest authorities of the rNin ma pa

1) G. Tuccr, Validity, Chronological table. Ricuarpsox, JRAS, 1952,
p- 150.
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sect V, that the author of the Blue Annals knew very
well the place where his estate was, and that the people
there had all reason to magnify their ancient master and
to glorify him, it is quite reasonable to think that a mira-
culous disappearance looked more fitting for such a holy
person and that therefore the story of the killing by gLan
dar ma was eliminated on purpose. Anyhow, as we said
before, there is little probability that he could live up to
the reign of glan dar ma if at the time of the death of
Santaraksita he already enjoyed such authorithy as to
oppose Jiianendra.

Richardson (JRAS, 1952, p. 137) advances the hypo-
thesis that he was the leader of a Tibetan embassy to the
Chinese Court, known in the Chinese sources as Nan po
t’e ki po, and he surmises that Ch. Nan may stand for T.
Myan, which seems phonetically difficult. I rather agree
with Prof. Demiéville, p. 228, n. 1 who supposes for Nan
po t’e chi po g #& % %} U¥ an original rNam
par [mi] rtog pa.

Myan Tin ne adsin was a colleague of Bande Bran ka
Yon tan (TTK, p. 54); the latter was the Chief minister of
Ral pa can, and as such he appears in the inscription of the
gTsug lag k’an rdo rin in Lhasa as the principal
Tibetan signatory of the treaty with China of 821-822.
In this document his name is given as Bande c’en po
dPal c¢’en po Yon tan?. He is well-known to Chinese sour-

1) In a collection of gTer ma of the rDsogs c’en called bKa’ rdsogs
c’en po yan zab dkon mc’og spyi adus there is a
booklet containing a series of questions concerning the rDsogs c’en attributed
to him: Myan ban Tin adsin bzan poi Zus len.

2) H. E. RiICHARDSON, Ancient historical edicts at Lhasa (Prize Publication
Fund, RAS London 1952, pp. 40, 42, 50, 51, 52, 74, 76 and Ip., JRAS, October

1952, p. 136 TTK, pp. 54, 65. The reading has been kindly confirmed by
H. E. Richardson in a recent letter.
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ces . See Demiéville, Concile, pp. 21, n. 224, 228 n. etc.

Before concluding this discussion I should like to refer
to some Ch’an hints or symbolical allusions, of which the
Ch’an adepts frequently make use and which are recorded
in the GR; these references show a certain acquaintance of
the Tibetans with Ch’an methods. When K amala$dila
arrived, the Hv a §an went to meet him on the shore of
the river. Each of the two masters tried to investigate the
intelligence of the other, having recourse to mere hints or
suggestions. Kamalag§ila bent down and went round
the Hva §an three times; this he did because he wanted
to ask him what are the causes by which the tridhatu
transmigrates. The Hva $an, in order to show that
he had understood and that those causes are found in the
false imaginations of object (grahya) and subject,
(grahaka), took off his own cloak and threw it twice
on the ground. Each one measured in this way the wis-
dom of the other and understood that they were a worthy
match for each other.

Considering the scarcity of the sources at our disposal
I would abstain from advancing theories or hypotheses.
But it appears to me that bSam yas and the people who
centered on the new institution may have played a noti-
ceable part in these events. bSam yas was the royal tem-
ple, the place where the edict proclaiming Buddhism to be
the accepted religion was promulgated; it was the centre of
the apostolic activity of the Indian missionaries supported
by the court. As such it could not help being involved
in the play of the opposite political currents; the court

jo N - Hal RS
1) See Li Fang-kuei 5= j’ *i Po ch’e—t’ung-kao ﬁ* g&.’ﬁl E % Kuo-
li Chung—yung yen—chin yiian li-shih yii-yen yen—chiu so chi-kan february 1951,

p. 443 ff. H. HOFFMANN Quellen zur Geschichte der tib. Bon-Religion, p- 225 ff.
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patronizing Buddhism, a large part of the aristocracy still
siding with the Bon, the intrigues of the Chinese at work
underground. The allusion of PT (generally so well in-
formed and particularly so about the archives of bSam
yas) to the impoverishment of bSam yas as a result of the
Hva %an’s preaching, seems to confirm this hypothesis; this
does not mean that at that time the temple had already
acquired such an importance as to influence the develop-
ment of politics, but at least it was presumably in a condi-
tion to add fuel to the fire.

Another statement contained in the BZ and PT ja,
P- 122, b confirms these ideas: I refer to a passage of these
works in which it is related that after the victory of K a -
malagila, great endowments of a permanent character
were made to bSam yas.

“Then the king” (bla nas) assigned an estate
with one hundred and fifty peasants for its maintenance
(rkyen ris) (BZ: rkyen ris brgya Ina
becu bla nas gnan te; PT rkyen fis
brgya Ina bcu); each year (PT adds: every month)
15 measures of barley to the abbot, the transmitter of
the doctrine of the Blessed one?, nine cloths (BZ n a

1) This meaning of bla nas is clear also from the following passages l. 52
abans lha ris la bla nas dban mi bya bar c’ad nas dban
dge adun la bskur nas.

2) For this translation of rin lu gs in the sentence: bcom ldan
adas kyi rin lugs la, we must quote here other passages in which
the same expression occurs.

PT ja, p. 114, a. 1,3 says of Jiianendra that he was “c’os k yi rin
lugs su bskos”.

Ibid. p. 114, b; when Jiianendra goes away and dPal dbyans is appointed
in his place it is written: tBa dPal dbyans ria lugs su bskos”.

On the other hand, as regards the struggle for authority between Jha-
nendra and the Zan blon we read that the king ordered that the assembly
of the monks should he more important than that of the Zan blon ¢’en po:
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za dgu p’rug? re re; PT na za ni man
ste ap’an gyi bruns la sbyor®? na za
p’rug re re), eleven hundred ounces (sramn) of
seasoned butter (BZ spos mar PT spod mar)?,
a horse with mane (BZ: PT c¢’ibs dnog?" t’eg
pa re re), four bundles (PT deb BZ sdeb) of
paper, three pieces (y ug) of ink; (he was allowed) to
take salt at will.

““ To the twenty five ascetics (gom c’en) of mC’ims
pu(BZ p’yin p’u) fifty five k’al of barley, 800
sran of seasoned butter each, one riding horse each, six

cloths each (BZ na bza’ p’rug re re; PT na
za drug p’rugs re); to the 13 acaryas ap-
pointed as teachers of the seminary, c’os grva, 55
k>al of rice, one hundred k’al of seasoned butter (BZ
spos mar, PT ¢c’ab mar); to the bandya of the

ibid., 114, a. Lha c’os kyi adun sa gan adun sa c’un nui
gon du p’ul la bcom ldan adas kyi rin lugs kyis 2an
blon c’en poi adun sa c’un nu ba gyis cig. ‘ The repre-
sentative of bCom ldan adas should consider the assembly of the Zan blon c’en
po inferior to himself .

GR, p. 92,a de nas rgyal pos c’os kyi rin lugs ve Ses
dban po bskos. Itis clear from these passages that bCom ldan
adas c’os rin lugs su bskos means: to appoint as the repre-
centative of the (doctrine of the) Blessed One, the.trasmitter of the Law,
the man who continues the tradition of the Law (cf. PT, 104, b, 1. 4: ye Ses
dban po... ned rje abans kyi dge bai bses giien lags pas
sans rgyas kyi zal dan adra bas) viz. the abbot: in fact Jna-
nendra, Srigho$a etc. were the successors of Santaraksita, the first mk’an po
of bSam vyas. )

1) ¢ piece ”’ corresponds to yug used for “cloth™: itis a numerative
(as in Chinese): “a picce of cloth ”,

2) BZ is simplified; PT contains a passage the sense of which is not very
clear: perhaps * many clothes to be used as hanging curtains . )

3) Prescrved in bundles and covered with some leaves as is still practiced
in Tibet.

$)dnog -rnog-
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border (mts’ams), relying on themselves” (ran ga
m a), eight hundred k’al of barley for each person, two
bundles of paper, one piece of ink each; to the 25 disciples®
25 k’al of barley each, three cloths (gos) each. This
was to be a permanent donation” ?.

¢« In order that the receptacle?) of the three jewels may
stay for a long time, one hundred householders” to the
receptacle of the three jewels and three householders to
each Bandhy a for their maintenance were assigned ™.

It can be easily seen that, as in many other cases, there
is entire agreement between BZ and PT, the only difference
between the two being that the language of BZ is rather
modernized. This fact is worthy of notice because it
proves either that PT had access to an earlier edition of
the same book or that he copied direct from the act of
donation. In any case, we are confronted with an old
document.  From this document we can infer that

1) See above p. 34.

2) See above p. 21.

3) de nas c’os ak’or gyi rkyen ris (PT rkyen iis) brgya laa bcu bla nas gnan
te bcom ldan adas kyi rin lugs la lo rei zla ba gcig la nas k’al bdun bcu rtsa lha
| na za dgu p’rugs re re | spod mar sran ston dan brgya | c’ibs diog t’eg pa re re |
Sog bu sdeb bzi | gnag (for snag) ts’a yug gsum | lan ts’va zan len | mc’ims p’ui
sgom c’en fii 3u rtsa lha la nas k’al lha beu rtsa laa lha | spod mar sran
brgyad brgya re | ¢’ibs pa re | na za drug p’rugs re | c’os grvai slob dpon
du bsko ba bcu gsum la nas k’al lha beu rtsa laa laa | na za p’rugs re | ¢’ab
mar sran brgyad brgya re | mts’ams kyi bandhya ran ga ma rnams la gan
zag re re la nas k’al brgyad re | Sog bu rdeb giis re snag ts’a yug re | slob
giier ba fii 3u rtsa lha la re re la nas k’al fii 8u rtsa lha re gos sum p’rugs
re sgyun du gnan nas | dkon mc’og gsum gyi rten yun rin du gnas pai c’ed
du dkon mc’og gyi rten la abans mi k’yim brgya bandhya re re la abans
mi k’yim gsum gsum du bcad |

4) rTen is any religious object: it may be of three kind:: sk u, body,
gsun, words, books, t’ugs, spirit, vizz. mc’0od rten: here the word
is clearly used in the sense of temple, place of worship.

5) That is one hundred householders less than originally (PT ja, 114, b)
e:tablished, for the maintenance of the temple.
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mC’ims p’u was at that time already functioning as the
mts’ams k’an, ri k’rod, hermitage, of bSam
yas, that a ¢’os grva was opened with13 dcaryas,
and 25 students, (see before p. 21) few in comparison
with the teachers. We do not know how many were the
bandya.

Though the monks to be fed and attended to are not
yet many, it is clear that with the foundation of bSam
yas and its endowment a start was given to a new eco- -
nomic situation. A part of the land was assigned to the
monks, the agrahara system of India had evidently
been introduced. The monastery was assigned a property
of its own which was exempted from taxation and the
tenants became in this way the Lha dbans, subjects of
the gods, viz. of the monastery itself: this property was call-
ed rkyen ris (also written rkyen rigs) or Lha ris.
This property was no longer under control of the state
but represented a permanent property of the monastery.

As regards the monks, who had already been exempted
from taxation and military service (PT, p. 104, b), three
k’yim pa, householders, were assigned for their sustenance.
It is quite clear that the Indian party and chiefly Jiianendra
had insisted on getting these privileges and that this was
the cause of his being compelled to take shelter in Lho
brag. If we have to judge from the fragmentary infor-
mation about him which survives, he tried to establish for
the buddhist community a position of supremacy. No
wonder therefore that his requests caused a great oppo-
sition and he was obliged to leave his abbotship to sBa
dPal dbyans who certainly had some links with the Ch’an
sect and under whose leadership the Ch’an followers great]Y

increased in number and power.
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I said before that, in my opinion, Ch’an did not comple-
tely disappear from Tibet and that traces of it can be found
in therDsogs c’en, a branch, as is known, of the INinn ma pas.

The rDsogs c’en laid great stress on the Hathayoga and
on the mantras, but their doctrine emphasizes the existence
of a pure mind, luminous, and unshakable; except it, noth-
ing exists, since it is the only reality; its recognition leads
to release; no effort or practice is needed. The means
proposed by the school for arousing this releasing consciou-
sness of our inner reality are not those proposed by the
other schools of Mahayana or even of Vajrayiana. The
progressive method of the Bodhisattva, which Kamalaéila
supports and explains, is considered by them as one of the
inferior vehicles; their classification of the Tantras is quite
different from that postulated by the Vajrayana (Kriya,
Carya, Yoga, Anuttara) and they proclaim the Atiyoga as
superior to all revelations; they praise its methods as sur-
passing all other means of salvation. That explains why
the rDsogs c’en were considered as in some way heretical,
the school more distant than any other from the teaching
of Sakyamuni, and why the exponents of Tibetan thought,
following the example of their Indian models, start by
expounding Tibetan philosophical systems with that of the
rDsogs c’en as the remotest from the true image of the
Buddhist tradition. That is also why they base their
own doctrine on some books which were excluded from the
orthodox canon, as being or supposed to be heretical. Their
Tantras are not those included in the bsTan agyur but
they are edited separately, in a collection peculiarly rDsogs
c’en, the NGB already referred to. rDsogs c’en is called—
says the GT, 30, b, I. 1—an extratemporal (da 1t a),

immaculate 1ntelligence, rig pa, luminous, void, naked

[60]



MINOR BUDDHIST TEXTS

(rjen pa); every dharma, samsaric or transcendental, has
in it its pleroma (rdsogs); rDsogs c’en is also called

c’en po, “

great ”, because there is no other way to
salvation except it. Reality or absolute, ¢’os did,
is nothing else but the very undulation (klon, drmi)
of Kun tu bzan po; it is unchangeable.

By a synthetical (zun ajug) intelligence of non-
duality which transcends any idea concerning something
either to be taken or to be abandoned, one masters
all dharmas, whether samsaric or transcendental, in void-
ness, ston nid, but devoid of any notion (graha)
of voidness itself; thus and so the direct experience
(mnon sum) of the absolute, ¢c’os fiid, as know-
ledge (rig pa) transcending samsara or nirvana,
is realized .

1) The three subjects contemplated by the different sections of the rDsogs
c’en itself are: «) unborn intelligence = sems, mind section. b) absolute =
klon. undulation. c) synthetical intelligence of non-duality, man nag mantra.
As to the teachers they are (ibid., p- 30 b. Cf. Blue Annals, p. 107).

klon first master: Vimala
man nag (siin tig) Vairocana
sems Vairocana and gYu sgra siiin

who transmitted it to gNags Jiidnakumaira.

From the Grub t’ab gsal bai me loa, p. 26, b we know
that the rDsogs c’en sect of the rNin ma pa states that in Buddhism there
are nine vehicles (cf. S. Cu. Das, Contributiors on Tihet. JRASB, 1882, p. 10
and p. 121) divided into three groups:

A) revealed by Sakyamuni
1) Sravaka
2) Pratyekabuddha
3) Bodhisattva
B) revealed by rDo rje sems dpa’
1) Kriva
2) Upa (yoga)
3) Yoga
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Whatever is manifest (sman) is pure mind, and it
appears in the self-existent intelligence (ran abyun
gi ye Ses), which is mind itself; therefore it cannot
become anything else except this self-existent intelligence.

NGB, A, p. 63,b, L. 7.

rDsogs c’en is the unchanging knowledge, ye Ses, self-
existent, abiding ab aeterno in its abode, its essential un-
created (lhun grub) nature, light; mind is essentially
pure.

.

NGB, ka, p. 106, b.

Gaganagardsdsitaravapamaighadsyota (sic)-
besormisamajasamanyadsayamudragran-
thatantra

Nam mk’a’ abrug sgrogs t’og babs klon adus
spyi rgyal rgya mdud gyi rgyud: translated
by U rgyan gyi slob dpon pad ma abyun
and Lotsava sKa ba dpal brtsegs, and said to
have been explained to Lha sras K’ri sron lde btsan, in 10
le’u, the interlocutor being Dan dans k’yeu ¢’un? and the
revealer sKye med ka dag c’os sku. We read in it that no
Buddha has any name of the Buddha, no creature exists;

C) revealed by Kun tu bzan po
1) Mahayoga
2) Anuyoga
3) Atiyoga: rDsogs c’en.

1) The question of K’yeu c’un is very complex: there is mention in Tibet
at least of two K’yeu c’ua and therefore of two different cycles. One is
of Chinese origin, and it has been recently studied by M. Soymit, L’entrevue
de Confucius et de Hiang T’0, JA, 1954, p. 311. The other one points to Or-
gyan, Uddiyana: he is the 0d K’yeu c’ua or Sel K’yeu c’un who reveals
some Tantras to Vairocana. See PT, p. 30,b and below p. 119.
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nirvana and samsara are identical. Not even the name
of dharmas exists; they are an illusion (ak’rul) of
the mind, there are no transcendental dharmas; no mind
(sems), no intelligence (rig pa), no world. From
the very beginning there is no body; gnosis is ab aeterno
pure, there are neither the five poisons nor the five bodies:
the five poisons? and the five bodies are therefore iden-
tical. A4b aeterno there is pure luminosity; no maturation
of karma, no contamination exists.

From the beginning there is no contamination, there are
neither the five poisons, nor the five bodies: the five poisons
are from the beginning pure; the five bodies are not different
from the three bodies; ab aeterno no creatures and no Bud-
dha; no virtue, no sin, no paradise, no hell, no conta-
mination, no visana, no karma, no ripening of
karma.

NGB, ga, p. 152.

Rig pa ran $ar c’en poi rgyud?; it was
translated by Vimalamitra, sKa (dPal brtsegs), Cog (Klui
rgyal mts’an) these three (in the colophon sGra mi
mt’un gsum), in bSam yas: then it was given to the
prince and his ministers (rje blon gifiis)®. The
prince then gave it to Nan ban (= Myan Tin ne adsin, see
above) and he concealed it in Zvai lha k’an (see above
p- 47) under the protection of the mgon po Dres t’ag can
(p- 283, a). This tantra preaches the doctrine of the

1) See below p. 126 and Addenda.
2) This is the title of the book in the colophon but in the title: ye ses

adus pai mdo. .
3) It is here clear that rje blon cannot be translated: noble ministers

(S1MONSSON, p. 247) but as ruler and ministers.
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non-existence of a path and the non-existence of cause
and effect.

That the rDsogs c’en school has to a certain extent
accepted and preserved some ideas of the Ch’an school
which had penetrated into Tibet, during the time of the
kings, from China and from Central Asia, is proved not
only by the few quotations from some most authorita-
tive books of the rDsogs c’en, but also by the refe-
rence to Bodhidharma and to other masters of Ch’an
contained in one of the fundamental books of the rNin
ma pa which, though subject at various times to a
process of re-elaboration, still preserves many old frag-
ments pieced together. I allude to the bKa’ t’an
sde lna, referred to above, and to a chapter of
the same in which Ch’an doctrines and its teachers are
recorded in a quite different way than orthodoxy would
have us believe.

The method of instantaneous entrance is here preferred
to that propounded by Kamalasila. The views of the Hva
San are expounded in detail and many quotations meant
to explain the ideas of the school are attributed to different
dhyana masters. The Mahayana Hva San is said to be
the seventh in the sevenfold lineage of masters of dhyana
beginning with Bodhidharmatila (see helow p. 73), quite
in accordance with the Ch’an fragments discovered in
Central Asia (See M. Lalou, Inventaire, p. 44 bdun
rgyud dan po, where rgyud corresponds to the
Chinese {8 chuan). This also implies that after the split,
which occurred at the death of Hui néng in 713 a. D. the
Hva $an Mahayana considered himself and was considered
by his followers as the authentic perpetuator of the teach-

ing of Bodhidharma.
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Then, as the conclusion of the debate, the king orders
quite in accordance with the orthodox tradition that the
Madhyamika system should be accepted, but, differing from
the tradition, it is added that the method of the instanta-
neous entrance is the Madhyamika; moreover the doctrines
of the rDsogs c’en as expounded in the various groups
or classes of Tantras are made to fit into the eleven stages,
bhiimis, of the Bodhisattva. Thus implicitly the text
agrees with the Chinese sources published by Prof. Demié-
ville according to which the winner was the Hva $an and
not Kamalasila. As to the short biograpby contained in
KT it is clear that the KT summarizes from a life of
Bodhidharma written originally in Chinese, though it
narrates only a few of the most important events usually
told by the legendary accounts of the Ch’an Patriarch.
To give an example there is no mention in KT of the
famous dialogue between Bodhidharma and Liang Wu ti.
It is difficult to say which were the sources used by the
compilers of KT, not only because their story is limited to
the essential facts, but also because these facts are found
with slight, if any, differences in the various biographies
of Bodhidharma: f.i. Pao lin chuan £§ #k {4 by % B
Chih—chii (801 A. p.) (see Tokiwa Daijé 47 % K 4 in Ho-
rinden no Kenkyt #§ Bk {4 o fff ¢, Toho-bungaku’in,
1935), H. Dumoulin, Bodhidharma und die Anfdnge des
Ch’an Buddhismus, “Monumenta Nipponica”, 1951, p. 67 ff.);
Li tai fa pao chi, F {{; £ % 3¢, Ta. n. 2075
p- 180; Ching té ch’uan téng lu, 35 2 {§ J &
&% of 35 i Tao-yiian (about 1004). Ta.n. 2076, p. 217-
220; Ch’uan fa chéng tsung chi (1061), {4 £
1E 52 3¢ Ta. n. 2078, p. 743.

Among these sources the one which shows the greatest
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similarity to our text is certainly the account contained in
the Li tai fa pao chi (8th century). In fact just as
narrated in that book, the KT tells us that (Bodhi)ruci
and Kuang T’un attempted to poison the Patriarch six
times (Ta. n. 2075, p. 180, ¢); so also the Pei shan lu
dk 1 £% (Ta. 2113, p. 612, a), while the Ching té&
ch’uan téng lu knows only of five attemps (Ta.n. 2076,
p. 219, c). Moreover the Li tai fa pao chi equally
calls the Patriarch Bodhidharmottara.

The names which occur in the KT can easily be
identified with those contained in the Chinese texts with
the exception of Li Kun, which is perhaps a mistake
of the copyists from an original transcription of Liang
Kuo; the castle (mk’ar lag) Cwu is probably Kuang
chou; as to Sa’u yan itis Hsiao yen 31 417, the
name of Liang Wu ti: Kan rdor is, Kua ng t'ung,
Y& #t and Leu c¢i is Liu-chih I % that is
P’u ti liu chib 3 41 & % of the Li ta fa
pao chi, p. 180, c.

The Bun (a mistake of the copyists for Sun?) is Sung-—
yin 52 Z% the Wei envoy? to the Western countries.
The only difference is found in the name of the place
where Sung-yiin met Bodhidharma on his return to Chinas:
according to all the Chinese sources this place was in the
Ts’ung-ling mountains 2%§ 45. But in KT we find
Ka ra ma tin which has no relation with the Chinese.
The first part of the word is undoubtedly Turkish: qara-
black. As to the second part, T have nothing to suggest.

There is nothing in principle against the existence of
some Uigur translation of a biography of Bodhidharma

1) See E. CHAVANNES, in BEFEQ, 1903, p. 382-383.
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just as there was one of Hsiian tsang, nor is there anything
to prevent us from believing that that translation was
used by the Tibetans. But the other solution is also
possible that Ts’ung-ling was identified by the compilers
of KT with a mountain pass well-known to them.

The names of these masters are always preceded by
their title bSam gtan mk’an po ‘master of
dhyéana ”’, just as in the Tun huang manuscripts: it tran-
slates Ch’an shih which is transcribed in Tibetan as
San 3i (see p. 19).

The spelling of these names mishandled by so many
copyists is hopelessly corrupt as one can gather from the
different ways in which San §i is given in this text. In
spite of that we can recognize here some of the names
which appear in the Tun huang manuscripts; Lalou, In-
ventaire, n. 116 and 813. A dhan her is A rtan hyver, A
rdan hver known also from other Tun huang mss. (M. La-
lou, Document tibétain sur Uexpansion du dhyana chinois.
JA, 1939, p. 505). bDud adul siiin po is Nam mk’a’ siiin
po, who was called bDud adul on account of his magic
ability to subdue demons (cf. on him Toussaint, Le dict
de Padma, p. 360 KT na 68, bdul adul sidin po).
Bu c’u is the same as Bu c’u of those documents; Dsan
is most probably Jan Zen i and Si is possibly for Svei
of n. 813: in La we should perhaps find the Lu of the
same n. 813 and in Ma: Man hva $an of the mss.
studied by M. Lalou, 1. c¢. p. 506. As regards sBab
this is certainly our sBa san % of whom we spoke
before.

The KT places at the beginning of the Ch’an school
Sakyamuni who when entering nirvana trasmits the teach-
ing to ’0Od srun, Kagyapa: this last named is acknowledged
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by the Chinese tradition as the first patriarch of the Ch’an
school see Ta. n. 2076, p. 205; n. 2078, p. 719 V.

Tibetan Text.

[19 a]® dpe don man po ’od sruns fid la gsuns | de nas
dha rmo tt ra la sogs nas | rgya nag sprul bdun brgyud
pa brgyud pai t’a | hva 8an ma ha ya na iid la t'ug | "od
sruns cig car ajug pa p’al c’en sde | mk’an po dha rmo tta
ra lai brgyud ni | $ar gyi p’yogs su rgya mt’so brgal nas
P’yin | rgya yul li kun Zes byai yul du slebs | rgya rje sa "u yan
dan mk’an po mjal | don dam go ba ma yin pa ru Ses | mk’ar
lag c’u Zes bya bar byon pa dan | dge slon k’a 8i dan ni
le’u tsi | kan rdor la sogs pa yis p’rag dog byas | le’u tsis
mk’an po dhar mo tta ra la | dug ni lan drug blud pas ma
ts’ugs so | mjug tu c’os ni gtad sa ma riied nas | rgya nag
yul du sku ni ada’ ts’ul bstan | rjes kyi bya ba dge [19 b]
Ihur zin nas su | rgya nag yul nas stod kyi p’yogs su yons |
ts’on pa bun Zes bya bas p’yin pa dan | ka ra ma tin Zes
byai la ga ru | mk’an po bo dhi dhar mo ttd ra mjal |
P’yag na lham ni ya geig t'ogs nas adug | de ru bka’
me’id Zib tu lhon pa dan | ts’on pa bun gyis slar log
rgya yul du | gtam rnams Zib tu bsfiad pas dur k’a
P’ye | bltas pas lham ni ya geig mi adug nas | rgya nag

. D The Chinese list of the Ch’an patriarchs contains Kagyapa, Ananda,
Sanavisa, (Sanika), Upagupta etc. (See Ta. n. 2076, p. 205 {f.). The Tibetan
list of KT inserts, just as the Ksudrakavastu of the Malasarvasti-
vadin and A-yu wang chuan (A yu wang ching; J. PrzyLUSKI,
Agoka, p, 372-342), Madhyandina (Madhyantika). On the interpolation of
this patriarch in the list cfr., E. FRAUWALLNER, The ecarliest Vinaya and
the beginnings of Buddhist Literature (Serie Orientale Roma, VIII, p. 29 ff.).

2) The text is metrical, but in order to save space it is here printed
consecutively as in the Tib. xylograph. The T. text is based on two editions;
one of sDe dge, photos of which were kindly sent me by Prof. R. Stein (here D),
and the other of Potala (here P.).
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mi kun ap’ags pa yin no glen | ..... bo dhi dha rmo tta
rai brgyud adsin ni | t’a ma hva $an ma ha ya nai gZun |
cig car ajug pa yons su rdsogs pa yis | dpe don man po
mdo sde gzun la t’ug | de dag adod gZun yi ge yod pa
dan | dhar mo tta rai rgya lun c’en mo rnams | ci yan
byar med man nag sfian k’un brgyud | rgya gar slob
dpon ki ma 31 la yis | dran po don gyi mdo sde yons ma
rdsogs | rim pa slob la sogs pa t’e ts’om gcod | sd tst’sa
gdab dan fie adon bya ba dan | ston zam adsugs dan lam
ap’ren sel ba dan | mc’od rten rtsig dan gtsug lag k’an
man bzZens | rab tu byun bai sde pa c¢’en po bea’ | mdo sde
rgya c’en klog adon bya ba dan |c’os ak’or c’en po b3ad fian
bya ba dan | [20 5] dug bsnal can gyi grogs rnams bya ba
dan | fie rin med pas nad pa gso ba dan | sbyin rgya c’en
po rlabs c’en ci c’er abad | hva $3an ma hia spyod t’abs becu
giiis spyod | t’eg pa c’en po gsan snags pa la ni | dban
gi rim pa man po nod pa dan | sgrub pai dkyil ak’or man
po zal dbye dan | sman rag gtor ts’ogs sreg mnan bya ba
dan | sgom grva adsugs pa sogs la abad pa’o | rab byun
sde pa mc’od gnas mi bkur ro | ts’ul ac’os c’os lugs rdson
nam k’ud cin blta | gsan snags pa yi® spyod t’abs bcu giiis
so | mt’un pai mc’od rten t’os bsam sgom gsum bsgom |
ki ma §i la rim gyis pa yan bsten ? | hva $an ma ha ya nai
bsam gtan dan | yo ga nan pai zab moi c’os rnams dan |
lhag pai rnal abyor rlun" rug bzi sbugs* dan | k’o na
fiid kyi zab moi rgyud drug dan | sems ap’ren fii Su sems
med bco brgyad bsten | agag med snan bai t’og nas bsam
gtan bsgom | mdo sde abyun ba bSad pa iiid las kyan | snan

1) D. 237,b.
2) D. bstan.
3) D. khon.
1) sbugs for dbugs.
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srid t’ams cad sems las byun ba ste | sems fiid de fid rtag tu
bstanV tu med | sems kyi ran bzin byan c’ub fiid du gsuns

byan c’ub ran b¥in sems can t’ams cad de | sems can rnams
dan byan c’ub giiis su med | de ltar rtogs na skyes bu mc’og
tu agyur | zes gsuns pas | alk’rul snan las snan nams snan
gzigs snan bzi |. [21 a] rgyu giiis rkyen gsum abyun ba bzi
las grub | de ltar snan ba sems can mts’an fiid yin | snai ba
skye ba rnam pa bzi las skyes ' snan ba skye rga na ac’i ac’i
med rigs ' ak’or adas giiis kai ® don byed nus pa ste de ltar
snan ba sems can mts’an iiid yin|snan ba spails pai sems can
gcig bsgrub mdsod | ro la snan ba med pas sems can min

sems yin can min yul drug med k’as blans |agro ba rigs drug
sems can min k’as blans | dran don gyis ni snan bano mi
Ses | gsan shags nan pa rnal abyor c’en po dan . 8in tu rnal
abyor la ni ajug pai dus | man nag t’ob pa rigs Sig p’ye
nas gsol | rtse men t’abs ni Zi gnas rgyud rtog pa’ goms par
sla bai i gnas dag t’ob byed ston® mun t’og ma fiid nas
don dam pa ' ma skyes bya ba med pa goms pai t’abs [ t’ob
par byed kyan t’abs ni yan dag min | de la t’abs ni c’en po
mi bya’o ' rtse men rim ajug mi rtog pa la ajug | rnam par
mi rtog yid la mi byed bsgoms | rnam par t’ar pai sgo
gsum rim par bsgom * i ston pa fid dan mts’an ma med pa

dan | smon pa med pa rnam t’ar sgo gsum 1o | ston mun
cig car ajug pa re mos med | don dam ma skyes pa la
cig car bslab | dan po skye agag med pai sems bskyed
nas | tha ma skye agag med [21b] pai abras bu t’ob |
mk’an c’en bo dhi dha rmo tta ras gsuns | yan dag yans
p’yogs mi ltos yans | hlam mer gnas na bdag gzan gan yan

1) D. brtan.
2) D gai.
3) D 238a.

4) D sgom.

[70]



MINOR BUDDHIST TEXTS

med | ma rabs dan ni ap’ags pa miam Zin gcig | mi agyur
fiams kyi gtan gnas p’an c’ad du | yi ge bstan pai rjes su
mi abran no | adi ni yan dag don gzii gnas su p’ab? | rnam
par rtog med Zi Zin bya ba med | de ni don la ajug pa cig
car ro | bsam gtan mk’an po ajug dus bsad pani | mi sems
ts’ul k’rims mi dran tin ne adsin | sgyu sems mi abyun ba
ni Ses rab bo | bsam gtan mk’an po bdud adul siiin pos
bsad | ci yan mi dran pa ni sans rgyas dran | adi iid la
bltas ma yens sems sfioms na | de bzin gSegs pa yan dag
c’os sku yin | bsam gtan mk’an po a dban her gyis b3ad |
sems fiid mi yyo ji bZin miiam pa ni | rnal abyor 1es pai
sa t’ob lam yin no | bsam gtan mk’an po ma ha yan gyis
b3ad | c’os nid bsam med mi rtog pa ru bzag? | snar ma
sbyans kyan adi la ajug tu btub | rtse men rim gyis ajug
pa snar bad Itar | dmigs pa $a t’an abad nas mi dmigs
skye | dios po gtan ts’igs kyis ni gzal nas su | dbu mai don
ni dan du len pa’o | ston mun bZed pa bdag gZzan c’os so
c’og | ye nas ma skyes don du gfier pas bslad | des ni
nam yan don byed mi mt’on ste | "on kyan ci bsam [22 a]
siioms par giug adod na | rgyu rkyen rim par ajug ces
bstan pa yan | rmons pa rnams ni t’abs kyis ajug par
gsuns | dban po t’a mai don du rim ajug bstan | sbur pai
agros kyis ri rab k’ar mi rtol | dmigs pa can gyis mi rtog
par biad do | de ltai ston mun bya ba bral gsol kyan
skye agag gilis su med par ma Ses so | giiis med smra yan
ma skyes re Zzig adod | ston pa cir yan snan du mi nus pa

ran gi lta bas bsgribs pai ston Zen no | sans rgyas mdo sde
ston par bsgom pa la | ci p’yir rim gyis ajug ces bya
ba ste | adir ni ri bo c’en por adseg pa la | gom gci-g
gom giiis p’yin pas brtol adra zin | bden ghis Zi lhag ris

1) D bab.
2) D 238b.
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bead sa non agyur spyod lam dge ba Ina dros brtson par
bya | de ltai ts’ogs giis abad pas kun ‘od agro | skad
cig sna p’yii p’yl" mar c’os sku t’ob | smon lam t’ugs rjei
dban gis agro don mdsad | agog pai tin ne adsin ni gihid
sad dpe | gzugs skur lanis te don mdsad pa ru bsed |

rtse men rim gyis pai skabs te bcu ghis pao

[22 a, 5] ston mun cig car ajug pai dpe bstan pa | ri
rgyal rtse mor p’yin na kun mt’on ts’ul | ri bran rtse
nas lhun po mi mt’on biin | rim gyis pa ni ko" moi
fia c’'un adra | cig car pa ni gtsan c’ui na dan adra |
gzal bya gzal byed ye nas ma skyes pa | [22b] ci yan
ma btsal fid kyis go bar adod bla ma nes pai mdo
sde mi bsten? yin | yul la ma bsten® par ni sems mi
skye | sems la ma bsten® par ni yul mi snan | Ses bya
$es byed giis po p’an ts’un Itos | grub pai snan ba mi
agog pa ni t’abs | snan ba ran bzin med pa Ses rab bo |
giiis med don dam geig par t’ag bcad de | cig car P"‘;
ni sen ge lam Zugs adra | gad med vyyan med kun la
t’ogs med do | rim gyis pa ni va mo lam Zugs adra | gad
~vyan mi t’ar ba la log skor byed iies skyon le los dmigs pa
brjed® pa dan | byins” dan rgod dan mi rtsol rtsol ba’o | de
fiid spon bai giien po adu byed® brgyad | dad pa® adun pa
stsol ba Sin tu sbyans | dran pa Ses bZin sems pa btan
sfioms soO | adod sred dan bral dga’ bde lam gyur tsam ]
sdug bsnal ma yin bde ba ma yin pai | btan sfioms dran

1) D 239 a.

2) Lhasa ed. brten.

3) Both editions: brjod.

1 D byin.

5) Both xyl. dun byed; the correction is necessary; cfr. Bh.k § 14. from
which this passage derives.

6) Both xyl.; dad pas.
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adun bsam gtan bzi pao | rtse men las adir k’yad par bcus
ap’ags te | t’abs kyi k’yad par ston mun ap’ags pa dan |
ajug Jugs k’yad par ston mun ap’ags pa dan | spyod pai
k’yad par ston mun ap’ags pa dan | tin adsin k’yad par ston
mun ap’ags pa dan | rnam rtog bcos lugs ston mun ap’ags
pa dan | sgrib pa sbyon t’abs k’yad par ap’ags pa dan |
sgrub pai k’yad par ston mun ap’ags pa dan | ts’ogs kyi
k’yad par ston mun ap’ags pa dan | " [23 a] rtogs ? pai
k’yad par ston mun ap’ags pa dan | agro don k’yad par
dan ni bcus ap’ags so | bsam gtan mk’an po ke hun San
tis bSad | sems mfiam pa na c’os rnams miiam pa’o | sans
rgyas c¢’os ma yin pa gan yan med | sred cin c’ags pa t’ams
cad skye bo yin | bsam gtan mk’an po dsin Sin $as b3ad pa |
dran pai rtog pa mi abyun tin nie adsin | yons su rdsogs pas
rtog med Ses rab skye | de ni k’ams gsum pa las adas par
gyur | bsam gtan mk’an po sbab $an §in bSad pa | rnam
par mi rtog cig car rig pa ni | gcan gzan rgyal po sen ge
agyin pa adra | sgra drag? spyod pa rnam bz bag mi
ts’a | bsam gtan mk’an po de’u San 3in bSad | sems fid
ak’rud la ¢’u mi dgos pa yin | sbyin pa gton la nor mi dgos
pa yin | yan dag sems kyis dam pai don bsgrubs na | dran
por adug pas de bzin gdegs pa at’ob | bsam gtan mk’an po
t’an bzan $in $is bsad | c’os geig Ses na c’os kun ma bslabs
lobs | des ni fion mons bag c’ags mi skye’o | bsam gtan
mk’an po han ze $in Sis b8ad | lam de bsgom Zin sans rgyas
nid- bltas na | sans rgyas mi mt’on gol ba sans rgyas fie |
bsam gtan mk’an po a rya rag 3is b3ad | t’eg pa c’en poi
Ita ba c’un pa ni | ajig rten adus byas t’ams cad adus
[23 b] ma byas | t’og ma rnam par dag cin miam pai

1) D 239%.
2) D rtog.
3) A grags.
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p’yir | mk’an poi bka’ la yan par ma bSad pa | "od sruns
cig car ajug pa t’abs med do'| c’os sems la sems kun la
ma skyes so | bsam gtan mk’an po bu cun bSad pa ni

mts’ an ma c’os rnams t’ams cad mts’am ma la | sems
kyis Y sems ats’ol sems kyis sems mi riied | ci yan mi riied
ci yan bstan rgyu med | bsam gtan mkan po ma ha ya
nas bSad | yons blta bas ni p’yi nan c’os bdag gis | lus
sems spyi mts’an iiid c’os bdag c¢’a® | ran gi mts’an fid
mi rtag sdug bsnal ba | spyi yi mts’an iiid ston pa bdag
med mjal | bsam gtan mk’an po k’a fen i yis b3ad | c’os
so cog kun ston par Ses pa ni | ston par Ses pas nus pai ye

!
!

gtan mk’an po dsan 3an $i yis bSad | c’os so cog la ts’ogs
pa med pani | ¢’os lam spyod pa yin no ts’ogs drug ac’ar

Ses stons | de bas c’os rnams ston pa fiid kyan stons | bsam

| mdo sde tob pa sans rgyas luin ston no | bsam gtan
mk’an po yen 3an Sis bSad pa | mig mt’on gnas iiid bden
pai c’0os mt’on mt’a’ | ¢’os so cog kyan bden pai mt’a’
yin no | de las gZan du btsal du ci zig yod | bsam gtan
mk’an po a $an §is bad pa | sems dran ba ni c’os lam spyod
pa yin | ston pa mi spyod t’abs mi ats’ol bai py’ir | dran
por spyad de p’an [24 a] c’ad Jlam med do | bsam gtan
mk’an po len San $is bfad pa | c’os kyi no bo iid la t’e
ts’om med | drai por bsgom la t’e ts’om ma za zig | bsam
gtan mk’an po han $an 8is bsad pa | yyo Zin byed do cog
kyan de bzin iiid | yul drug gan byun ba yan de bzin iid |
agyur® ba med cin t’a dad med pa’o | bsam gtan mk’an pc;
kan $an® $is b3ad pa | sems ni ci la mi rtog par go na | de

1) D 240 a.
2) D c’e.

3) D ac’an.
4) D asgvur!
5) D 240 b.
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fiid mdo sde c’os kyi lam srol yin | ¢’0os kyis bcins pas grol
bar mi mt’on 1o | bsam gtan mk’an po dsi San $is bSad
pa | c’os Y so cog la yin min fies pa med | mig gis gzugs
mt’on ts’e na mi mt’on med | de bZin rna ba sna lce lus dan
yid | gzugs kyi rgyu la rnam Ses mi skye na | adu Ses mi
Ses gzugs mi mt’on ba yin | bsam gtan mk’an po kam
San 3is b3ad pa | rnam par $es drug mi dgei adu Ses yin® |
dei min bdud kyi las su Ses bya’o | mk’an c’en bo dhi
dha rmo tta ras b8ad pa | adu Ses yyos ts’e yyo ba med pa
de | sans rgyas c’os yin mi rnams Ses drug ak’rul | mk’an
po hyau agyeu San $is bfad | sems dan rnam par Ses pai
ran bZin no | gnas so cog rnams sans rgyas mya nan adas |
sems kyi yul log sans rgyas c’os min med | bsam gtan
mk’an po gyi $an 8is b8ad pa | ma rabs ap’ags ® pa sgo [24 b]
gfiis gnas lugs geig | rgyu dan abras bu gecig la mi bltos
pas | dge mi dgei las mi stor abral ba med | k’rims Ina
bsruns na nes par mi lus at’ob | ston fiid c¢’os lam spyad
na dgra bcom at’ob | bsam gtan mk’an po ci $an Sis bsad
pa | c’os so cog kun san srgyas c’os la yyos | yyos su cog
kun byan c’ub yin pas su | mi dnans mi skrag gnas so cog
kun grags | bsam gtan mk’an po p’og® rtog San Sis bsad
| kun rdsob bden pa yod pas ston pa yin | dgra bcom
bden pa med pas yod ma yin | ap’ags pas gzigs na ston
pa nas giiis med | bsam gtan mk’an po jo an Sis bsad pa
bslab pai mis ni sdig med sdig tu mt’on | Ses pai mis ni
sdig nas sdig med mt'on | bsam gtan mk’an po yan San
Sis bSad pa | kun kyan sems ni yyo bai c’os % yin no

1) Both xyl. 3as!

2) D nu'n.

3) Both xyl. p’ag pa.
4) D brog.

5) D 241 a.
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sems mi vyo ba bsam gtan sgom ci dgos | $es rab Ses pai
mis ats’ol don dam zad | bsam gtan mk’an po han San
Sis bsad pa | sems c’os lam gyi no bo iiid yin te | lus ni
c’os lam gyi ni snod yin no | rgyu de dge bai bSes giien
rkyen gyis abyun ' bsam gtan mk’an po $i San Sis bad pa |
bdag gi yid kyis yan dag sems Zes na | de don zab dan mi
zab dbye ba med | lam mi agal t’ob stor bai gnas mi
mt’on | bsam gtan mk’an [25a] po he k’an &is b3ad pa |
Ina p’un yons rdsogs mya nan adas Ses na | lus sems adir
spyod gcig ldan gzun c’en yin | sems can t’ams cad mun
pa bsal? bar byed | bsam gtan mk’an po la San?® Sis
bsad pa | c’os don rig na bden par mt’un pa dan | t’a
dad yin min t’ams cad med pa’o | mnon dan mi mnon
brtson agrus c’e rnams so | bsam gtan mk’an po ma San
Sis biad pa | Ses pai ts’e na ajig rten adas pa yan | mi
rnams ston pa aba’ Zig yons su zad | yi ge bstan pai rjes
su mi abran no | bsam gtan mk’an po a mo gzon c’us
b3ad | c’os so cog rnams yod pa ma yin no | bsad pa
k’yod kyis med par ma mt’on nam | skyes las ma skyes
ma skyes skyes par agyur | mk’an po ¢’en po dha rmo tta
ras b8ad | mi3es na nimi c’os la abran Zes | Ses na lha c’os
la ni mi abran no : $es na rnam par Ses pa gzugs su adu  slan
na rnam par Ses pa gzugs la adu | gzugs kyi rgyu la rnam Ses
skyes ma lags | de ni gzugs su mi mt’on Zes bya’o | ap’ags
pai mi® sems nam mk’a’ ston pa adra | skye agag med
mt’on byan c’ub ces bya’o | lo tsts’a ska ba dpal brtsegs
kyis bsad pa | ajig rten t’ams cad yons btan ste | rdul tsam
adsin pai sems med pa | shyin pai p’a rol p’yin pa
rdsogs fies pa rdul tsam miabyun bas ! ts’ul [25 b] k’rims

) P gsal.

2) Xyl. sin.

3) D 241b.
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p’a rol p’yin pa rdsogs | c’os dbyins nan las bzod pa
brtan | bzod pai p’a rol p’yin pa rdsogs | de iid don la
mi yyo bas | brtson agrus p’a rol p’yin pa rdsogs ' miiam
fiid mi yyo bdag med pas | bsam gtan p’a rol p’yin pa
rdsogs | dmig med don lta ran rig pas | Ses rab p’a rol
p’yin pa rdsogs | ¢’os rnams abyun ba med pai mdo las
gsuns | sdig sems mu stegs can gyis nag brjod dam | sans
rgyas rnams kyis gsun gan bka’ stsal pa | de dag t’a dad
ts’ul gyur med pa ste | de Itar Ses na de ni mgon por
agyur | hva San ma ha ya nas b3ad pa ni | lus kyi adug t’abs
sems kyi gZzag t’abs giis | de la lus kyi adug t’abs bstan
pa ni | stan bde bar adug lus ni dran por bsrans | mig giiis
sna la bltas nas lce rkan sbyar | skyil krun dam po bcas
te adug par bya | sgo gsum yan por mi gtan srol du bZzugs |
lus brel nag lab sems yens ga nas k’om | gegs ni man yan byin
rgod gilis su adus | byin bai rgyu ni sa dan me c¢’u rmugs
beud can zas skom nal dub rkyen giiid at’ibs | rgod pai
rgyu rkyen me rlun 8as c¢’e yul p’yir abrans | iams myon
nan nas $ar na gegs p’yir sol | dge slon ye $es dpal gyis bsad
pa ni|mi yyo % ba c¢’en poi tin ne adsin | rnam par mi rtog
pa? la fiin mts’an ap’ul | don de Ita bu yin par rig pai mis
[ adu adsi yyen bai gnas su mi adug bsgom ] srod dan t’o
rens [26 a] mi fial bsam gtan adug | p’yi nan drod rtags
dbugs kyi agyu ba c’ad | rtse gcig lus dgon sems k’o mts’ams
la adug | la gsum rgyal ba byan c’ub kyis bsad pa | mi
bden rdsun pai adu Ses rab yyos ats’al | mi spon mi len
t’abs la mk’as lags so | slob dpon Zi ba mc’og rgyan
gyis bSad pa | miiam par gZag pa k’0 nai skabs iiid na | yul
dan rnam par rtog pa mi snan ba | mi agog pa ni t’abs
la mk’as pai mc’og | myan bran dpal gyi ye Ses rgyal

) D 242.
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mt’san b3ad | ak’or adas c’os la re ba spu tsam med

dban poi sgo gsum nes don miiam par bzag|rgyal po k’ri
sron ldeu btsan bka’ stsal pa | p’yi nan c’os kun dkar
dmar snan yan snan | mt’on yan mt’on ste Ses kyan Ses |
de ltar rnam par rtog pa med dan gcig | ri bon rva dan mo
gSam bu Ita bu | ¢’os med de ltar mi rtog pa dan giiis

mi rtog pa adra dran pa med min gsum | k’on bcud don
gzan rtsol ba med de bzi | adi bzi dus gcig skad cig ma
la bsgom | mk’an po ar na mt’ar p’yin gyis bsad pa

sems fiid ji bZin fiid du miiam pa de | rnal abyor nes don
lam la Zugs pa’o | bsam gtan mk’an po adse mgo rgyan
gyis b8ad | c’os rnams ji bzin ji ltar ma bcos na | bsam
gtan cig car ajug pai sgo Zes bya | mk’an po li Zu siin po
[26 b] yis b3ad pa | don la c’os iiid gan yan ma yin pas

yin pai blo ni cir yan ma bzag na | rnam par mi rtog don
sgom Zes su gdags | gsum pa’ ye Ses rgyal po yis bsad pa |
Ita bas ajal bai dus na yin pa med | ran rig ma skyes ts’e na
brjod du med | sgom dus blo med miiam gzag cig car ajug

lan agro dkon cog abyun gnas kyis bfad pa | bsam gyis mi
k’yab ma fiams miiam par gzag | skye ba med par ma grub
agag pa med | adi la sgo p’ugs dbus mt’a’ gan yan med  li
tsa dri med grags pai mdo las ni | gan yan ma skyes ma
byun ajig pa med | mi skyei c’os la bzod pa t’ob pa yin |
de ni giiis su med par ajug pa’o | byan c’ub sems dpa’ dpal
shas yis smras pa | na dan na yir Zes pa giiis snan yan | sgro
btags med na fa yi bar mi agyur? | giiis su med pa de la
ajug pa’o | byan c’ub’ sems dpa’ nes adsum gyis smras pal
mi dmigs pa de rtog pas gsal mi byed | mi spyod pa de giiis
su med par ajug | byan chub sems dpa’ skar rgyal gyis smras
pa | dge dan mi dge %es bya de giiis ni | mts’an beas den

) D 242 p.
2) D abyun,
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ni mts’an med gnis su ajug | byan sems sen ge blo gros
kyis smras pa | gan gi miiam pa iiid kyi c’os t’os nas | adi
ni zag bcas adi ni zag pa med ' gan ajug med pa de ni giis
med ajug | byan c’ub sems dpa bde mos [27 a] kyis
smras pa | adi ni bde la adi ni mi bde ba ghis ka ye Ses
rnam par bya bai p’yir | mi c’ags de ni giiis su med
par ajug | bsam gtan mk’an po dpal dbyans kyis b3ad
lun dan rig pas t’ag becad de | sems kyi ran bzin yan
dag yid c’es bya | hva San ma ha ya na yis bsad pa | sdom
pa kun brtags yin pas bsrun mi dgos | bslab pa? sems
bskyed yin pas fiams mi dgos | dam ts’ig gtsan ma
yin pas fiams mi dgos | spyod pa la ajug spyod pa rnam
bzi bsten ® | geig ni ak’on la ldon pai spyod pa yin | giiis
pa rkyen gyi rjes su spyod pa’o | gsum pa ci yan ats’ol rjes
spyod pa’o | bzi pa c’os dan mt'un pai spyod pa’o | dan
po ak’on lan ldon pai spyod® pa’o | bdag las sgom pas
sdug bsnal Zig byun ts’e | bdag gi yid la dran cin adi siiam
sems | bdag snon t’og ma med pai bskal pa nas | yan
dag pa yi no bo iiid spans te | p’yi yul abrans nas srid
pa sna ts’ogs ak’yams | ak’on zin sdan pa man du byun
bas na | Ze agras brdun ats’ogs gnod pa grans med pas

ts’e adir gnod pa fies pa ma byas kyan | sna mai las nan
sdug bsnal ts’e adir smin | lhas ma byas §in mis ma byas
pa yin | ran gi las agyur pas ak’ain du med | bzod cin
ma ak’an du?k’a dan du blan | brdeg pa la ni brdeg cin
mi k’ro’o | sdug bsnal dan p’rad mya nian mi byed [27 b] pa |
rai sems adi Itar byun bai don mi agal | giiis pa rgyen
gyi rjes su spyod pa ni | sems can bdag med kun kyan

Pa

1) D 243 .
2) D bstan.
3) Here ak’on lan ldon instead of: ak’on la ldon as befores

but lan and ldon are synonyms.
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las rkyen agyur | sdug bsnal bde ba blans kun rkyen las
skyes | mnon mt’o abras bu lons spyod la sogs kun | t’ob
dan stor ba dga’ mi dga’ ni med | ¢’os don mt’un te
rkyen gyi rjes su spyod | gsum pa ci yan ats’ol rjes spyod
Pa ni | ajig rten mi rnams rgyun par bde ba bsgrub | sdug
bsnal bsgrub pa ci yan med lags mod | bde ba bsgrubs pas
sdug bsnal son ba yin | lus 8ig yod na kun la’n sdug bsinal
yod | su yai bde ba t'ob pa ci yan med | sems can hde bar "
gnas na byar med bde | yod do cog gi adu Ses %i ba yin
bZi pa ¢’os dan mt’un pai spyod pa ni | c’os la sems can
dri ma dan bral ba | ye Ses spyan gyis don rtogs yid c’es
na | k’an bzan nan du lons spyod gnas mi bya | gos bzain
zas Zim nor ¢’es fion mons so | dper na snags sman yons su
zin pai dug | k’on du at’uns kyan ac’i bar mi nus so
de bzin t’abs $es mk’as pas yons su zin | ion mons pa la
spyad kyan skyon med do | lcags kyi ga ru c’un yan c’u
nan abyin | snod du byas na c’en pon k’a ru ap’yo
sfiin rje ldan Zin byams sems brtan pai p’yir | sems dge
ba la fies pa med par bsad |

ston mun cig car ba ajug pai skabs te beu gsum pa’o

[28 a] de nas bod kyi btsad poi bka’ lun la | na yi
ban de t’ams cad sems blta t’abs | rnal abyor dbu mai
gZzun du blta bar bya | lus nag sdom pa so so t’ar pa
ste | rigs ni rnam pa bdun nam brgyad brten nas
tams cad yod par smra bai sde giun spyod | ston mun
cig car ajug pa dbu ma yin|sa nj dan po dan ni giiis
Pa at’ob | sa ni gsum pa bZi pai spyod yul du|gsan snags
kri ya dan ni u pa bstan | sa ni lna pai spyod yul yo ga
bstan | sa drug spyed yul ma ha yo ga’o | sa bdun spyod

1) D 242b.
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yul a nu yo ga bstan | sa brgyad pala ati yo ga bstan |
sa dgu pa la spyi ti yo ga bstan | sa beu pa la yan ti yo
ga bstan | beu geig kun tu ’od la mt’a’ c’en bstan.

English Translation (KT, ca, p- 19,a, 1. 4).

Then (the teaching) reached Hva $an Mahdyana, the
last | of the lineage, the lineage of the sevenfold Chi-
nese emanations (descended) from Dharmottarala, etc. |
As regards the lineage of the mk’an po Dharmottarala,i
generally the school of the immediate entrance (cig car
ajug) of ’Od srun, having crossed the eastern ocean !
(Dharmottarala) reached a country called Li kun which is
in China. | Then, when the Chinese emperor Sa’u yan and
the mk’an po met, | the latter knew that the true
meaning was not understood (by the Emperor). | He
went to a castle called C’uV; some ® monks (dge slomn)
and Le’u tsi, Kan rdor, etc. were jealous of him. | Le’u tsi
to Dharmattara®, the mk’an po six times gave him
poison to drink, without harming him; . at last, since he
could find no place where the teaching could be delivered |
in the country of China, he showed the way of bodily
trespass. | As (his) following ¥ deeds, having taken ...
[19b], he went from China to the upper country. | A
merchant called Bun® came | and met the mk’an po
Bodhidharmottara on the top of the pass Ka ra ma tin; "

1) See above p. 60.

2) K’a §i most probably for k’a Sas,

3) In the text the two spellings Dharmottara and Dharmottarala alternate.

4) rjes kvi bya ba dge lihur zin nas su: dge liaur is not clear to me: ¢ having
taken the appearance of a monk” ?

5) The text has ts’on pa which means: a merchant; but itis clear that
here it is for rdson pa from rdson: tosend an envoy.

[81]
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he was holding one boot in his hand; | there he accurately
gave him back his teachings. | The merchant Bun again re-
turned to China; | having related accurately the story, (the
emperor) opened the tomb; | looking (inside) they saw that
one boot was missing. | All people in China said that he was
asaint (ap’ags p a) (The story of *Od srun waiting for the
coming of Maitreya follows). The last successor ¥ of Bo-
dhidharmottara was Hva $an Mahdyana; | the main subs-
tance of his teaching (g Z un) (is that), having perfected the
(method) of instantaneous entrance (cig car ajug), | one
comes in contact with the many exemplary meanings, the
kernel of the sitras; | that kernel aiming at those (meanings)
extant in writings and the extensive Chinese instructions of
Dharmottira, | represent the authoritative tradition (sfian
k’un) of the secret instructions, upade$as (man
nag) with no recourse to any activity whatsoever. | The
Indian acarya Kamaf[la]§ila did not fully realize (the
meaning) of the siitras the sense of which is to be deter-
mined (i. e. relative) (dran don, neya); he solved the
doubts (concerning) the learning of (gradual) method etc.;
he made ts’ a ts’ ts’a? and established the practice
of the muttering of formulae (ie adon?); | he laid
out bridges to the void and eliminated the narrow *
paths, | erected many mc’od rten and dedicated
many chapels | and established (bca’) a great commu-
nity of ordained monks; | (he determined) the rituals for
reading and reciting the great sditras; (he settled)

DA brgyud adsin is more than a successor: he is a master who be-
longs to a same sempradaya.

2) On the ts’a ts’a see G. Tucct, Indo-Tibetica, Vol. I, p. 53, Roma, 1932.

3) Upajapa.

#)aP’ren for ap’ran. The meaning is that he taught the rituals
and the prayers for eliminating the dangers of the bar do, antarabhava.
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the rituals concerning the explanation and the hearing
(of the texts) during the religious assemblies (c’os
akor) [20 b] and the method (intended to) help
those who are in grief, | the treatment of the diseased
whether near or remote?; | for great liberality and
great blessings, for whatever great he strove. | Hva San
Mahayana practiced the twelve methods of the prac-
tice: | in the secret mantras of the great vehicle | many
methods of initiation he received, | he opened many man-
dalas of the mystic realization; | the method of tasting
medicines, of accumulating offerings, of submitting fire ?,
- building of colleges of meditation, etc. for all this he gre-
atly strove. | To pay no homage to the ordained monks, to
communities and places of worship (mc’od gnas)?, to view
(things) rejecting any traditional rule (ts’ul ac’os) or
tenet, such are the 12 methods of the practice of the secret
mantras?. | Kamalasila, the propounder of the progres-
sive method, addicted himself to meditation on the common
supports of worship, on these three: learning, reflection,
concentration. | Hva $an Mahayana addicted himself to
dhyana (bsam gtan), the deep dharmas of inner yoga,
| the superior yoga, the breathing up of the four winds
(prdna?), | the six deep tantras concerned with the rea-
lity, | the 20 difficulties of mind, the 18 states of no-mind %.

1) That is, related or not.

2) Viz. climination of the five or eight dangers.

3YmC’0od gnas may also mean chaplain but I take it here in its
literal sense because it comes after sde pa.

1) The enumeration starts from: in the secret mantras etc.

5) The four winds samina, udana, apana, vyana: rlun rug
= gathered wind = priana

6) In this case also Tantric doctrines of the rDsogs c’en are evidently
attributed to Hva $an Mahayana; I do not know which are the six tantras
here referred to: as to the 20 difficulties of mind, I think that here also
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| He meditated on dhyina unobstructed from the very
beginning of the appearance (of the existence) | and also,
according to the explanations derived from the siitras, | he
said that all appearing existence is originated from mind |
and this mind is eternally unspeakable (avyapadesya,
bstan tu med) | and that Enlightenment itself
is the essence of mind. | All beings have the very essence of
Enlightenment; | beings and Enlightenment are not a duality.
~ So realizing one becomes a supreme person. | So he said.

The four appearances are: the illusory, the karmic, the
mental, and the visive . | [21, a] they are produced by the
two causes, the three conditions and the four elements
(abyun)?; |so appearances are (the manifestation of)
the characters of a being. | The appearances derive from
four forms of births ¥; | whatever appears has a birth, a
growing old, disease, death or immortality (these five) kinds;
it is (then) possible to distinguish ¥ the meaning of sam -
sara and transcendental existence, these two.
rances are the character of the beings]®.

[Thus appea-
Y ou should realize

ap’ren = ap’ran, samkata, though I do not remember having found this
classification anywhere: are the 18 states of acitta, no-mind related to
the 18 Sunyata?

The acitta —no-mind — represents the main subject of a small treatise
found in Tun huang and attributed to Bodhidharma, though being a dialogue
between a disciple and a Ho shang. g![l;: i 'ﬁfﬁ Wu hsin lun, Ta.
n. 2831; in it many ideas are expounded which we meet also in KT and in
rDsogs c’en literature: no-mind - on account of illusion, bhranti, we have
the representation of a being: but in fact there are no sins and no nirvina ete.

1) This shows that the sense of snan is twofold: appearance objective
and subjective, just like Sanskrit abhasa.

2) I cannot say from where this classification is taken: as known the Abhi-
dharma lists six hetu and four pratyaya.

3) The four births: and aja cte. from egg, placenta, exudation, miraculous
apparition. AK. III, 8. LA Varike Poussin, L’Abhidharmakosa, 111, p- 27 ff.

) Byed for abyed.

5) This is a repetition of the previous sentence.
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a being which abandons those appearances; since in a corpse
there do not arise any appearances there is no being (in
it) V. | If there is not abeing, theimplication is that there are
not the six objects of perception |and the implication is (also)
that there are not the beings belonging to the six kinds of
existence?. | By the relative meaning (of the scriptures)
one cannot understand (the real nature) of the appearances;
| when one enters the Mahayoga, the esoteric secret man-
tras (gsan snags nan pa) and the Atiyoga, it is
right to obtain the instructions and having chosen (the fit
disciple, the master) administers them ?. | The means (pro-
posed by) rTse men consist in considering (rtog pa) the
process of Samatha (Zi gnas); it makes one attain the
§amatha which is easy to meditate. | The sTon mun is a
means of meditating on the supreme reality existing ab ae-
terno, | unborn, inactive; [ though it makes one attain (truth),
the means in reality does not exist. | There this means 1is
not taken as great. | The entrance into the gradual method,
the rTsemen, is the entrance into a state of non-subje-
ctive representation (mi rtog);|itis a meditation in which

there is no mental work (manaskara), no subjective re-
presentation, | a progressive meditation of the three gates of
release; | these three gates of release are voidness, absence of

1) But literally here: sems can: one having mind: mind being the causc
and the center of the illusory individuality and its perceptions.

2) On the six forms of existence see KeErRN, Manual of Indiun Buddhism
LA VALLEE PoussIN, Abhidharmakosa, III, p. 11 (u. 1) ff. P. Mus, La lumiére
sur les Six Voies, Paris 1939.

3) P’ye nas may als mean: dkyil ak’or zal p’yenas, « having un-
covered 1?]1c mandala >, an operation which is essential before adninistering the
initiation; but the meaning is also the same because the initiation to a ;.mr-
ticular mandala supposes that the master has already discovered that the disciple

is fit for it.
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any character, absence of purpose’. | The immediate en-
trance of the sTon mun, is not in a succession, | the imme-
diate learning of the supreme thing, the unborn; | having
at first produced a thought of no birth and no obstruc-
tion, | [21 b] at the end one obtains a fruit of which there
is no birth, no obstruction. |

(Thus) the great master (mk’an p o) Dharmottarasaid: |
“really wide, unrelated to space, wide | when one stays in cla-
rity, there is neither a self nor another; | consider the lowest
ones and the noble ones as being equal; | beyond the state of
an unchangeable concentration, | do not tread on the steps
of the written teaching. | This (we call) abiding in a
place which is the foundation, the perfect meaning; | no
subjective representation, quietude, inactivity, | this is the
immediate entrance into the meaning (don)”.|The mk’an
po of dhyana aJug du (said): | “ moral conduct
(ts’ul k’rims) is no mind, concentration (tin ne

adsin) is no recollection, | non origination of an illu-
sory mind, this is gnosis ($es rab)”. | The master of
dhyana bDud adul siin po said | “ no recollection of
anything is the recollection of the Buddha; | looking
at this, and mind unshaken being in a state of evenness
(sems bsfioms) | (this) is the real absolute body,
the Tathagata” | The master of dhydna A dhan her
said | “ while mind is unshaken, so to say, even| this is
the way of obtaining the stage of a real yoga” | The
master of dhyana Mahiyana said: “ the absolute (c’os
fiid) is (the state of) no-mind, to abide in (a condition)
of mnon-subjective representation; | even one who has
not been formerly purified can enter this (method) ”.

29

1) Viz. the three vimokgsamukha: §iinyata, animittam,
apranihitam MV. 1541-4.
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(Summary of the rTse men pa views follows:) The en-
trance by the gradual method of the rTse men is as
explained before. | Having applied oneself to the utmost
to the apprehension (in its process), non-apprehension
is born; | the essence (of things) by logical reason having
measured, | the meaning of Madhyamika is complied
with. | (Reference is now made to the opposite view:)
According to the explanation of the sTon mun, | the
notion of the ego or of another, (that is) all dharmas
are non-born ab aeterno; they are adulterated by him who
exerts himself; | therefore their practical efficiency is ne-
ver seen; | [22a] yet if one desires to enter a state
of evenness of mind (bsam sfioms), thereis a gra-
dual entrance (by a series of) causes and conditions:
this is also thought. | The ignorant ones are said to enter
(the path) mediately; | the gradual entrance is taught for
those of lower perception (dban po t’a ma)?. |
Walking like an ant (sbur pai gros) one cannot
arrive at the top of Meru. | He who has apprehension
preaches non-subjective representation?. (Up to the end,
conclusion of the rTse men pa:) Accepting such sTon
mun pa’s theory of inactivity, | one does not know that
birth and obstruction (agag) are not a duality. |
Though one speaks of non-duality, the non-origination (of
things) is nevertheless (in fact) asserted®. | Whatever is
void cannot appear, | (still) a void is adhered to (Zen),
being defiled by one’s own views. | Why do the siitras

1) Beings are divided according to their capacity of receptiveness of the
doctrine into three different classes: lower, middling and superior.

2) Non-subjective representation (nirvikalpa) cannot be taught an.d
only those who think that mental states can be apprehended can speak of it
as if it were something which can be described.

3) Which is a theory, a graha.
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of the Buddha say that one may gradually enter the
meditation of the void? | Here? it is like ascending a
big mountain and | going by successive steps (lit: one step,
two steps) to arrive at the top, | pressing that soil which
is marked (ris bcad) by two truths?, and samatha
(i) and vipadyana (lhag=1lhag mt’on). One
should really exert oneself in the practice of the path and
the five virtues (d ge). | In such a way striving after two such
accumulations ¥, (in) the all (pervading) light (one) goes.
One moment after the other at last one obtains the body of
the absolute. | By the force of the vow and of the com-
passion one accomplishes the benefit of the living beings. !
The concentration of the arrest (of mental activity) (agog
pai tin ne adsin) is like waking from sleep; | rising
in a material body is said to be accomplishment of be-
nefit V. |

End of Chapter 12 on the gradual method of the

rTse men.

[Now] as regards the essential teaching of the sTon mun,
the teaching of the immediate entrance (of the sTon mun
pa) is just like one who sees everything when one has reached
the top of a big mountain?. | (The other) method is like
one who does not see Meru (lhun po) from the top
of a small hill. | The (practice) of the gradual method is

1) That is, in the school of the gradual method.

2) Viz. conventional and absoiute truth.

3) Of merit and knowledge.

4) That is the ripakaya or nirmidna-kaya, the corporal body
by which the Buddha accomplishes the benefit of the beings.

5) This sentence is taken from the treatise of Vimalamitra quoted below
p- 106 fI.: dper na ri mt’on poi k’ar p’yin te bltas na
t'ams cad gsal bar mt’on ba bzin.
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just like a small fish in a raft (ko m o); | the practice
of the immediate method is like a fish in pure water. |
What is to be measured, what measures is not born, ab ae-
terno; | [22 b] it should be understood without seeking for
anything. | A Master does not depend on a fixed sutra;
if one does not depend on the objects, mind does not
arise; | [but] without depending on mind, objects do not
appear. | The knowable and the knower both are interre-
lated; | means is (called) not to obstruct the appearances
(when) they are actuated; | gnosis (is to know) that the
appearance has no essence. | Non-duality should be taken

for certain as identical with the supreme truth. | The
follower of the immediate method is similar to a lion on
the way: | there is no bluff, no abyss, no hindrance
anywhere. | The follower of the gradual method is like a
fox on the way; | he cannot cross the bluff nor the abyss
and comes back. | Six defects: sloth, confusion as regards
the object of meditation, idleness, frivolity, lack of effort,
striving . As counteragents (apt) to avoid them, | these
are the eight conditionings: faith, zeal, exertion, purity |
mindfulness, awareness, investigation, indifference of mind
(upeksa). | A path of pleasure and bliss devoid of desire
and thirst (sred), | indifference (of mind) devoid of pain
and pleasure, | recollection and zeal these are the four
contemplations. As regards the ten points in which the
rTse men pa excel, they are?:

1) Cf. for all this passage Bhk. § 14.

2) This passage appears to me to have been rather clumsily inserted:
the rTsen men pa doctrine was expounded in the previous chapter and it should
be placed there. Grammatically the person or thing which excels is governed by
las Cf.fi. Bodhicaryavatara, I, 27,b sans rgyas mc’od
las k’yad par ap’ags, buddhapaja vidisyate. The
fact is that these two chapters of KT have been composed from various frag-
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1) the excellence of means |

2) the excellence of the manner of cutrance |

3) the excellence of practice |

4) the excellence of concentration, samadhi |

0) the excellence of the manner of counteracting
(bcos, pratikara) subjective representations |

0) the excellence of how to cleanse defilements |

7) the excellence of attainment (sgrub) |

8) the excellence of accumulations | [23 q]

9) the excellence of realization (rtogs) |

10) the excellence of the benefit of beings |

The master of dhyana Ke hun 3an ti? said:

‘““ when mind is even (mii am) all dharmas are even.
There is no (dharma) which is not a dharma of the Buddha;
thirst and all desires, this is man (skye bo)| .

The master of dhyana Dsin $in 3a said: | “ when
imagination of a recollection does not arise, there is s a -
madhi; (when this) is complete, gnosis devoid of
subjective representation arises; | it transcends the triple
existence ? . | The master of dhyina sBab® 3Zan
$in says: | instantaneous knowledge (rig pa), with no
subjective representation, | is like a lion, the king of
wild animals who looks down upon (all other animals): he

ments: Ch. 12 is dedicated first of all to a brief history of Ch’an up to
Mahayana. Then the tenets of the two schools are briefly expounded and
opposed so that their differences may appear evident. At this point the exposi-
tion of the rTe men pa’s theory starts (p. 80, 1. 1C ff.). The passages taken
from Bhavanakrama and that explaining the 10 excellences of the rTe men
pa should go in my opinijon at the end of Ch. 12 and conclude it. On the
other hand the quotation from Ch’an masters Dharmottara, aJug du, A dhan her,
Mahayana p. 78-79, should be added to the long list of quotations of Ch. 13.

1) Here and in the following cases one must always read: San Si.

2) Viz. the threc spheres: kima, rapa, ariipa.

3) Viz. sBa $an 3i referred to above.
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roars vehemently, (in his) four behaviours (Le. as he sits,
lies, stands, walks), unafraid ”. | The master of dhyana
Deu San 8in said: | ““ for washing the mind itself there
is no need of water, | for giving gifts, wealth is not neces-
sary; | when with proper mind one has realized the supre-
me meaning, | by being upright one obtains the condition
of Tathagata’. | The master of dhyana T’an bzan
gin ¥ says: | “ having known one single dharma, one learns
all dharmas without learning (them); | therefore no defi-
lements and no wrong propensities (bag c¢’ags) are
born . | The master of dhyana Han ze $in §i says: *“ me-
ditating on this path and looking at the Buddha himself |
one does not see the Buddha: turn away and the Buddha
is mnear”. | The master of dhydna A rya rag §i says: |
“all the ways of viewing (lta ba) Mahayana (consist
in realizing that) | the conditioned elements [23 b] of the
world are not conditioned elements, | because they are
ab aeterno pure and equal . | The printed section of the
teachings of the Master says; | “ the instantaneous method
of ’0d sruns is not a means; | dharmas are mind; mind is
nowhere born”. | The master of dhyina Bu cun
says; | *imputed marks are all dharmas: everything is
an imputed mark; by inind seek mind; by mind mind is
not attained; there is nothing to obtain, there is nothing
to be taught”. | The master of dhyana Mahayana
says: | “by a perfect view, internal and external (ele-
ments) viz. dharmas and dtman (you should distin-
guish); the common character of body and mind are these
(two) parts i.e. dharmas and self; | the proper character
(svalaksana) is non-eternity and pain; | the common
character should be understood as void and no-self””. | The
master of dhyana K’a Sen Sisaid: | “ As regards the know-
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ledge that all dharmas are void, | it is that by the knowledge
of the void, potential knowledge is voided. | Therefore the
voidness of all dharmas is also void . | The master of
dhyana Dsan 8an 8i says: | “ As regards non-associa-
tion with dharmas, | this is the practice of the patb of Dharma;
the six accumulations " (then) appear; (this is) to get the
siitras, (this is) the teaching of the words of the Buddha™. |
The masterof dhyana YensSanSisays:|“theplace that the
eyes canseeis the limit of the visible true dharmas: ! all dhar-
mas also are the limit of truth; | what is there to search for
anywhere else ’? | The master of dhyana A 3an §i says:
*“ a straight mind is the practice of the path of the dharma,
| because the void is not practised and a means is not
sought for; | beyond this straight practice [24 a] there is
nothing else . | The master of dhyana Len $an i says: ]
‘“ as regards the essence of the dharmas there is no doubt: |
no doubt is possible as regards a straight meditation ”.
The master of dhyana Han $an § says: | “ agitation
(v y o), action are the reality; | whichever of the six objects
(of sense) arises that also is reality; | there is no change,
no difference ”’. |

The master of dhyana Kan $an §i says: | * understand-
ing mind as no-subjective representation of anything, this is
the way in which D harma (is explained) in the siitras. |
By the dharma ? one is bound, no liberation is seen *°, ] The
master of dhyana Dsi 8an 8i says: | ““ there is no certainty
that the dharmas are or are not; | when one sees the visible
objects with the eye, there is not non-vision; | it happens in
the same way as (regards the other senses) ears, nose,
tongue, body and mind (yid); if concerning the cause

1) The six niyatipata of MSA, XIX, 38?

2) As generally understood.
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of perception of the visible objects, no consciousness
(vijiana) is born, | notions (adu Ses) do not know
and the object is not seen”. |

The master of dhyana Kam? $an $i says: | “ the six
forms of consciousness® are non-virtuous (mi dge) idea-
tion; | (as to) their name, they should be known as the
work of Mara (bDwud)”. |

The master of dhyana Bodhidharmottara said: | * that
stillness, when the notions (start) moving, is the dharma
of the Buddha: | the six forms of notions?® of men are
illusion ™. |

The master Hyau agyeu San $i says: | (everything)
has the nature of mind and consciousness; | it is not that
all situations. the Buddha, the nirvana, the erroneous
objects of mind, the dharmas of the Buddha are not .
The master of dhyana Gyi San §i says: | “ the lowest
men and the noblest are two [24 b] gates. but there is only
one mood of being; | if one does not look at cause and effect
as being one, | karma either good or bad is not lost, does
not go away; | (if one) observes the five moral precepts ¥ one
certainly obtains a human body. ' If one practices the
path of the Law (viz.) voidness, one gets the state of arhat. 7
| The master of dhydna Ci 8an 8§i says; | ©“ all dharmas
move in the Buddha-dharma; | whatever moves is Enligh-
tenment; | all (dharmas) are called places of no alarm, of no
terror . | The master of dhyana: P’og rtog San 8i says:
“the conventional truth on account of being is void; | the

D) Perhaps the same as Kan of the previous passage.
2) The six vijiianakaya from visualsensation to consciousness of non-
sensorial objects, mano-vijhdna.

3) The same as the 6 vijianakayas. i
4) That is, the first five precepts of the dagasila. H. Ker~, Manual, p. 70.
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truth of the arhat on account of not being does not exist. |
When they are looked at by the saints, being void, those
two do not exist.” | The master of dhyana Jo San
§i says: | “the man who has still to learn? sees as sin
what is not sin, | the man who knows, having sinned, sees
no sin”. |

The master of dhyana Yan $an i says; | “ every-
thing is a dharma of mind in motion; | a mind which does
not move what need has it to meditate on dhyana? | what
the man who knows (according to) gnosis seeks for is the
supreme thing only .

The master of dhyiana Han $an 8i says: | “ mind is the
essence of the path of Dharma; | body is the vessel of the
path of Dharma; | that cause is born out of the agency
(rkyen) of a good helper . |

The master of dhyana Si San i says: | “ having
exactly known mind with our intellect (yid), there is no
distinction between a deep meaning and a non-deep mea-
ning, | path is non transgressed, no place to attain or to
abandon is seen”. | The master of dhyana [25q]
He k’an §i? says | :*“ when the heap of the five is recognized
as the perfect nirvana® | body and mind have here an
unique practice; this is the great teaching, | it expels the
darkness of all beings . | The master of dhyana La San
§i says: ““when one has known (rig) the meaning of
dharma, (no notion) such as existence or non-existence, simi-
larity or | dissimilarity with truth, nothing any longer exists;

1) Viz. the §aiksga.

2) Mistake for San &i.

3) That is the five skandhas which compose the psycho-physical
complex of the individuals. In the same way in the Tantric literature the
five skandhas are assimilated to the five Buddhas, e.gz. Guhyasama-
jatantra.
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evident and non-evident, all that is an act of great
zeal . | The master of dhyana Ma San §i says: | ““at
the moment of knowledge, things of this world and trascen-
dental | and all men are only void; that is all; | do not
follow on the path of the written teaching ”’. |
The master of dhyana A mo gzon c’u says: | “ dhar-
mas do not exist. | Do you not see that what is said
does not exist? | From what is born no (thing) is born; what
is not born is born ”’. | The great master Dharmottara says:
| *“if one does not know, one follows the dharma of men; ! if
one knows, one does not follow the dharma of the gods; ' if
one knows, consciousness shrinks into matter, | if one
is excited consciousness shrinks into matter; in that
cause (of the perception of the) visible objects con-
. | This is what we say viz.
that it (consciousness) does not see matter; the mind of the
saint is like the void of the sky. | Enlightenment is called
(that condition when) neither birth nor obstruction are seen”.
The lotsava sKa ba dpal brtsegs says: & * All worlds you
give in charity, | but there is no being, even so small as an
atom, to accept (the gift). | This is the perfection of libera-
lity. | (When you know) that there is no sin, even so small
as an atom, | this is perfection of virtue. | When recepti-
vity of the absolute is steady, this is perfection of patience; [
not to stir from the sense of reality, this is the perfection of
energy. | Unshakable equanimity and selflessness of things
(nairatmya), this is perfection of dhyana. | Vision of
things by self-knowledge without taking hold of them, this
is perfection of gnosis. | This is what is explained by the

sciousness does not arise'

1) That is, matter is not the cause of perception as usually believed: its idea
is the result of mental states.
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C’0s rnams abyun ba med mdo (the siitra of non-
origination of dharmas) V. | Be they the words said by the
heretics of sinful mind | or the teachings of the Buddha,
there is no reason for their difference. | When one knows
this, one becomes a Lord (natha, mgon po)”.

The Hva $an Ma ha ya explains the well-known yoga
practices, fixing the eyes on the nose etc. There follow
other rules of dGe lon Ye Ses dpal, La gsum rgyal ba
byan c’ub (neither take nor abandon), [26 a] sLob dpon Zi
ba mc’og rgyan (in samap atti no object, no subjective
representation), Myan Bran dPal gyi ye Ses rgyal

mts’an 2.

K’ri sron ldeu btsan said: | * external and internal
dharmas white or red, appear and again appear; | are seen
and again are seen, are known and again are known. So
absence of subjective representation: it is one; | they are like
the horn of a hare, the son of a barren woman. | Absence
of dharma is thus beyond subjective representation: it
is two; | like non-subjective representation there is not
no-recollection: it is three; this is the meaning to be im-
pressed on the mind; | nothing else one should strive for;
it is four. | These four things should be meditated in a;
single instant ”’. |

The mk’an po Ar na mt’ar p’yin says: “ this state of
mind which is identical to everything whatsoever | is
the entrance to the path of the explicit meaning of
yoga .

1) Not identified.

2) Of these masters I know only La gsum rgyal ba byan c’ub: on him
see above p. 9 ff.
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The master of dhyana aDse mgo rgyan says: “ not
?:0 fancy (ma becos?) what or how dharmas are | this
1s the door of instantanous entrance ”. |
‘ The master Li Zu siin po® [26b] says: *“in the thing there
%S no absolute, dharmata; | therefore place nowhere the
idea of its existence. | Then you will be addicted to the medi-
tation of that thing which is non-subjective representation”.
The gSum pa Ye Ses rgyal po? says: | ¢ when you ponder
by. seeing, there is no being; | when self-knowledge does not
a.rlse, there is nothing to say; | during the time of medita-
tion, there is the instantaneous entrance in attainment
(miiam gzag, samapatti) of no-mind”.

Lan agro dKon cog abyun gnas® says: | ¢ an attai-
.Ilement (miiam gZag, samapatti) indestructible,
inconceivable; | being not born, it can be neither achiec-
ved nor stopped; | here there is no doorway or termina-
tion, (sgo p’ugs), middle or end ”. |

The Li tsa dri med grags pai mdo says”:|
““ nothing is born, nothing is originated, nothing is des-
troyed; | (when) you attain (such a mental state that) you
can stand this (truth) of non-birth, | this is the entrance
to non-duality .

1) bCos artificial. bcos min=don dam.

2) Or Li is = from Li yul, Khotan.

3) gSum pa ¢ the third one ” does it refer to the sampra daya of the
seven masters referred to above, p. 58, this master being the third? Or is it a
mistake for Sum pa, the Sum pa man?

4) We cannot say whether he is the same as the dKon mc’og abyun
gnas author of Nairitmyasiadhanapaustikanirdes$a of
bsTan agyur, CORDIER, Cat. XXII 21, Tohoku Cat. 1309 Lan agro is a place-
name in Tibet; and we know from PTY (ToussaiNT, p. 280) that Ratna-
kara was a Tibetan.

1) Quotation from Vimalakirtinirdesa up to 28,a. Ta. n. 474, p- 530, c:
n. 4175, p. 550, ¢; n. 476, p. 577, a; T. mDo, p’a, p. 339, b. The text of KT
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Byan c’ub sems dpa’ dPal sbas says | “ though the
(notion) of “I” and ““mine” appear as dual, | if there is
no positive assumption (sgro btsags, samiarop a),
talk (bar for abar) of the ego does not arise; ' (this
is) the entrance into non-duality ”. |

is abridged and metrical, while the corresponding part of the Chinese and Tib.
full text is in prose: many bodhisattvas and their statements are missing in
KT. as can be seen from the following table:

KT Ta. n. 474 n. 475 n. 476 T.
— 12‘%1’15 I&EE‘Elasn.tﬂS 1 C’0os rnam
FA CHA FA TZU CHU ap’rul
1 dPal sbas B O |fElsr |2WER as KT
— SHOU PI TE SHOU | SHENG MI
2 [Mig] mi A B as. n. 474 4HE piy Mig mi adsum
adsum PU SHUN WU SHUN
(in the text:
Nes adsum)
3 sKar rgyal 75{: %5‘ % fé‘ ﬁ ;& as KT
FENG YANG| FUSHA YU YANG
4 Sea ge blo |9 33 %% |10 Bl F- |10 WP F 2 (10 Sen ge blo
gros YUNG I SHIH TZU I|SHIH TZU HUI|  gros
5 bDe mos @ m as n. 474 ﬁ HZ? m bDe mos
CHING CHING
CHIEH SHENG CHIEH

We cannot say whether KT summarizes and puts into verses the text
of the Vimalakirtinirdesa, or if its compilers used a different redaction. A
Vimalakirtinirdesa is included in the catalogue of 1Dan Kar, LaLou, n. 103
(but in the Sanskrit Index only Vimala); but we do not know if it refers to
the extant translation made by Dharmataéila, a contemporary of Ye Ses sde,

as we know from the colophon of the treatise on dhydna by Vimala referred
to below.
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That Byan c’ub sems dpa’ Nes adsum (but corr. Mig
adsum?) says: | “ in that non-perception (dmigs)? (there)
is no discrimination nor indication; | non-practice is the
entrance into nonduality 7. |

Byan c’ub sems dpa’ sKar rgyal says: | ““ good (d ge)
and not good, these two | what possesses a mark and
what is devoid of marks fall into the duality | .

Byan sems Sen ge blo gros says: | “when one has liste-
ned to the dharma of identity | and one does not fall
into an alternative such as: | ¢ this possesses misery, this
does not possess misery ’, | that is entrance into nonduality.

Byan c’ub sems dpa’ bDe mos says: | <« —This is good,
this is not good’— | because these two (statements) are
modifications of knowledge, not attachment (to them is
needed); | this is called entrance into non-duality ”’. |

[28 a] The master of dhyana dPal dbyans says:
settling (it) by authority (agama) and logic (rig pa), |
the reality of mind is to be believed ™. |

The Hva San Mahayana says: | “ discipline (sdom pa),
being something imagined, there is no need to observe it; |
learning, being born from mind, there is no need to ob-
serve ? it; | the vow being not pure, there is no need to
observe it; | the entrance into practice leans on the fourfold
practice; | one is the practice to pay back ill will. | The
second is the practice of following the concomitant causes
(rkyen), | the third is the practice of striving® for someth-
ing, | the fourth is the practice in accordance with the Law |
First: the practice to pay back ill will: | meditating on one’s

1) We should correct the text according to the reading of the T. transl.
of Vimalakirtinirdesa mDo, p’a, p. 340 a 1. 4, mi dmigs pa de la rtog dan

gsal bar mi byed into: ortog dan gsal mi byed.

2fiams for iams su len.
3) Viz. abhoga.
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own actions, when a pain arises, | in one’s mind, one should
remember and think: | I, formerly, from aeons without
beginning, | have abandoned the perfect reality; | pursuing
external objects, I wandered in various forms of existence; !
much ill will and hatred have come into being; | therefore
there were innumerable enmities, beating, chopping, offen-
ces; | in this time, though I did not offend or wrong any-
body, | now the pain derived from previous sinful actions
ripes—(this pain) is not caused by gods, nor by men; |
it derives from myself, I should not be worried. | I should
be patient, not wrong (anybody) and accept that pain; | one
who beats (you) beat him with no anger; | when incurring a
pain do not be sorry. | [27b] Do not oppose the thing
that is so originated from your own mind.|As to the second,
the practice of following the concomitant cause: | all
beings, though unsubstantial, are derived from concomi-
tant causes; | all experiences of pain or of happiness are
derived from concomitant causes; | that fruit which con-
sists in fortune (abhyuday a), wealth, | to get or to
lose, happiness or unhappiness (all this) does not exist.
(This) is the practice of following the concomitant causes,
and it is in accordance with the meaning of the Law.
The third is the practice of striving for something. Men
in this world continually (try) to achieve happiness; |there
is nobody who (wants) to achieve pain; | when happiness is
achieved, pain goes; | when there is destruction of body
this is for all a pain. | There is nobody who gets hap-
piness. | When beings are in a state of happiness they are
inactive and happy; | the idea of whatever exists (then)
ceases. | The fourth, is the practice in accordance with the
Law.  In Dharma all beings are devoid of defilement. |
When by the eye of knowledge one investigates the
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things (don) and believes, | one does not place wealth
in a palace; | good dress, sweet food, precious things are
only (cause of) defilements. | Just as when poison is
exorcized by a medical herb and (a proper) mantra, |
even if one drinks it, one does not die, | so also when
a thing is taken hold of by a man clever in means and
knowledge, | even if he practices defilements, he rema-
ins faultless; | a solid piece of iron, though small, sinks
in the water; | when made into a vessel, even if big, it floats
on top. | Because of steady compassion and because it
possesses love, | in a virtuous mind there is no fault. | So
it is said. |

End of the thirteenth chapter, the sTon mun pa, the

(method) of instantaneous entrance.

Then the bTsad po of Tibet proclaimed: | « all my Bande,

(as to) to the means for viewing mind, |they should (fix their)
view on the tenets of the Madhyamika-yoga. | Leaning
on the seven or eight kinds (of disciplinary rules), | such
as the rules concerning the discipline of body and speech
(and) the pratimo ksa | they should practise the
tenets of the Sarviastivada school. | The sTon mun pa,
the instantaneous entrance, is the Madhyamika. | They
obtain the first and the second stage (among the eleven
stages, see Bhk.,§23) | In the domain of the third and fourth
stage, | Kriya (yoga) and Upa (yoga) will be shown?.
| In the domain of the fifth stage Y o ga will be shown.
In the domain of the sixth stage there is Maha-
yoga, | In the domain of the seventh stage Anuyoga
will be shown. | In the eighth stage the Atiyoga. |

1) But bstan may be a misprint for brten to lean on, to adhere, as

usually in this text.
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In the ninth stage the Spyi ti yoga will be shown; in
the tenth stage the Yan ti yoga will be shown.
In the eleventh stage the all-light, the great limit will be
shown ™.

There were doctrinal reasons for these contacts bet-
ween the Ch’an and the rDsogs c’en. Neither the rDsogs
c’en nor the Ch’an accepted the progressive method. The
Abhisamayalamkara, the text book of the
Yellow sect, passed almost unnoticed among the rNin ma
pas and the bKa’ rgyud pas; sGam po pa, the disciple of
Milaraspa, writes a Lam rim which unlike that of Tson
k’a pa, ignores the book.

Both rDsogs c’en and Ch’an state that there is
only one reality i.e. mind pure by itself, and nothing
else except it. Whatever else appears is non-existent,
less than a dream. This non-duality was also the point
of view accepted by other schools of Mahayana: but they
insisted on the necessity of eliminating the wrong view
by a training calling for the joint cooperation of karuna
and gnosis. For the followers of the Ch’an and the rDsogs
c’en, the mere realization of the essential purity of our
mind is able to bring about reality. As a consequence
both opposed learning: the elimination which is the cause
of release is not caused by much study: it flashes out
suddenly.

Both of these schools seem to go back to that current
of mystic experiences out of which developed in India the
school of the Mahasiddhas. Whatever might have been the
purely Chinese contribution made by Taoist China to Ch’an,
I think that the source of this stream of thought both in
the Chinese Ch’an as well as in the Tibetan rDsogs c’en
is to be found in those ideas out of which the Siddhas arose.
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In India the alliance with the yoga and tantric praxis
was casy: it was the line which the Tibetans followed.
In China, in a quite different spiritual and ethical envi-
ronment, it kept itself aloof from the intricacies and
sometimes aberrations of Hathayoga and Tantra, and was
strongly influenced by Taoism; but the remote, theoretical
background which was introduced in China by Bodhi-
dharma is the same.

One of the two coefficients of Enlightenment that is
to say compassion, karuna, i.e. the means, upaya
was given up both by Ch’an and the Siddhasampra-
daiya. Gnosis only can lead to realization and this
gnosis is not to be acquired by the long practice of very
complicated meditation, for the very reason that being
ourselves coessential with the Buddha, and all represen-
tations which constitute the world in its twofold aspect
i.e. container (physical cosmos) and contents (creatures)
being illusory or a magic play of the Absolute, pure shining
consciousness, what we need is only to jump, as it were,
from the plane of the representations into that of Bud-
dhahood, our true nature, by a sudden elimination of those
mental representations. We must arrest the play of their
emanation, stop our mind, and see into our own nature:
Ch’an will help us to attain that end through the intuition
of one’s own essence chien-hsing B 4 and such other
means, the Siddha-sampradaya through yoga
practices; but both schools start from the same background
and intend to produce an immediate revulsion or reintegra-
tion with reality, Dharmakiaya. The path is beyond
any notion of grasping an idea and rejecting another.
(blann rdor med pa, PT,t’a,p.3,bd), it transcends
any notion of karma and fruit which is fundamental for the
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other schools, even if thebretically everything is a mere
mental representation; in a moment one becomes a Buddha,
in a moment the unreal distinctions of the illusory world
are dissolved: skad cig gcig gis rdsogs sans
rgyas; skad cig geig gis bye brag p’yed (PT,
t’a, 5,b); in fact we are nothing but pure brilliant mind.
The complex and gradual purification proposed by the
other schools is a hindrance, it leads one astray: upaya
is eliminated, or, in the Siddhasampradaya, and
in many tantric sects, is symbolised by the mudr a, the
woman taken to signify compassion, in order to restore
that inborn essence, sahaja, which is not only the
truth, the Absolute, the Bodhicitta, but it is also Maha-
sukha: the supreme bliss. Mahayana, which was originated
as an impulse of love for the suffering beings and had per-
fected the ideal of the Bodhisattva, a man ready to stand
all sorts of sacrifices for the benefit of living beings, turns
into the path of the solitary man, only intent on the reali-
zation of his own release; though theoretically the actua-
tion of the supreme truth, was the potentiality of all
soterical means.

But in a certain sense both views are the extremist con-
clusion of the implications of Mahayana: if the §inyata is
inthe very abhiuitaparikalpita, if the indefinable absc-
lute is concealed in the play of the relative, if the marga,
the path, to Enlightenment and to realization is efficient
only in so far as the sense of that §inyata is never
misunderstood or missed, if that absolute is the ineffable
identity of the Buddha and of living creatures, the assump-
tion was natural that realization can be actuated byl a
sudden excessus mentis: ““ If the absolute exists in the play of
the relative, all beings can achieve release without effort”,
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that is the objection anticipated in Mdh. V. p. 12, 1. 21-22.
It is true that infections moral and intellectual must be
totally cancelled if one wants release; but it is also true
that all these infections are like a dream, unreal in se,
that in the realm of relativity there is nothing to accept
and nothing to abandon (blan rdor med), no sam-
sara and nonirvamna, no creatures and no Buddha:
the path itself is therefore the work of the same represen-
tative power which individualizes through a process of
dichotomy; but how can representative imagination purify
representative imagination? We must transcend dichoto-
my and this can only be achieved by looking into one’s
own nature, that is into the Absolute.

The only teaching is silence, a point of view accepted
both by the Ch’an and the Siddhas. (Cf. Kanha n. 40;
M. Shahidullah, Les chants mystiques de Kanha et de
Saraha p. 121, Concile, p. 113, n. 1, 114, n. 1, p. 156).

When that absolute flashes out (one is reminded of the
drstipata, the sudden illumination of the Saiv a-
Siddhanta) release can be achieved; the gem which is
concealed within ourselves shines forth in its essential
brilliancy: if we admit that the abhitaparikalpita
the power of subjective representation exists ontologically,
the monism of Mahayana is broken and we are confronted
with two realities abhdtaparikalpita and $§i-
nyatd, and no dialectics, however acute, can solve the
difficulty. Pratipatti, the practice, recedes into the
background along with compassion, karuna. This was,
it seems to me, the theoretical background which led to
the view of the immediate realization, which took two
different ways: one in China with Ch’an, not disdaining
to accept Taoist views and methods: the other, the Sa-
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haja, which flourished in India?. But the background,
the starting point being the same it is no wonder that
in Tibet there was in the beginning a symbiosis, of the
two trends and that Vairocana, a pupil of Padmasam-
bhava and Vimala, was also instructed by Chinese ma-
sters and according to PT, t’a p. 33,6 also by Khotanese
ones (Li) (so also Biography, p. 73, a).

It will therefore not appear strange at all if the KT,
when speaking of the sTon mun pa, the school of the im-
mediate entrance introduced and preached by the Hva
$an quotes a sentence of a d hy a na master stating that
that is the proper way to become a natha. Natha,
as known, is the name given to the Siddhas, a mystic

and yoga sect which represents the blending of Vajra-
yana and Saivaism ?.

1) But as regards the rDsogs c’en the problem is more complicated because
it seems to me that also theoretically it has preserved something new: its texts
are not based, at least generally, upon a Sanskrit original, as can be seen from
the Sanskrit rendering of their titles which are evidently added later on;
doctrinally they contain elements which point to ideas which cannot be consi-
dered as essential in Buddhism: e.g. the evolution of reality =no bo="’od
gsal, light into the five luminous elements or colours and then progressively
into the five poisons which substitute the three dosa of traditional Buddhism.
Everything points to a centrc which was influenced by Manichean or such-
like theories which either directly or through the rDsogs c’en penetrated also
into Bon; though it is not excluded that the contrary is also possible, that
is, that some Bon po doctrines, which probably during the same time were given
a systematic aspect, drawing largerly from the cultural world surrounding
Tibet (sce H. HoFFvuaNN, Die Religionen Tibets, p. 76), were accepted by the
rDsogs c’en. But this is a problem which needs investigation and first of all a
full analysis of the rNin ma rgyud abum and the texts derived from it.

In the PTY, there is the record of a concomitant work of translation by
the Buddhists and the Bon pos at the time of K’ri sron lde btsan, cf. H. HoFF-
MANN, Quellen zur Geschichte der Tibetischen Bon Religion, p. 260 (ToussAINT,
p- 311) and p. 264, (ToussAINT p. 330): among the translators of Bon po
works Vairocana is also included.

2) On the Natha-school see Srikalyani Ma 1lik, Nathsampradayer
itihas, darsan o Sadhanapranali, Calcutta 1940. Shashibhusan Das-
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The similarity between the two trends of thought

becomes more evident when we draw our attention on
the songs of the Siddhas and compare them?, with those
of the Ch’an masters quoted in KT or referred to in the
many Chinese biographies of the Ch’an masters.

13.

14.

15.

16.

Whoever deprived of the Innate, seeks nirvana,
Can in no wise acquire the absolute truth.

Whoever is intent on anything else, how may he gain
release?

Will one gain release, abiding in meditation?

What’s the use of lamps? What’s the use of offerings?

What’s to be done by reliance on mantras?

What is the use of austerities?
What is the use of going on pilgrimage?
Is release achieved by bathing in water?

Abandon such false attachments and renounce such
illusions!

Than knowledge of This there is nothing else.

Other than This no one can know.

. Tt is This that’s read and This that’s meditated,

It’s This that’s discussed in treatises and old legends.

There is no school of thought that does not have This
as its aim,

But one sees it only at the feet of one’s master.

gupta, Obscure religious cults as background of Bengali Literature, Calcutta
1946, p. 242 ff.

1) T take these passages from Buddhist Texts through the Ages. Ed. by

E. Conze. Oxford. Page 224 fI.
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20.

21.

22.

34.

36.
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Without meditating, without renouncing the world,

One may stay at home in the company of one’s wife.

Can that be called perfect knowledge, Saraha says,

If one is not released while enjoying the pleasures
of sense?

If it’s already manifest, what’s the use of meditation?

And if it is hidden, one is just measuring darkness.

Saraha cries: The nature of the Innate is neither existent
nor non-existent.

By means of that same essence by which one is born
and lives and dies,

By means of that, one gains the highest bliss.

But although Saraha speaks these profound and mi-
sterious words,

This stupid world seems not to understand.

If it exists apart from meditation, how may one medi-
tate upon it?

If it is ineffable, how may it be discussed?

The whole world is enslaved by the appearance of
things,

And no one apprehends his true nature.

The nature of the sky is originally clear,

But by gazing and gazing the sight becomes obscured.
Then when the sky appears deformed in this way,
The fool does not know that the fault’s in his own mind.

They do not perceive the true basis of mind,
For upon the Innate they impose a threefold falsifi-
cation.
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42.

43.

64.

71.

88.
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Where thought arises and where it dissolves,
There you should abide, O my son.

One’s own true nature cannot be explained by another,

But it is revealed by one’s master’s instruction.

There exists in it not an atom of evil,

Both dharma and non-dharma are cleansed and con-
sumed.

Thought bound brings bondage, and released brings
release,

Of that there is no doubt.

By that with which fools are bound, the wise are
quickly released.

When so bound it dashes in all directions,
But released, it stays still.

Just consider the camel, my friend.

I see there a similar paradox.

Enjoying the world of sense, one is undefiled by the
world of sense.

One plucks the lotus without touching the water.

So the yogin who has gone to the root of things,

Is not enslaved by the senses although he enjoys them.

In it all forms are endowed with the sameness of space,

And the mind is held steady with the nature of this
same sameness.

When the mind ceases thus to be mind,

The true nature of the Innate shines forth.

The whole world is tormented by words
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And there is no one who does without words.
But in so far as one is free from words
Does one really understand words.

107. The fair tree of thought that knows no duality,
Spreads through the triple world.
It bears the flower and fruit of compassion,
And its name is service of others.

No doubt, in course of time, many things were forgot-
ten, many works lost or hidden; there was a continuous
tendency, even among the rDsogs c’en themselves, to con-
ceal as far as possible their connection with a teaching which
was said to have been condemned by a king considered to be
the founder of Tibetan Buddhism and the patron of their
chief master Padmasambhava. It so happened that many
of the first masters of Ch’an, like Akasagarbha, were more
or less forgotten, probably because their record remained
more as that of magicians than of mystics. But are we
sure that Vairocana was not influenced by the Ch’an
doctrine? Not all sources quote him as a follower of the
Indian point of view; the rDsogs c’en, chiefly the follo-
wers of the man nag and klon section, consider him
as one of their greatest masters. Vairocana was especially
known as a translator, but I must refer to what we said be-
fore i.e. that PT (p.116,a) though stating that he sided with
Kamala$ila, later adds that after the Council, Vairocana was
sent in exile. He also relates, as we saw, that there was a
misunderstanding between him and the Indians. Vairocana
is supposed to be a pupil of Padmasambhava; he is consi-
dered a great lotsava (according to KT he knew 300 langua-
ges: B. Laufer, Der Roman, p. 3, n.7). We also read in the
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same book (Laufer, Der Roman, p. 138 f.) that he was in-
vited to China, but on account of some false charges
brought against him by the queen, Ts’e spon ma, who had
fallen in love with him and was infuriated by the refusal of
the ascetic to comply with her amorous advances, he was
exiled. The same story is contained in PTY which, con-
firming PT, insists on the fact that on his return to Tibet,
after bhis journey to India, he was slandered by Indian
Pandits (Transl. Toussaint, p. 293) who spread the rumour
that the doctrine preached by him was wrong and sinful,
so that the king, much against his will, was compelled
to exile him. His exile is therefore confirmed from various
sources. What is more, the story of his disagreement with
the Indian pandits, most probably with Kamalaéila, also
has a good foundation. All this shows how the tradition
of his being a partisan of the Indian point of view and a
supporter of Kamalaéila is suspect. Moreover, was Myan
tin ne adsin, (revered at the same time as one of the grea-
test authorities by the rDsogs c’en), the opponent of Jha-
nendra for political reasons only, or have we to suppose
that between the two there was also doctrinal disagree-
ment? The fact is that he is considered as one of the
chief masters of the rDsogs c’en and that he is said to
have concealed, as we saw, some books when the Ch’an
theories were condemned.

All these facts show that there has been a process of
reabsorbing many of these personages within the frame
of orthodoxy and that during this process much informa-
tion has been lost concerning the situation of Buddhism
at its dawn in Tibet.

Now we can therefore only have a faint idea of the
various currents and influences which were then at play.
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Later tradition coutributed to concealing and to altering the
facts. But from the few scattered data to be gleaned in
later literature, it appears, as was to be expected, that in
the beginning the influence of Chinese Buddhism and spe-
cially of Ch’an was stronger than the Indian. Wang Si
also states that when Mahayina was invited to Tibet
there were no Buddhists; even if he exaggerates, there
is no doubt that his preaching aroused great success
and that the Chinese very aptly used their religious pro-
paganda also for political purposes, as shown by Prof. De-
miéville. This was perhaps the cause which instigated one
part of the aristocracy to oppose Buddhism, as a whole, in
order to counteract the influence of the Chinese, and ano-
ther part, sustaining the court in its struggle against the
supporters of the old tradition and customs, to find in Indian
Buddhism an antagonist to the Chinese trends and to deve-
lop the cultural link with India. Tibetan tradition preser-
ves the record of other Chinese Hva %an at that time: one
was in charge of the Ra mo c’e and was often asked for
his advice by the king: rgya Hva %an mnon SZes can,
PT, ja, p. 72,a; another was the translator rGya bzan
Me mgo, rtGya Me mgo". The first was responsible
through his magic intervention for the birth of gSal snan
(cf. Buston, Obermiller, p. 186 and PT ja, p. 76, b; cf. Blue
Annals, p. 41, Nor, p- 120 Ch.). The central figures
in the activities which led to the acceptance of Bud-
dhism against the Bon po masters seem to have been
San i the son of a Chinese Ambassador, San i [Ra]-
ta[na] of sBas and gSal snan of sBas: he also was not

1) Not to speak of the later tradition concerning the coming to Tibet of Hva
San Mahiyanadeva under Sron btsan sgam po and who most probably was
identified with Hsiian tsang. See Concile, p. 11, n. 4.
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only considered to have heen born through the agency of a
Hva San but is said to have received from the same Hva
San the teachings concerning meditation (PT, ja, p. 76, b).
He brought back to Tibet with him a Hva $an from China.
(VDL, p. 32, b). Moreover we know that there was in
bSam yas a special temple or house where the followers
of Ch’an could meditate; it was called M i vyyo bsam
gtan glin (B. Ob., p. 191, PT); Nann Sa mi is a
pupil of Mahayana Hva 3an (PT, 115, a).

The existence of Ch’an in Tibet is confirmed by the
fragments discovered in Central Asia; moreover, as I have
shown elsewhere (TPS, II, p. 556 ff.) the iconography of
Dharmatala, Dhamottaratila, Bodhidbarma as found in
some Central Asian paintings entered into the scheme
of the eighteen arhats so common in Tibet along with
the Hva San who appears in Central Asian lists of the
Ch’an masters as the seventh from Bodhidharmatila =
Bodhidharma (Dharmatala), Ibid., n. 252. This iconogra-
phic scheme was based on such a tradition that it was
impossible to depart from it, but since the names of both
Dharmatala and the Hva an were linked up with the
old heresy which had been condemned by the winning
orthodoxy, the story was concccted of a much later intro-
duction of those two personages into the pictorial repre-
sentation as supplementary members of the 16 arhats.
Dharmatala then became a dGe bsiien, a lay devotee, and
he was said to have lived during the Ming. Evidently
the very mention of this dynasty proves that we are con-
fronted with a rather unclever device of the dGe lugs pa
meant to cut off any connection of the two supernumerary
arhats with the representatives of the old Ch’an trend
of thought by then definitely condemned. But it is clear
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that if Dharmatala and the Hva $an were added to the
list of the 16 arhats, this could have only happened when
Ch’an was held in great consideration, and, appropriately
or not, boasted of having been of paramount importance
in the introduction of Buddhism into Tibet. The series of
the eighteen arhats therefore proves itself to be very an-
cient, to be derived probably from Central Asian sour-
ces, and to have taken such a hold on Tibet that even
orthodoxy could not cancel it, but was compelled to inter-
pret Dharmatala and the Hva $an in a different way and
to place them in quite different surroundings.

Nor can the fact be forgotten that dPal brtsegs for in-
stance appears in the 1Dan dkar catalogue as a trans-
lator along with Nam mk’a’ siiin po, who is undoubtedly
a follower of Ch’an. The same sKa ba dPal brtsegs is
spoken of as an expert in the Chinese language (Laufer,
Der Roman, p. 3, n. 7).

A biography (rnam t’ar)? of Vairocana exists; it
gives the impression of having undergone a great revision,
and, as usual, the legendary elements represent in it the

DrJe btsun t’ams cad mk’yen pa Bai ro ca nai rnam
t’ar adra abag c’en mo. It was written by Dharma sen ge who col-
lected various sources, chiefly a gter ma containing a biography and other
old works. The book is therefore a compilation in which most probably the
old and original elements have been altered to suit the purpose of the writer
and the demands of the new situation. That orthodoxy tried to get hold
of the genuine rDsogs c’en tradition is proved e.g. by the fact that also a
dkar c’ag of the NGB which contains a long summary of the doctrine
has been edited under the auspices of the ruling sect. The titleis De bzin
gSegs pas legs par gsuns pai gsun rab rgya mts’oi
sfiih po agyur pa rig adsin pai sde snod dam sna agyur
rgyud abum rin po c’ei rtogs brjod adsam glia kun (?)
k’yab pai rg y_a n; but if we compare the contents we will easily realize
that between the rNin ma pa book and this catalogue there is very little in
common. We know also that the Pad ma t’aan yig too has been
re-edited by the Yellow sect and subject to a long process of revision.
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bulk of the narration. The story contains mgur, songs,
attributed to Vairocana himself in which he expresses his va-
rious feelings, now exaltation for the discovery of truth, now
dejection for the unfortunate events which he had to suffer.
But the central point of the tale consists in the story of
the persecution of Vairocana by the Indian pandits. When
the book was revised it would have been unwise to iden-
tify them with Kamalasila, but the fact is undeniable
that the hostility of the Indians against Vairocana, and
chiefly their bitterness because in spite of his travels in
India he had spread in Tibet heretical and false opinions,
represent a leitmotif in the literature dealing with him.
All this shows therefore that Vairocana did not follow
the orthodox views and that the tradition was on this point
so authoritative and general that later diaskeuastes could
not cancel the record of his inclinations.

Moreover we know that he was connected, just as was
Myan Tin ne adsin, with Vimalamitra who had a greater in-
fluence on Tibet than is generally believed; he and Myan Tin
1e adsin belonged to the same trend of thought as Vimala
whose name, as a translator, occurs so frequently in the
rNin ma rgyud abum; a small treatise written by him is
preserved in the bsTan agyur (dbu ma, Ki, p.6,b,1). It
is introduced as Mi rtog pai sgom don (avikalpa-
bhavana-artha but the title, as we deduce from
the first verse, was: Cig car ajug pa mi rtog pal
bsgom don that is: Yugapat (or sakrt)—pra-
vesa—avikalpa-bhdvand-artha; the book there-
fore explains views similar to those of Ch’an, the cig
car ajug pa as opposed tothe rim kyis ajug pa.

Its main purpose is to teach how those who want
to obtain quickly the omniscience should meditate on the
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meditation of non-subjective representation (nirvikal-
pasamiadhi).

It centres, in its very beginning, on Zi gnas, $a-
matha and lhag mt’on, vipasyana which are
taken the one positively and the other negatively. In fact
in §amatha mind does not take hold on the characters of
things as if they were real (mts’an ma la mi gnas):
in vipaS§yana these characters do not come to exi-
stence (mts’an ma mi skye ba).

In vipasyana there is no character from which
mind should be separated (mts’an ma dan yan
ma bral) and no character of things to be sup-
pressed (mts’an ma mi agag pa). Therefore,
the first is dnos poi mt’a’, bhavanta, the
end of existence: the second does not.admit even of the
bhavanta (dnos poi mt’a’ ma lhun pa).

In them all forms of samadhi are included; the
person abiding in them can be compared with a man in-
side a glass pavilion who can see clearly whatever is inside
and outside. Both of them presuppose an accumulation
(ts’ogs, sambhiara) of preparatory and concomi-
tant exercises or requisites such as yogic practices, dsa-
na, pranayama, avoidance of forbidden food, fami-
liarity with holy persons, learning (knowledge of the
scriptures), succint non-erroneous meditation on reality,
evocation of the Tathagata, etc., elimination of depression
and frivolity etc. Then, subjecting to investigation the
various notions concerning the different components of
the human personality, one should realize that everything
is devoid of any essence, ab aeterno. Here, after this intro-
duction which has little if any relation to that which is
going to follow, the essential discussion starts.
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It is mainly based upon the Madhyamika in so far
as there is neither samsara to be abandoned nor nir-
vana to be realized, the acme of the process transcending
all sorts of subjective representation; by non-accumulation
one meditates on and abides in reality; thus the various
mental streams are no longer in agitation. Then one enters
the state of non-representation, nirvikalpa, which is
beyond the ripple of imagination (prapafica). This
stage transcends the material sphere (zugs, riapa)
and is the dhyana of supreme gnosis, because, discri-
minating by means of gnosis ($es rab), one does not
perceive any essence of things. But then, quite abrup-
tly, a passage begins which looks like a short summary
of Bhavanakrama § 13 (when there is no joy in
that samadhi, meditation on the advantages of that
is recommended; when depression begins, meditation on the
qualities of the Buddha, etc., against frivolity, non-eternity
up to anabhoga; then conjunction of Samatha
and vipadyana; the yogin should go on meditating
in this way until he can, and, if mind and body are
tired, he should reflect that all wordly things are like a
mock-show, a mirage, etc. Then meditation on nirvi-
kalpajiiina starts again. Thus one realizes that in rea-
lity nothing exists and then one transcends affirmation
and negation, apavada and samiaropa; in this
nirvikalpabhdavani conditioned and uncondition-
ed elements (samskrta and asamskrta), the
Bodhicittotpada, the meditation of path, etc. are included
because, as the Prajiidparamita says, ‘‘non-perception
(anupalambha) is the path”, (Madhyamika, Praj-
fiaparamita, identity and immobility (mi yyo ba) of
mind, supreme morality, forsaking of signs, vision of
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absolute, Dharmata, self-intelligence or consciousness ran

rig). This immediate entrance is not in contradiction

with the sitras. In fact they teach that no sign

exists, every sign being a wrong imposition of error; when

one does not abide in the two extremes (being and non-

being) or in the existence of signs of things, that is cause

of nirvana; on the contrary perception of signsis sam-

sar a; all those texts say that the immediate entrance into

the nirvikalpa is the supreme path to nirviana.

So we can attain a pure identity (s am at a), because wha-

tever we think to be a dharma is devoid of any cha-

racter and cannot be perceived; it is a state unshakable
(yyo med pa), unborn (skyes med pa), on which
mind cannot take hold (sems mi gnas). His autho-
rities are Nagarjuna, Aryadeva, Prajiia-
paramita, the Lankavatara, Vajracchedi-
ka, Vimalakirtinirdesa, the Vajrasamadhi
and also Haribhadra. The passage attributed to
Haribhadra says that he who realizes a single dharma as
the absolute, realizes all dharmas as being the absolute,
which by implication means that the dharmas exist,
while, on the other hand, the author argues that dharmas
do not exist; yet he adds, in order to adapt the passage
quoted to his argument, that this is said conventionally
(kun rdso b tu); but, from the real point of view noth-
ing can be said to exist, though conventionally we may
say that it exists.

Vimalamitra, quoting from the Ye $es snan bai
rgyan gyi m d o, urges that the progressive method
[11,a] is only valid for those who are mentally obscured
(rmons pa); real worship is there when no ideation ap-
pears concerning the true jewels [11,5-12,q].
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There is no need of any worship because true worship
is there when no notion of Buddha, Law and Community
does any longer arise; learning and explanation of texts is
useless just as a spark cannot dry up the ocean; all expla-
nations are mere error and truth transcends words; when
the absolute (dharmadhatu) is known, all dharmas
are known. Somebody objects, it is true, that one should
practice the six perfections, but the reply is found in the
statement of the Vajrasamadhi® that, when mind
rests unshakable on the void, this very state is the essence

1) The quotation of the Vajrasamadhisd@tra, some expressions
of which have sometimes great resemblance to those of the taoists, is impor-
tant because, as pointed out by prof. Demiéville, the authenticity of this book
has been questioned also in China. The quotations from this text by Vimala
are two: bsTan agyur, vol. Kip. 9, bsam %zin mod pa med na, ldan
du mi skye ste|yan dag pa ji lta ba bzin du mi yyo ba’o
| de ni t’eg pa c’en po’o %es so. ‘If there is no thinking,
no breaking out is originated (there being nothing which can flash after a long
practice), reality does not movein its very essence; this is called Mahayana
This corresponds, though the correspondence is not literal, to Ch. Ta. n. 273,
p- 366, c,1. 22. “ If thereis no thinking, then there is no birth nor destruction'

reality does not break out. This is called Mahayéna >’ % ““ ,u‘ ',_'_}\ HIJ

L
i A P o AR 2 FROK SR
In the second passage p. 9 it is said: sems ston pa did du
miyyona, p’arol tu p’yin pa drug adusso”. ‘“ When
mind in voidness does not shake, the six perfections are collected *“ which
corresponds literally to Ch. p. 367 a, 1. 14 ““ mind void not moving collects

o N .
the six paramita ” DZE N A E] 2= oy ‘()i % %: Vimalamitra was
an Indian, but he spent many years in Tibet; he may have taken the
Vajarasamadhisatra with him from India or he may also have
had access to the Tibetan translation from the Chinese which is list-
ed in the 1Dan kar catalogue among the books translated from Chinese.
LALOU, n. 254. The fact that one passage does not correspond exactly with
the Chinese text, that in that very sentence some words of the Chinese are
missing and specially that the small treatise of Vimala is said in the colophon
to have been translated from a sanskrit original would suggest that a sanskrit
text of the Vajrasamadhisatra existed: otherwise, we should think
that Vimala came in Tibet across the Tibetan version of the same book, or in
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of all paramitas; liberality etc. is practiced also
by the heretics, and, being based on the assumption that
there are things endowed of certain characters, it cannot
lead to liberation from samsara [13,a]. Recitation
of texts is also of small utility. Nor can it be argued
that if we practice the nirvikalpa method, the
ecstasy devoid of any mental participation, there is no
way (updya) to benefit living creatures, which, as the
scriptures say, is the aim of the Buddha, to lead them to
nirvana. Infact also in this case the reply is found
in the Prajiiaparamita that when a Bodhisattva
practices gnosis he is in a condition to lead people to
spiritual ripeness.

Nor can it be said that in this nirvikalpa there
is no possibility of confession of one’s own sins, because
the very intuition of reality of mind, of which so often
we spoke, is the best confession. This method is the only
one which can lead men to salvation tbrough a short cut
as it were.

The impression which we have on reading the book of
Vimalamitra is that is consists of two portions which do
not cohere. The book is stated to explain the immediate
path, so that one may quickly reach truth, but it is intro-
duced by a part which has little to do with the very bulk
of the book and in some sentences as we saw, is nothing

China across the Chinese, retranslated some passages into Sanskrit and inserted
them into his booklet.

Among the authorities quoted there is a book, a satra , called: §in
t’an va gai mdo. This title is to my mind a transcription from the
Chinese though I am unable to find its original.

If it is so, it shows that Vimalamitra came across this book in Tibet
or in China and could not refer to any Sanskrit original. That Vimala after
Tibet visited China is confirmed by Blue Annals, I, p. 192,
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but a summary of the Bhavanakrama itself. I am
inclined to think that the treatise has been interpolated in
later times and rather clumsily in order to agree with ortho-
doxy. But its aim, opposing as it does the two methods,
and insisting on nirvikalpasamadhi, is to esta-
blish the superiority of the immediate entrance sakrt-
krama; only this part, and the criticism there contained
of the progressive path is to my mind the original one.
In it we find the same doctrinal atmosphere in which brea-
thes the Vairocana of our rNam t’ar. But this biogra-
phy gives also further details and places Vairocana in the
school of the Chinese; in fact after having spent some time
in Ts’a ba ron where he became the master of a famous
rDsogs c’en teacher, ¥ Yu sgra, and after coming to know that
Vimalamitra had arrived in Tibet, he went to China; there
he went from master to master to ask for instructions.
The names of these masters are fictitious, they have noth-
ing Chinese in them, and are incorrect transcriptions of
Sanskrit names; but some of them are a reminiscence of
Bodhidharma. Other masters are called Hva $an, but what
is of real interest to us is this connection of Vairocana
with Chinese Buddhism and with Vimalamitra on which
the biography insists so diffusely.

This tact and his being recognized as a great master of
the rDsogs c’en sect, excludes him, as his legend certainly
proves, from any connection with Kamalaéila.

Now we may ask: is there in the Tibetan tradition
some trace of the literary activities, if any, of those per-
sons who, we are told, participated in the debate? In
the section sNa ts’ogs of the bsTan agyur, contain-
ing the works of the Tibetan authors mentioned in some
old catalogues or some anonymous but reliable (bzan
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p o) books (see Cordier, Cat., p. 491 and p. 495), we find
a few treatises of various length which are attributed to
some of the personages we met in the course of our study,
K’ri sron lde btsan, dPal dbyans, Vairocana, dPal brtsegs.

I will come back to these texts in a study I am pre-
paring on the rDsogs c’en, but I think it is useful to resume
here briefly their main contents.

K’ri sron lde btsan.
(bKa’ yan dag pai ts’ad ma las mdo btus
pa? bsTan agyur, Tohoku Cat. n. 4352, Co, p. 173)

Invocation to various gods, praise of Dharmasantighosa
born in K’a ga sa ra na?, the Bhiksu Mahayana (t’eg
pa c’en po) of Zahor.

Without praising the doctrine (gtsug lag) of the
gods of the people (ajig rten kyi lha) and in spite
of the harm which they did, he does not feel hatred for
them, but he extols Buddhism, the doctrine which avoids
sacrifices. Then, the four nyaya of the Samdhi-
nirmocana (Lamotte, . 262) are explained at length
so as to represent the real contents of the book.

I. Itos pai rigs pa, apeksa-nyiya (p.175,a-
178,a) concerning adu byed (s amskara) external
and internal and vyavahiara; discussion on the

1) It is quoted also in the IDan kar catalogue, LALOU, n. 723.

2) This peculiar form of the name of Santaraksita is quoted also by Ta-
ranatha (SCHIEFNER’s transl. p. 213) who explains it as one of the many names
of the writer, assumed after the initiations.

According to the tradition Santaraksita was born in Zahor in Bengal.

TPS, p. 736. K’agasarana (= Khagaéarana: * the refuge of birds’) cannot be
traced to any name of known locality.
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various aspects of causality, intermingling of causation,
causes, hetu (six), conditions, pratyaya (five), result
phala, quotations of Karmavibhanga,Mai-
ju§ribuddhaksetravytihdalamkara (Téhoku
Cat., n. 59).

II. bya ba byed pai rigs. kriya-kadrana-—
nyaya (Lamotte proposes: krtakarana), p. 178, a-
178, b.

Causes and conditions which assure the attainment of
the dharmas their arrangement, and their activity
after birth.

III. gtan ts’igs sgrub pai rigs (in the text
of Samdhinirmocana, p. 155, 7a at’ad pas
sgrub, upapatti-nyaya, (p.178,b); causes and con-
ditions by which the sense of the things held, preached, and
said is proved and made properly known (gtan ts’igs
sgrub pai rigs pai mts’an fiid la dam
bcas $in bstan te smra bai don sgrub
pa dan yan dag par $es par bya bai p’yir
rgyur gyur pa dan rkyen du agyur pa adi
dag; this is explained from p. 178, b, 1. 4 up to p. 182, a,
1. 1); affirmative and negative assumption, samaropa
and apavada, four kinds of each, 179, b-180, various
questions on eternity, non-eternity, being, non-being etc.
the five vadalamkara expounded by Aciarya
Asanga, 18l,b. (Abhidharmasamuccaya
ed. Pralhad Pradhan, p. 105 knows of six vadalam-
kara).

Division (as in SN, p. 263 ff.) in A) pure (five) and B)
impure (seven) characteristics or signs (MV. CC. 1-12);
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A.

1) pratyaksa—-pariduddha-laksana,
p- 182,a-186,a b,

2) anumana-pariSuddha-Jaksana, p. 182-
187 b.

3) svajatiya—-drstantopasamhara—-lak-
sana, 187,6b-188,5b.

4) parinispanna-laksana(yon su gregs
pa) ?, 188,5-189, a.

5) suvi§uddhiagamopade§a-laksana,
189, a-192, b.

Means of knowledge, ts’ad ma, pramiana: per-
ception, pratyaksa; inference, anumana; autho-
rity, agama — 192,b: but they also should be veri-
fied by the aforesaid five laksana, dctailed discussion
and application of pratyaksa, 193,a-195,a, anu-
mana 195,a-197,a, agama 197,a-197,b.

B.
apari§uddha-nyaya (here gtan ts’igs
for rigs).
1) tadanya-sarapyopalabdhi-laksa-

2) vairipya..........

3) sarvasariipya
4) sarvavairﬁpya

ooooooooooooo

5) anyajatiya—drstintopasamhara-lak-
sana (but text ran bzin gyi rigs dan mt’un
for: gZan rigs.

1) For the meanings here implied see the transl. of Prof. Lamotte.
2) In the sense of yons su grub pa of SN.
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0) aparinispanna-laksana (but text wrongly
yons su gregs [for: yons su ma gregs)

7)) avisuddhagamopade§a—laksana (lus
rnam par ma dag pa bstan: lus evidently
a mistake for 1lun).

Detailed discussion 197, b-202.

IV. dharmata—-nyaya concerning the absolute.

P. 202, b-204, b whether the Tathagatas are born or not
there is a dbarmata and a sphere of the Absolute
where all things abide.

10 kinds of satya, truth:

kun rdsob samvrtti conventional

don dam paramartha true, absolute

mts’an iid laksana characteristic, sign

rnam par vibhakti distinction
dbye ba

nes par rtog nirapana definition

dnos po vastu thing

nus pa samarthya capacity

zad pa dan ksayanutpat- kuowledge of destruc-
mi skyes ti—-jfidna tion and non-origi-
pai Ses nation of things

lam la ajug margavatara- knowledge by which
pai Ses jiidna one enters the path

de biin gSegs tathagata—jna- origination of the
pa ye Ses nodaya knowledge of the Ta-
kun abyun thagata

Qualities or advantages of knowing all these things as
they have been explained (204 b).
1) fulfllment of pure qualities
2) no defilement by the impurities
3) possession of benefits.
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Vailirocana

(Tohoku Cat. n. 4353. Co, p.203,5-209,b.)

Ser siin agrel pa snags su agrel pa-
but in the colophon: a) Srisimhas mdsad pai
agrel pa mdo las snags su bai ro ca nai
don du bgol (sic)bai ts’ig iun la don c’e
ba gsal bai sgron ma.

b) slob dpon bai ro ca nas rgyal po
k’ri sron lde btsan la mts’an mai c’os
spyod la dregs pa skyes pai dus su bu
dan bcas la agrel pa adi gnan no.

This commentary ‘‘ which is a lamp illuminating the
great sense contained in a few words *’ was therefore made
by Srisimha and was explained in the shape of for-
mulae taken from the siitra for the sake of Vairocana, and
Vairocana presented it to the king and his son when an
intense desire for the practice of the supreme Law was
born in K’ri sron lde btsan.

So we read in the colophon of D which is a little dif-
ferent from that of Peking and sNar t’an (Cordier, Cat., ITI,
p- 489, n. 9); Sarisimha, Peking and sNar t’an editions, is
evidently a mistake for Srisimha. This was then the
author of the commentary and Vairocana was not the
author but gave it (gnan in D; in N snan which
does not make sense here) to the king.

In the catalogue of Buston we find only (vol. ya. p. 207a):
slob dpon bai ro tsa na ra k3i tas rgyal

1) He appears as a translator in some of the colophons of the Tantras

included in the NG. Cf. PT, t’a, p. 15, and specially PTY passim, and the
Biography of Vairocana.
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po la gnan ba don gsal bai sgron ma, “the
lamp illuminating the sense, given by Vairocanaraksita the
Acarya to the king .

This explanation in formulae taken from the sitra
(mdo las snags su bkrol ba adi) should be
taught to outstanding people not to the logicians (rtog
ge == tarkika)?. The various sentences (evam
maya srutam) “so I have heard > are explained
according to their exoteric, esoteric and secret mean-
ings (p’yi man gsan ba successively); e.g. the
Peak of the Vulture exoterically is a hillock near Ra-
jagrha, esoterically is the Akanistha, in the secret
sense is intelligence, (rig pa), bodhicitta. So also
the assembly of the listeners exoterically is that of the
ddikarmakikas, the beginners, esoterically it refers
to the sambhogakaya of the pancakula,
the holy pentad; in the secret sense to the essence
of the gnosis of the self-knowledge. The dharmas
exoterically are the ten kuéalapatha etc. the ten
moral rules, the ten virtues to be followed, esoterically the
dharmas of Mahayana, in the secret sense intellection of
intelligence, rig pa ye Ses; basic teaching is anupa-
lambha ie. that there is no object for mind, voidness,
§iinyata, of the five skandhas, constituents of the
phenomenical personality; example: ripa=g8inya,
§inya=ripa: the nirvanic dharmas also are
§anya; no birth, no old age, no death, therefore no
pain, no defilement (208, @), no experience of things in
samsira, no reason to take hold of the path to nirvana,
no need to exert oneself for the path and the stages of

1) Here a reference may be found to Kamalaéila and his supporters with
whom, as we saw, Vairocana was not on good terms.
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the Bodhisattva. The only help is prajiaparamita:
in intelligence there are no blemishes; it transcends all
erroneous ideations: nirvana is the non-existence of
a knowledge having as support the world; all that is con-
densed in themantraof the Prajiaparami-

tahrdaya.

Rin po c’e rtsod pai ak’or lo
(Tohoku Cat. 4354. Co, p. 209, b)

It is a treatise written on the lines of a stdtra: the
king K’ri sron lde btsan asks some questions and Vairo-
cana replies to them. The king rendered homage to Vai-
rocana for seven days. The rtsod pai ak’or lo origi-
nated in Urgyan, Uddiyana, Swat, where it was revealed
by the Sel gyi k’yeu c’un?; prophecy of times when
much debating (rtsod) will take place; then this rTsod

pai ak’or lo will be needed. It is articulated on
the foilowing members:

thesis dam bca’ pratijfia
reason gtan ts’igs hetu
example dpe drstanta
probandum bsgrub bya sidhya

Both the dharmas of the Vehicle of ninefold progres-
sion (from Anu-to Ati yoga) and thesubject, c’os
can, dbarwin are devoid of any essence (dam
bca’, thesis)? because they are knowable (gtan

1) See above p. 56.

2) Because the notion of duality is only denomination.
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ts’igs, reason)® like the moon reflected on the water
(dpe, example)?.

The probandum, grub par bya, sa-
dhya, is: dharma—ta i.e. dharmas, things that ap-
pear as form, matter and ta, i.e. immaterial, that is
dharma-kaya (=c’os) and jiianakaya intellection-
body (= td). As to vyapti, absolute concomitance,
just as the sesamum seed is pervaded by oil, so also body
and intellection are not distinct; dharmas and dhar-
mata, the relative and the absolute are not distingui-
shable just as water and the image of the moon reflected
on it cannot be distinguished.

In a debate three things should be distinguished: a basis;
a path, a result (gZi, lam, abras bu) to which cor-
respond an external debate, an internal debate, a secret
debate always being referred (these three) to ak’rul,
bhranti, error, which is actuated by nescience. Fur-
ther division: there is a basis (g Zi) which appears as a
fourfold error,

body
according as it Yword
refers to spirit

objects (y ul)

Error is caused by nescience which prevents us from
understanding the self-shining nature of body, the purity
of word, the self-shining nature of spirit, infinite as space,
the unobstructed luminous essence of objects; it causes the

1) Object of mind, blo, while the Dharmakaya cannot be so; eve-
rything (dharmas of the nine Vehicles) is mind and mind is everything, because
everything is namable.

2) The non-existent appears as existent: here the analogous example being
dharmakaya.
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real to appear as unreal just as a rope falsely perceived as
a snake; if that reality were not ab aeterno pure, but erro-
neous, the notion of error being so unrelated would then
be impossible; but in fact error and non-error cannot be
postulated and error is falsely assumed by mind.

Then it is explained how this error arises concerning the
four things above said. The same as regards the fruits of
the error divided into the four groups above mentioned and
their varieties; f. i. different kinds of bodies, disease, plea-
sure and pain, mountains, trees etc. Necessity of uprooting
these errors according to the rDsogs c¢’en; if they
are not eliminated no realization is possible. Difference
between the cosmos, the bhajanaloka, the recep-
tacle etc. (non-intelligent), and the s att v a-(intelligent)-
loka. Ab aeterno there exists a great light, unimpeded
appearance of the five luminous colours; in spite of their
luminosity these are not intelligent, and constitute the
(five) qualities of the body. Since they were non-intel-
ligent in the beginning, now also they are non-intelligent;
(on the contrary) the internal world, the world of beings,
the sattvaloka is intelligence, luminous, unshakable,
unchangeable, the five qualities of the great purifications
(sans rgyas c’e bai yon tan). But the essence
of body and intelligence is identical though their charac-
ters appear as different. Different vehicles have been prea-
ched according to the different minds of the listeners; but
we can state briefly that there are only three Vehicles;
a) that which determines the characters of the condi-
tioned existence, samskrta, b) that of the rDsogs
¢’ en and c) that of the secret mantras, gSan snags,
of the unchangeable diamond - fruit; as regards the last
(p- 216 a) one, in the Universal basis (kun g#i=3alaya),
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which can be compared with the greatspace, there isidentity
of the Buddha and of the creatures, realization and non-
rcalization, happiness and grief, samsara and nir-
vana; it is beyond any verbal expression.

As regards the nature of the self-created essence (r an
bzZin lhun grub no bo), the distinction between
realization (r t o g s) and non-realization arises; when there
is realization, there is Buddhahood. When there is no
realization, there is the condition of a being, distinction
between happiness and sorrow, samsara and nir-
vana arise; Buddhabood and the condition of defile-
ments of body word, spirit, objects are examined; the
elimination of the defilements leads to Buddhahood (= pu-
rification, fourfold, of body, word, spirit, object and,
besides that, the nature of Buddha, sans rgyas no
bo (p. 215,b): but here sans rgyas should be
taken in its etymological sense: purification sku yi
Hon mons sans na yid bZin skur rgyas
(p. 216, a); when the infections have been purified, (there
is) amplification in a body (having) the essence of mind;
the body is then purified as essential body, word as an
echo, spirit as the great intellective gnosis, object as the
great mandala; the plerosis, without rest of body,
word, spirit, object is the rDsogs c’en.

Effortlessness, spontaneity (lhun gyis grub, ana-
bhoga), p. 217,a; definition: ¢’ os fnid rtsol ba
kun dan bral bas na-ma bcos lhun gyi
mts’an dan ldan), as regards:

a) basis (g Zi) this basis being twofold: 1) of all viz.
Absolute, dharmata, 2) of one’s own essence;
b) path viz. 1). downwards ¥ =: error (ak’rul) =

1) I think that here in these sentences yas and mas should be inverted.
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union with coarse and subtle things, materiality; 2) up-
wards = reversion (1d o g), union with the unique essence
of the three bodies.
c) fruit=1) sambbogakiaya 2) nirvana.
Again:
effortlessness as regards origination:
a) basis (g z1i)
b) essence (ran b Zin)
c¢) ability (rtsal, brtsal)
d) name (min).
Or, in more detail:
a) as regards activity in basis; five points:
1) basis of basis
2) essence '
3) spirit
4) word
5) object.
géi =dharmata, space, immutability
b) As regards essence:
1) essence of body
2) ”  of intellection
3) ”  of non-duality of body and intellection
4) ”  of word
5) ”  of objects
Explanation of rafn h%in lhun grub , effortles-
sness of essence; r an — essence of dharma-body, nature
of intellection, nature of non-duality of body and intel-
lection; bZin = essence of dharma-body and mandala;
lhun, dharmata, transcending all striving, pure spon-
taneity, privation of all characteristics; g rub = sponta-
neous, causeless flashing of the Dharma-body in one’s own
intelligence, ran rig. If this effortlessness is not known
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there is no possibility of realizing the C’0os sku, dhar-
ma-body.

¢) As regards effortlessness of ability, rtsal, three
topics: 1) ability of body, 2) ability of intellection,
3) ability concerning non-duality of the two.

1) ability of body: various ornaments such as rings
etc. or mandala of five colours or celestial palaces,
vimana of five jewels

2) ability of intellection, y e § es, which investi-
gates, or determines, or settles

3) ability concerning non-duality of body and in-
tellection; the three above mentioned operations of mn.ind
concerning the appearance of the five colours, subject, ob-
ject, non-duality of body and intellection; realization is the
only cause of the condition of Buddha (sans rgyas,
as before), the great fruit; non-realization is the only
cause of samsar a; subject is error concerning the
path, then pain arises and no Buddhahood is possible; if
there is no subject the five poisons are eliminated.

In the great yoga, there is no distinction between
the five intellections and the five poisons; being beyond
elimination of the five poisons it does not know of
any means intended to strive for (rtsal) the five intel-
lections (ye 3es)?. Being beyond the mandala of the
five elements (i.e. actuated existence) there is no need to
strive for the mandala of the mother and son (realization
of primeval synthesis, see below p. 127-8).

d) As regards name:

1) external name: essentially the five colours are
devoid of name; concerning that which has no name, names
are assumed as regards space, elements, etc.

1) Because it is the full realization of transcendental reality.
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2) internal name: the great brilliancy of the depth
is in its nature devoid of names, but in the triple wheel
of existence (ak’or lo), mind is agitated and names are
imposed on what has no name and the error of name
arises, such as five limbs, five senses, five ambrosias, five
diseases etc.

3) secret name: dark is the gnosis which by some
means wants to determine one’s own secret, or to split
asunder one’s own head, or to take hold of one’s own
prison V; if one does not find a guru one will always
remain in darkness.

From beginningless time (p. 219,a) there is a triple
mirror: a) the absolute, dharmata, mirror of mean-
ing: b)) dharmakaya, body of the dharmas, mirror
of self-light: ¢) kun g#i, alaya, all-foundation or
mirror of mind; in these mirrors the light of phenomenal
appearance arises. That is:

a) there is no character of things and the coloured
sphere (d by ins) does not exist; it is beyond words and
mind— but this does not mean that it does not exist?, the
basis (g#i) of nirvanais there, the basis of the Buddha-
sambhogakaya is there; so also the physical and intel-
ligent cosmos (bhédjana and sattvaloka); it is the
pleroma of everything: splendent but with no essence and
no designation.

b) from beginningless time there is not even the name
of Buddha or beings, samsira and nirvana, birth,
old age, disease, death, sunrise and sunset, white and red
colour. In the triple mirror there appears the triple cha-

1) That is with pure rational and dialectical methods to attain rea-
lity.

2 On the contrary sarva — i.e. everything from it is derived.
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racter of (add: body); the triple character of word; the
triple character of spirit; the triple character of object.

«) In the light of the mirror of the absolute, Dhar-
matd, the body is not perceived, but it rests (bZugs) as
body of the Dharma; word unshakable rests unshakable
word; spirit self-brilliant rests in non-representation: object
rests as object of the space of Asolute, Dharmati; so the
Dharmakaya shines in the mirror of self-brilliancy.

B) In the mirror of self-light, body of the dharmas,
the body rests as sambhogakaya, the word rests
as a state of echo-like word, spirit rests in wind-like
(? skyi bser) spirit, object rests in the form of a bodily
effort; if in the spirit infatuation and drowsiness arise, on
account of former errors, one is not conscious of it, and
therefore not recognizing the dharma-body, the qualities
of this one turn into defects, and the error increases, dua-
lity, passions, diseases; all that happens because one does
not know that it is an infatuation or a drowsiness of
ones’own intelligence.

v) In the mirror of mind, the alaya:

1) thought (s ems) shines forth as mind, yid

2) thought shines forth as realization, rtogs

3) thought shines forth as great intellection, ye Ses.
As regards thought (sems) (221,a) many distinctions f.i.

a) mar ldan — downwards: bad form of existence

b) yar ldan upwards: three heavens.

c¢) possessed of doubt, unable of efficiency — in this
world grief; no fruit in the other.

As regards intellection four distinctions viz. according
as it is related to body, word, spirit, object.

Habit-energies of previous existences, vasana and
five poisons; their mechanism. When by the great bril-

[135]



G. TUCCI

liancy blemishes are eliminated the five poisons are purified
and intellection develops.

But the essence of the great brilliancy of the depth
(gtin gsal) is reached without meditation, without
effort: it is complete negation.

Dharmakiaya, though being inexpressible, is sym-
bolized by words: that is Kun tu bzan po, who may
be considered under three different aspects of different
materialization (p’ra rags):

1) dByins kun tu bzan po, unchanging, real
dharmakaiaya, self-luminous, not illuminating others,
in the sphere (dbyins) which has no limits and no
centre.

2) Zer kyi kun tu bzan po; in the very
Dharm akiya, self-shining, unmoved, a ray of light
(z er) flickers, a subtle part of the intellection (ye §es)
flickers which becomes coarser and coarser — and it ex-
teriorizes itself and assumes a name; it shines forth
as something external and internal (bhajana and
sattvaloka) which appears when the self-created
essence is not known; but external and internal are only
the great brilliancy of the depth self-Illuminating ¥ (222, b)
and that ray of light being only a drop? of dharma-
kaya it has no spatial relation.

3) sPrul pai kun tu bzan po-; when in
the unshaken essence of the dharmakaya the ray
of light (zer) is perceived, the magic epiphany arises:
the five colours get a name and the error consisting in
the assumption of an external world arises, the five bril-
liancies get a name and the error consisting in the assump-

1) That is, it appears but just as a mere potentiality.
2) Which is going to play a great role in the dogmatics of the rDsogs c’en.
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tion of a world of living beings arises and on account of the
fact that by nescience one ignores that body and intellec-
tion (ye Ses) are not a duality, there arises the other
error which consists in taking as a duality what is a
mere identity: and so the various forms of existence,
the six forms of destiny (sad gati) arise.

The way of origination of the origin (byun bai-
byun lugs):

a) how the attribute (yon tan) of mother as
regards the dharmata arises.

b) how the attribute of son as regards the dhar-
mata arises

¢) how the attribute of non-duality of mother and
son arises (as moon in the water):

Again, how the denominations of intellection (ye S$es),
thought (s ems) and thing (dnios po, vastu) arise
(224 a)

Three abodes:

a) Dharmakiaya, sky unobstructed, infinite,
unchangeable, unmovable.

b) Sambhogakaiaya, non-designed mandala, of
brilliant colour, like a rainbow, unchangeable, palace of
the Dharma, the absolute, unlimited

¢) Nirmanakaya, mandala of the five elements.

dPal brtsegs
(ITa bai rim pa, Téhoku Cat. n. 4356, Co, p. 236, b)

Everything is a vibration or undulation (klon, drm i)
of that matrix which is the bodhi; in the coiled lotus the
self-representation (ran gi rtog), viz. the essential puri-
ty, is overcome by a mountain of dirt; by different condi-
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tions depending on each individual series, there appear
wrong appearances: there are appearances of a person, of
a heretic, the six kinds of existence, the opposite views
of eternity and annihilation (rtag, c’ad).......

Whatever appearance is seen (as being) outside mind
(as it were really existent) in not real. To a person hit
by representation, a mock show as it were, in the form of
(something) inside or outside, appears and the empires of
imagination (brtags) and denominations (brda) arise;
(different kinds of heretics according as they conceive
the notion of cause: no cause, God,svabhidva, every-
thing is created by the force of its nature, atoms, dram-

bhavada i.e. the effect is a new thing as compared
with the cause, etc.).

In Buddhism various trends:

Satra

Vaibhisa — (bye brag)

Srivaka

Pratyekabuddhas

mTs’an id Logic

dBu ma Madhyamika
Kriya
Upayoga

"Yoga

Tantra
and

Mahiyoga
Mantra yoe

Anuyoga
Atiyoga

Each trend is higher than the preceding one, the acme
being the Atiyoga which transcends being or non-being
(bden giiis); it is gnosis devoid of any spacial limita-
tion; it is self-appearance and self-origination of everyth-
ing, ab aeterno privation of the two representations (of
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subject and object). neither identity nor diversity, beyond
words and definition, not an object of perception(d migs),
or of meditation. It is the object of knowledge of the
person who is himself a mock show, but not of the Bud-
dha; it is beyond good and evil; no action, no gift, no
ritual are therefore needed. °‘ Since good actions are a
distraction (gyen = viksepa) what is the use to
say that one should not commit sin?”’ (p. 238, a). When
the eight dharmas are neither abandoned nor accepted and
nowhere defilements arise, this is a sign that one is march-
ing towards the stage (of the Buddha).

dPal brtsegs
(gSun rab rin po c’e gtam rgyud dan §a
kyai rabs rgyud; Téhoku n. 4357, Co, p. 239 a-377)

This is an anthology from many Mahayana-siitras inten-
ded to explain the paramitas, the various forms of
existence, passage from death to rebirth (samkranti).
the qualities and attributes of the Bodhisattva and the
Buddha, the vow to attain Enlightenment, the practice
to be followed by the Bodhisattva on his way to Enligh-
tenment, the body of the Buddha (= a non-hody). Doc-
trinally the treatise follows the point of view expounded
in the various texts; Lankavatara, Prajnapa-
ramiti, Ratnamegha, Gandavyiha, Ka-
randavyiha, Mahamegha, Sagarana-
gardajapariprccha, Vinaya (from which the
genealogy of the Sakyas is taken, p. 365 ff.), Pra-
tibhanamatipariprccha,Uda anavatsa-
riajapariprccha, Trayastriméaparivar-
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ta, Astamandalaka, Anaksarakaran-
daka, Dharmaskandha, Bhaisajyaguru,
Dharmarthavibhanga, Bhavasamkranti,
Jayamati, Vajramandanimadhidrani, Ye
Yes snan bai rgyan, Sarvadharmaguna-
vyiharaja, De bzin g3egs pa skye ba
abyun ba, Saddharmapundarika, Nam
mk’ai spyan, Sans rgyas bdun gyi smon
lam, Madjudribuddhaksetravyahialam-
kara, Maitreyamahasimhanada, Su-
bahuparipreccha, Karmavibhanga, Ta-
thagatagunajfianacintyavigsayavataranir-
desa, Srimaladevi, Vinayavini§cayopa-
liparipreccha, Srigupta.

The author puts very little of his own in this treatise,
except the connecting links between the various quota-
tions. The book is therefore a useful synopsis of Mahayéna
Buddhism, quite in agreement with the point of view of
Kamalaéila; reference is made to a passage of the Vi-
malakirtinirdes$a according to (p. 260,b) which,
means, upaya, without gnosis, prajna, gnosis
without means are mere bondage (p. or 261, b) and to ano-
ther of the Lankavatara (text, p. 55) not quoted
by Kamaladila in his Bhavanakrama in
which the statement is contained that the purification of
the mental continuum and its representations which con-
stitute what we call an individual cannot be realized sud-
denly yugapat,cig car, but progressively kra-
mavrttyd; kramavrttya, mahamate,
svacittadrsyadhara visudhyati na yu-
gapat tadyatha amraphalani kramadah
pacyante na yugapat.
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The other works which are attributed to dPal brtsegs,
i.e. Tohoku n. 4362 and 4363 C’os kyirnam grans
kyi brjed byan and C’0os kyirnam grans,
Jo, 231 b-289 a, and 289 a-294 b, are mere catalogues of
the fundamental terms and notions of Buddhism with a
brief explanation. They agree with the usual treatment
of the subject in any Abhidharma treatise.

dPal dbyans (Srighosa)

Some small treatises under his name are included in
the bsTan agyur, vol. no, Téhoku Cat. n. 4446-51:
T’ugs kyi sgron ma, 1Ta ba yan dag
sgron ma, mT’ai mun sel sgron ma,
T’abs $es sgron ma, rNal abyor spyod
pai lugs nes pai don la ji bZin sgom
t’abs kyi sgron ma, ITa ba rin c’en
sgron ma, and in vol. co, n. 4355, a letter to the Tibetan
king and subjects gCes pa bsdus pai ap’rin
yig bod rje abans la brdsans pa. The
letter is written on the example of the two famous letters
attributed to Nagarjuna and directed to Kaniska p. 228 a
(Ka ni sa kala gsolbai ap’rin yig) and
bDe spyod bzan po (p. 228,b), the Bodhi-
sattvacarya, made by the Buddha for compassion
towards his mother, bSes $in mdsa’bai ap’rin
yig (Tohoku n.4182, Suhrllekha); Rin c’en
ap’ren ba, Ratnavali of Nagarjuna?, dPal
ap’ren mdo sde, that is, elementary books which
contain a summary of the doctrine for practical purposes,

1) Partly cdited by myself from a Nepalese ms. in JRAS. 1934, p- 307.
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in order to show the buddhist way of living without
entering into complicated dogmatical details.

The letter begins with an enumeration of the ten
moral actions, dge bcu, reference to which so often
appears in the first edicts of the kings concerning the
Buddhist Law and its propagation, the 16 mi c’os,
precepts to be followed by men (honour to monks and
Brahmins, uprightness, respect to parents, elders etc.
elimination of infections (kle §a) by means of gnosis,
victory over the four Maras etc.), the 10 practices according
to the Law (c’os spyod bzin) - quotation from
mGon po byams pas dbus mt’a’, Madhy-
antavibhanga of Maitreyanatha — the ten
paramitas. Then advice is given to the king to be
generous, to rely on kalyanamitras, good friends, to
protect the Law, not to introduce the svastika doctrine,
(i.e. Bon, yyun drun btsugs par ma dgons §ig
(228,a); he should not misbehave towards dGe slon, brah-
mins, parents, wives, sons etc. (229 a), but he should beh-
aveas a C’os kyi sbyin bdag a patron acting as
prescribed by the Law; even if he is angry he should ma-
ster himself and smile, he should rule over his enemies and
even if they offend him he should not give bad replies,
nobles (mdsans, see PR, p. 89) should be employed
at the job for which they are fit, soldiers dpa’ ba
(Ibid., p. 89) will lead the fight, honest and elderly men
will be given a place in the assembly (mdun sa, mistake
for adun sa, seeabove p. 50, n. 2); honest people should
be judges, Zal lce gcad, servants should be appoin-
ted as watchmen (mel ts e). Then the behaviour and
the practices and studies of the priests, dGe slon, novices,
dGe ts’ul, nuns, dGe slon ma, are described (232,a). Medi-
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tation on the impurity and unreality of wordly things fol-
lows; the idea of ¢‘I° and ‘my’ should disappear (233, a).
To obtain a human body is difficult; one should there-
fore avoid sins and since these derive from mind one
should observe the instructions §ik sa; necessity to
subdue mind.

Patience should be specially observed; the tri§arana,
the triple refuge in the Buddha, the Law, the community
and the vow for the benefit of other creatures and one-
self should be repeated three times, day and night, in front
of a temple, or a mc’od rten or an image (235,b). In
Tibet formerly they did not even know what a monk is but
His Majesty, the Bodhisattva (which seems to mean that
the king was already dead), K’ri sron lde btsan obtained
the holy Law and then the noble Lha btsan po developed
faith. An ordained monk who assumed the name dPal
dbyans, the accomplished reverend one, the tranquillity of
whose nobility was extreme and who had no rival in the
assembly of Tibet (bod kyi mdun sar, as before

for adun sar) composed this treatise.

I1Ta ba yan dag sgron ma,
(T6hoku, Cat., n. 4447, No, p. 383-384, a)

Reality is like space which can only be indicated
by words, but has no characteristics and is beyond
emanation (spros, prapafica); it transcends mind;
things are like a mirage, a mere appearance in which
there is nothing but void space. Things also appear, but
when we want to characterize them, we must resort to the
symbol of space because they are, like the latter, unsubstan-
tial. The supreme Vehicle is non-perception, transcendence
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of all emanations. By an instantaneous (cig car) under-
standing of the supreme truth, one transcends all relative
notions inherent in mind such as being and non-being; one
should exert oneself in the passive reception, effortlessness
(andbhoga); neither meditation nor thing tobe meditated
upon can he an object of perception (d m ig s); if one rea-
lizes that mind itself is nothing but the Absolute, Dhar-
mata, then the Absolute should not be meditated upon
somewhere else; thus also because reality is beyond time,
it is unborn, there are no contraries to meditation (vip a-
k s a) and no counteragents: one should avoid all efforts, re-
main in perfect indifference (bt an sii o m s); this in this
world is called conventionally meditation; then whatever
mental representations arise, they will spontaneously
cease to proceed, and spontaneously be appeased; without
any activity whatever they will be expelled ?.

mT’ai mun sel sgron ma

(Tohoku Cat. n. 4448, No, p. 384, a-384, b)

No dharma exists besides mind; the appearance of dhar-
mas is caused by error; everything is like a mocks how, it
cannot be the object of mental representation or of verbal
expression. There are no dharmas to be meditated upon;
mind itself is unborn; when reality is understood there is
no play of fictitious images (b c 0s). But one should not
abide in the non-existence of the characters of things, or
in the non-mental representation of them (this would be
upholding negation): samskdras (adu byed) are like
space: a meditation, dhyiana, born from them is faulty.

) Read bsal for gsal,
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T’abs $es sgron ma

(Tohoku Cat. n. 4449, No, p- 384, a-385, a)

Just as in the sky there appears the rainbow, but the
sky is pure identity (ro gcig), devoid of any distinction,
thus, though the bodies of the Buddhas are many, in the
sphere of the intellection (y e % es) there is pure identity
and no distinction; the essence of Buddha, and the nature
of the creatures is the same. Buddhas are a mayic appea-
rance of the intellection and the creatures are a mayic
appearance of false mental representations; though there
is a great difference between the two, in so far as both
are mayic appearances they are similar; when one has
recognized this similarity there is no need of some external
help to realize it. Thus compassion arises towards those
who are unaware of that and a method is taught which may
be useful to them through a mayic samadhi (rgyu
mai tin ne adsin); meditating on the nature of the
creature as standing nowhere and practicing sympathy,
one meditates by the mediating (t’ab s) samadhi of
the yogin: but in that mediating practice non-origination,
non-existence and mayic appearance of all dharmas should
always be present.

rNal abyor spyod pai lugs nes pai don
la ji bZin sgom t’abs kyi sgron ma,
(T6hoku 4450, Cat. No, p. 385 a-385 b)

What is the use of the yogic positions? All bodily actions
derive from the false representation of a body; but the
body in fact does not exist; body and mind are unborn,
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they have no foundation, like space: there is no reason to
speak either of the necessity of the existence of an object
of meditation or of its non-esistence.

ITa rin c’en sgron ma

(Tohoku 4451 Cat. No, p. 385, b-386, a).

All the various mental representations like existence,
release, cause and fruit arise from various mayic agencies:
but they do not exist and therefore their mental repre-
sentation also does not exist; since there is no subject
(c’0s can, dharmin) there are no dharmas. Dhar-
mas are unspeakable; but the notion also of non-existence
should be avoided by those who know.

Everything is like the visions seen in a dream which
disappear when one awakens: this refers to the defilements
as well as to the practice of the path. When one has
purified by means of the supreme gnosis the erronecous
mental representations (which are the reason for the appea-
rance of the creatures), then one realizes the Absolute,
Dharmakaiya, great accumulation of intellection (ye § es).
By the meditation on the characters primary and secondary
of the Buddha, one realizes the corporeal body which is an
accumulation of merit, Conjunction with ones’own mind
is the samadhi of gnosis; creatures thus are placed in
the Buddha; what is the use of the vow to be reborn in
the pure realms of the Buddha? Compassion is not grief
for the creatures: the characters of maya become self-
manifest, coessential with non-character and the sphere of
reality.

The same ideas are more widely explained inthe T’ u g s
kyi sgron ma, Téhoku Cat. n. 4446, p- 373, a-383. b.
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The self-originated intellection (p.373,b) is without external
limit or centre, is unshakable, brilliant, devoid of percep-
tion (adsin) and in it the various mental representations
arise, the intelligence is self-brilliant, non-dual; it contains
no form of external object, it is shining like a crystal.
The yoga transcends all ideas of cause and fruit.

When in intellection (y e § es), beyond origination and
arrest, nothing is perceived, this the extreme arrest; the
mayic play of the intellections of the self-intelligence
(ran rig ye Ses) are like the waves of the ocean.

The first thing which we would like to know is if the
attribution of these works is certain. The answer is
difficult. There is no doubt that the language of these
books looks old, though it has certainly been revised
when the texts of the bsTan agyur have been collected;
words or expressions no longer used are sometimes met
with.

Then we know at least a terminus ad quem: these
works existed at the times of Buston and enjoyed such
an authority that he could not help introducing them in
the collection. Their antiquity and their authenticity were
not questioned by him on account of a tradition which
he dared not oppose and chiefly because these texts were
listed in the previous catalogues to which I referred above.

According to those catalogues and to Buston, (ya,
p.- 206, b) who sometimes echoes them, other works were
also attributed to the above mentioned authors: e. g. in the
catalogue of aP’an t’an (Cordier, ITI, p. 284) a huge
commentary on the Prajiiaparamita (Ibid., p. 283-4, mDo
XTI-XIIT) was said to be the work of K’ri sron lde btsan,

which evidently cannot be accepted. Buston adds, as com-
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posed by the same king, a Grub pai mt’a’ gro
b a in forty verses (Zu log =§loka)”, a dBu mai
gzer bu in 30 verses,a De bZin gSegs skad brda
(Catalogue of 1Dan kar, Lalou n. 724. skad dha) in
five bam po, and stotras in honour of rNam
par snan mdsad, Sa kya t’ub pa and the
eight Bodhisattvas, in verses. Another stotra to
aJam dpal in verses, a big Stotra to Byams pa
in one bam po in 100 verses, a small Stotra to
the same in 50 verses?, another to Mi vyo mgon
po in verses, a bSam gtan gyi dogs brgyad
bsal ba lha btsan pos bkas becad pa in
verses®. Of the bKa’ yan dag pai ts’ad ma
Buston knows two redactions, one in 7 ham po and
a summary of the same in one bam po.

To dPal brtsegs besides the works above quoted the
following one ones are also attributed:

P’yii yul dran rgyud du yod par adod
pa sel ba in two bam po, and a mTs’an fiid
gsum mdor hstan pa in verses.

Vairocana is also said to be the author of:

Rigs drug c¢’u pa las btus te mdor bgad?,
but no mention is made of the Rin po c’ei rtsod
pai ak’or lo.

Then mention is made of bSam gtan gyi lha
btsan pos mdsad which may be the same as the

D In the list of Mlle LALou, n. 727.
2) LALOU n. 725 and 7

3) LALoU n. 729 where the king is regularly called bTsan po and not Lha
btsan po.

4) But the contents of the treatises summarized above are concluded in six-
teen topics: both titles may therefore refer to the same work.
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work quoted above: a sMon lam is attributed to the
Queen Jo mo byan c’ub?.

Let us now consider the contents of the treatises briefly
summarized above: concerning the works attributed to
dPal dbyans we must distinguish the letter to the
king and his subjects from the series of his more doctrinal
booklets.

I do no think that the authorship of the letter can be
doubted, and if this is the case, it gives an idea of the lite-
rary accomplishments of its writer. It shows that its au-
thor felt it as an urgent task to divulge among the Tibetans
the essentials of Buddhism and that, as was to be expected,
he insisted only on those fundamental moral tenets which
Buddhism enjoins; but occasionally we see that the dog-
matical background comes to the surface; dPal dbyans
emphasizes that everything is a dream. and that everything
is but a creation of our mind. The reference to officials,
to nobles, mdsans, military men, dpa’ba, to
the assembly, adun sa is quite in agreement with
what we know from other sources; see, for instance PR.

The other treatises breathe the air of the Lankava-
tara, but ran rig, asthe Absolute, predominates: the
origin of the various appearances is there, whether as
Buddhas or as creatures and though upaya, means,
compassion, is referred to, gnosis, prajna, is greatly
cmphazised to its detriment, there being only that self-
intelligence, ran rig; we need only transcend duality.

The doctrine is brought to its extremes and mention
is clearly made of the sudden or instantaneous ex cessus
mentis, the immediate reintegration in the Intellect, bril-

1) See above, p. 31, n. 2

[149 ]



G. TUCCI

liant and transcending the illusions of appearance. We are
not yet definitely in the rDsogs c¢’en atmosphere, but
there is a great theoretical distance between Kamala$ila and
the author of these treatises, nearer certainly to the rDogs
c’en than to the point of view of the Indian dia-
lectician. But now the question arises: are we sure that
the author of these treatises is the same dPal dbyans,
the successor of Santaraksita? There is one difficulty in
the way and this is that dPal dbyans seems to
have been more in the line of orthodoxy than Jiianendra:
while the letter to the king does not contain anything objec-
tionable, the doctrinal contents of the small treatises appear,
as we saw, to diverge from the theories expounded in the
Bhavanakrama as heing uncompromisingly more adhe-
rent to the quick way. Moreover in two colophons the
name of dPal dbyans is preceded by that of his clan:
gNan.

This is confirmed by PT, t’a, 25,a (and Blue Annals,
p- 104) who calls bim gNan dPal dbyans and makes him
a pupil of gNags Jiidnakumiara whose teacher was Vima-
lamitra. This means that PT considers dPal dbyans of
gNan as belonging to the rDsogs c’en. We know that the
abbot of bSam yas was on the contrary of the sBas clan.
On that all our sources agree. On the other hand PT
is supported by the colophons of the bsTan agyur. How to
solve this difficulty? Either the attribution of dPal dbyans
to the sBas clan is to be credited to the authors of the
sBas bzed intent to glorify the sBas family, and then
the contrast between the contents of the letter and those
of the treatises remains; or we have to consider the pos-
sibility that there existed two dPal dbyans. This sug-
gestion could be supported by the fact that the king to
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whom the letter of dPal dbyans is directed is called Lha
btsan po apparently the title of K’ri lde sron btsan TTK,
p- 14 and p. 70, were not this title given also implicitly to
K’ri sron lde btsan by the T colophon of our Bhavana-
krama (p. 263). Anyhow our author can hardly be the
same person who was one of the 7 Sad mi and encouraged
the young K'ri sron lde btsan to accept and propagate
Buddhism.

The treatise attributed to K’ri sron lde btsan is most
probably spurious, its contents are merely logical and, as we
saw, refer to a particular doctrine and to classifications
which were discussed in SN and in its commentaries, par-
ticularly in the huge commentary by an unknown author,
contained in bsTan agyur (specially vol. Jo, pp. 136 fI.)
very important from the philosophical point of view. It
is too technical and certainly far beyond the knowledge
of the Buddhist dogmatics which the king might have
possessed. The name also given to Santaraksita i.e.
Dharmaéantighosa for Santaraksita, quite unusual, and
the attribution to him of the title of Mahayéna, and the
name of the place where he was born, though this may
go back to a tradition which has not come down to us
from other sources, are subject to doubt. On the whole,
this work cannot be ascribed to the king.

Of Vairocana we have a manual on dehate » which is
said, as we saw, to have come from Uddiydna, Swat. This
confirms the connection of Vairocana with Padmasam-
bhava, quite in accordance with the rNin ma pa tradi-
tion. The doctrine here contained is purely rDsogs c’en:
we find in it mention of the rDsogs c’en division of Tan-

1) The other booklet was not written by him but given to the king.
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tras, the equation Dharmati/ Samantabhadra, of reality
and light, ’od gsal: the world is an illusory emanation
of the five coloured lights, which are objectivated intel-
lection; realization is conceived as a sudden actuation
of reality to which the elimination of the cosmic illusion
corresponds.

The logical section ignores the logical literature which,
if we have to believe the tradition, by that time had
already been translated, and of which the commentary
on Samdhinirmocana, referred to above, contains
an interesting exposition; but the logical scheme of the
author is related to that expounded in the Abhi-
dharmasamuccaya of Asanga (Pralhad Pradhan
ed.p.105 - pratijna, hetu, drstanta, upa-
naya, nigamana, viz. the same as NS, sadhy -
asya svabhava &dtmasvabhavo dhar-
masvabhiavas§ ca).

Further researches will clarify the position of Vimalami-
tra, his pupils and his school: but the fact is certain that Pa-
dmasambhava is not isolated. The rGyud riiin pa, the old
Tantric school dogmatically sometimes supporting, just as
the followers of Ch’an, the gcig car method, the way
of the instantaneous entrance, most probably had, in the
very beginning of Tibetan Buddhism, a larger influence than
later orthodoxy wants us tobelieve. Vairocana who hasbeen
connected by tradition with Kamalasila must be assigned,
on the contrary, to the other school of Vimalamitra along
with rMa rin ¢’en (PT, 39,b, Blue Annals, 191), gNags
Jiianakumara (Blue Annals, 192), Myan Tin ne adsin, rDo
rje me lon and rDo rje rgya mts’o followers of the
gcig c¢’ar method (referred to by PT, 39,5), gNan dPal
dbyarns, etc. and many other masters whom the rNin ma
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pas still consider as the chief authors of their school. It
seems at all events certain that they strongly counteracted
the missionary work of Kamaladila and, generally, of the
advocates of the progressive method, sided with the Chi-
nese and probably met therefore with some difficulties ".

The personality of the first masters whom the rDsogs
¢’en connect with the origin of their school must therefore
be carefully investigated, their place of origin also, as far as
possible, established. How many of them did then come
e.g. from Uddiyana, Swat, which had become a great centre
of Tantrism or from the bordering country of Bruza at that
time in the hands of the Tibetans and where many trends
of thought met and reacted on one another? Moreover we
must try to determine exactly what happened during the ti-
mes of K’rilde sron btsan and Ral pa ¢’en and to distinguish
it from the events of K’ri sron lde btsan who was perhaps
credited with more than he actually did. Buddhism was
still in its infancy in Tibet and between the two rival
schools, the Ch’an and the Indian, the Tibetans wavered
and it took some time before they could decide with
full knowledge which way to follow. Briefly I suppose that
traditional accounts of the debate of bSam yas should be
accepted with some caution, being a reflection back to for-
mer periods of a later spiritual and religious situation and

properly of that which developed especially under K’ri lde

1) The Blue Annals, I, 192 relate the story that Vimalamitra’s behaviour
aroused the suspicion of the king and that therefore in order to explain himself
he wrote the Sadangasarapa. But the verse: rgyal blon yid
¢c’cs ma gyur pas |skyabs agroi c’o ga bdag gis
bsad only means: ¢since the king and the ministers did (not yet) have
faith (in Buddhism), I explained the ceremony concerning the triple refuge ’-
This can only prove that when Vimalamitra came to Tibet the king and the
court were not yet definitely inclined towards Buddhism.
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sron btsan. It is therefore wise to follow those historians
who usually describe this period as that of the old tradi-
tion, and still the undetermined source of later develo-
pments.

Anyhow the debate between the Hva $an and Kama-
lasila was never forgotten and the two points of view, that
of the immediate release and that of gradual path, continue
to be opposed also in later theoretical treatises of the
Tibetan masters, starting fromthe Lam rim c’en mo
which often quotes, to refute it, the opinion of the Hva
$an and accepts the authority of the Bhavanakrama
of Kamala$ila (who is quoted inthe Lam rim c’en mo 56
times; see Gadjin Masato Nagao, 4 study of Tibetan Bud-
dhism, being a translation into Japanese of the Exposition
of Vipasyand in Tsori—kha—pa’s Lam—rim c’en—mo with an-
notation and prefatery remarks, Iwanami Shoten, Tékysd,
1954 in Japanese, short introduction in English, p. xi;
the Hva San is quoted p. 103, 193, 271, 362, 37, 378, of
the Lam rim (Peking edition).

As late as the 18th century there are books which take
the start from that controversy, such is for istance the
Lhag mt’on c¢’en moi dka’ bai gnad
sal bar byed pai legs b%ad pa of the
Zva dmar dge adun bstan adsin rgya
mts’o (who must be posterior to Klon rdol bla ma,
born 1729, because not contained in his list of the Zva
dmar hierarchs) commented upon by P’a bon k’a pa Byams
pa bstan adsin p’rin las rgyamts’oin his Lhag mt’on
c’en moi bka’ gnas rnams brjed byan
du bkod pa dgons zab snan bhai sgron
me (p.3 edition of sMan rtsis k’an).
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- THE CONTENTS
OF THE FIRST BHAVANAKRAMA






§ 1. The treatise starts with a statement that Maha-
yana is contained within three things: compassion, b o -
dhicitta, realization. Compassion is the basis of all;
the path to Buddhahood starts from compassion. One
should meditate on it, considering the universality of sorrow
to which all beings are fatally subject, in whatever destiny
they are born; neither kings nor gods can escape it.

§ 2. This perception that sorrow is implicit in whate-
ver exists produces in ourselves a feeling of compassion for
our fellow-beings, friends and enemies, as well as the
desire to free them from it; by this feeling of compassion
towards all sorts of beings and by the determination to be
of help to them the bodhisattva considers all beings as
equal to himself (sattvasamata).

§ 3. When compassion is so realized, it is known as
great compassion; as such it is the cause of the first blossom-
ing of the bodhicitta, the will to reach perfect En-
lichtenment for the benefit of all suffering beings. This
is a means which brings about great results; even if it is not
accompanied by practice (pratipatti), it abolishes
the miseries of samsara.

§ 4. If the bodhicitta is accompanied by prac-
tice, even greater are its benefits; it is in fact a seed of all
the properties of the Buddba, hbuddhadharma. It
is twofold, in so far as it consists of two moments i.e. the
determination itself (pranidhi: * may I become a Bud-
dha for the benefit of all beings ) and the setting in mo-
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tion of that thought of Enlightenment (prasthana) after
having either taken the vows (s am v ara) from a saintly
friend (kalyanamitra) or invoked the presence of
the Buddha, the Bodhisattvas, etc.

§ 5. Enlightenment cannot be realized without prac-
tice (pratipatti); this practice consists, to state
it briefly, in following both the path of gnosis (praji a)
and the appropriate means (up aya) i.e. compassion;
these two should be practiced and realized jointly; no pro-
gress is possible if only one is insisted upon.

§ 6. We recognize as means all sorts of merits con-
sisting of the various perfections, such as liberality, etc.
excluding gnosis, but including all the attractions (s am-
grahavastu), able to produce elevation (abhyu-
d ay a), purification of the Buddha fields, supernatural
creations (nirmana) and to make living beings spiri-
tually ripe; the gnosis, prajia, on the other hand,
makes one rightly understand the real nature of that very
means so that one may accomplish one’s own henefit and
that of others without danger of being contaminated by
wrong assumptions. They should be practiced jointly in
all the ten stages, bhuamis.

§ 7. To accept prajna alone would contradict
the teaching of the Buddha; in fact such a theory as that
gnosis alone leads to Enlightenment disagrees with what
we read in the Holy texts Y.

§8. Only in this way the apratisthitanirvana,
viz. the permanence of the Buddhas in the s amsara
can have a meaning. The merit deriving from upaya
results in a corporeal body in the Buddha-fields, etc. brought

1) Which is a reply to the point of view of Mahayéna.
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about by means such as liberality, etc.; the Buddhas are
then not in njyvyj na. On the other hand, by gnosis
they suppress all sorts of wrong ideations, and do not there-

fore stay in s amsara, since samsara is the source
of all sorts of wrong ideations .

Both means and gnosis are necessary because gnosis

helps us to avoid the extreme of affirmation (samiarop a)
and upaya the extreme of negation (apavada); so the
middle path is fully realized. It is true thatthe Vajrac-
chedikia says:

*“Those who know the discourse on dharma as a raft,
should forsake dharmas, and how much more so non-dhar-
mas Y. But the meaning of this is that a wrong interpre-
tation of the dharmas should be forsaken. This does
not imply that they should not be resorted to as instru-
ments of practice.

If it is sometimes said that liberality, etc. brings about
results to be assumed in s a msara, this refers only to
liberality and such other virtues practised without the light
of gnosis, and in regard to those who are only intent to get
the merit which derives from them; in that way they may
be stimulated to accumulate higher merits such as those
which gnosis begets. Liberality, etc. obtain the name of

1) The apratigthitanirvana ‘the nirvana not definitely
fixed’, plays a great role in Mahayana: the path to Buddhahood is not ab-
solute abstraction from samsara: were it so, no buddhakrtya would b.e
possible, the Buddha would give up his soteric power; the coexistence of gnosis
and means saves with its dialectics that position: by gnosis he transcends s am -
sara and abides in nirvana, by means, with the infinite manifestations
or emanations, he helps the creatures to realize the soteric intuition of trutl;-

On apratisthitanirvana see S. Livi and MS4, III, 3, n. &
Siddhi, p. 672, n. etc. RG. (Ob.), p. 162, 163. MS, p. 255.

2) Transl. of E. ConzE, Selected Sayings from the Perfection of Wisdom, p- 81.
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perfection (paramita) only when they are accompanied
by gnosis. In order to purify them one should therefore
exert oneself in gnosis.

§9. This gnosis is triple, that is to say it is based on
study, on investigation, on contemplation: srutamayi,
cintamayi, bhavandmayi. The §rutamayi-gnosis
consists in study and learning; its purpose is to ascertain
the meaning of the truths revealed by the Buddha and
expounded in the holy texts; as cintamayi, ie. as
investigation, it penetrates (nirvedhayati) by means
of logic (yukti) and reference to authority (i gam a)
the true meaning of truth, either implicit (neya) or
explicit (nita). Then follows the bhavanama vi,
contemplation; it is the contemplation of the truth as it
has been previously ascertained by logic and authority viz.
as the real meaning of things (bhiitam artham
bhavayet), i e. their real nature, vastusvaripa,
that is that they are not produced (anutpada). In
fact one ascertains that things are not produced as objec-
tive, self-existing realities by means of a) authority and b)
logic. (8, b-9, a).

§ 10.

@) authority —i.e. the siitras of the great Vehicle —
teaches us that the only reality is the non-production of
things; all the rest is unreal; from the absolute point of view
We cannot speak either of origination or non-origination,
because both notions imply a duality, and reality is beyond
flll sorts of relative notions; whatever we say or predicate
1S a non-entity.

b) When we have learnt from the holy texts this

Fruth Wwe must confirm our conviction by logic, argui ng
In the following way:
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The origin of things could be either ¥ causeless or caused.

. b,1) Origination cannot be causeless because we see that
it is incidental; in fact if things were unrelated to a cause,
there would be no diversity among them and they would al-
ways and everywhere be the same, as they were at the time
of t‘heir production; or there being no diversity (represented
by intervention of a cause) between their being in existence
and their not yet being in existence (before origination),
at the time of their production they should be non-existent.

b, 2) Neither can origination be caused. What
is this cause?

b,2,a) TIs it an eternal cause like God?? Now
we see that things are born in succession, not simulta-
neously; but this origination in succession cannot be ex-
plained if there is only a universal cause independent of
anything which might prompt its activity. God being
autonomous he cannot depend on anytbing else, and in so
far as he is eternal he cannot be assisted by others (in his
activity); anything which does not need the assistance of
others is not related to, does not depend on others. There-
fore God and suchlike causes are unsubstantial like the son
of a barren woman, because they are devoid of any effi-
ciency. Now what we call a thing is something efficient.

Nor can God produce all things simultaneously; in fact,
supposing that all effects come into existence together, if
God is also able to create a second time, then two alterna-
tives are possible: either he is consistent with his previous
creative efficiency, and then he will create the same creation

1) The criticism of the notion of cause is essential in Mahayana: from MK
chapter III to TS, I-IV.

2) For the Buddhist criticism of the notion of God see TS, chap. II, which
our author follows closely.
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as before; or he is not consistent with his previous creative
efficiency, and thus he would forsake his previous nature and
he could not therefore be eternal.

No eternal cause can thus be logically accepted.

b, 2, b) Neither can origination be caused by a non-
eternal cause, because in temporal succession there is a
past and a future (cause and effect), but past and future
are unreal; things would therefore have no cause. Nor can
it be produced from the present, because origination is either
simultaneous or nonsimultaneous with it; if it is simulta-
neous, the effect would be produced at the same time as the
cause and therefore there would be no relation of cause
and effect; if there is difference of time in production, two
alternatives are possible: if the origination occurs after an
interval of time it could also happen after the past, etc.
(there being no connection between the two moments);
if there be no interval of time, the two times, that of the
cause and that of the effect, would coincide and in each
instant all instants would be originated. The same criti-
cism should, in other words, be here made as that advan-
ced against the existence of atoms. If the two instants
coincide only partially, then the instant would have parts
and would thus no longer be instant. Nor can you argue
that origination is self-originated, because it would be the
same as saying that it is not caused; moreover it would
contradict the principle that no thing can be active on
itself. Nor can origination be caused by the two together
i.e. self and another’s agency because both theories have
already been refuted. The consequence is that from the
absolute point of view things are non-originated. We may

speak of the origination of things only from the conven-
tional point of view.
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§ 11. We can also argue in the following way: things
are either material or immaterial. Things material, such
as a pot, etc., are made of atoms, therefore they are not
a unity; nor is a thing a multiplicity because it is an agglo-
meration, a whole composed of atoms; these, on the other
hand, being placed in front or behind, being therefore divi-
sibile into a front-part or a hind-part, lose the property
of atoms, i.e. indivisibility. Since no theory other than
unity or multiplicity is possible, material things are the-
refore unreal as things seen in a dream.

In the same way immaterial things such as mind do not
exist; first of all, since external things e. g. *“ a blue thing”,
as we saw, does not exist, when we have a perception
of blue, we must assume that immaterial things such as
mind take the form of a perception of something blue, etc.

These things cannot therefore be assumed to be one,
because they are reflected in different forms such as blue
colour, etc., i.e. in a subjective and an objective form; but
what is one cannot assume different forms, because unity
and multiplicity are two contradictory notions.

When unity is proved not to exist, multiplicity is
equally illogical, because many is an agglomeration of units.
If it is argued that these forms which are reflected in our
perception as material things etc. are false, then the result
would be that consciousness also must be false, because
consciousness coincides with the being of these things; in
fact no other form of mind-consciousness exists except this
perceptive aspect. Nor are material things, etc. reflected
in it by their own power.

When these things, which are nothing but consciousness
itself, are false, we must agree that consciousness also is
false. That is why Buddha said that consciousness is
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like a mock show; therefore everything is false because
no notion of unity or multiplicity can logically be super-
imposed on it.

§ 12. Having thus ascertained reality by means of
gnosis consisting in investigation, in order to make this
evident one should have recourse to the gnosis consisting
in contemplation. By mere study or investigation no ob-
ject can become evident.

Those who have entered the path of progress must
strive for direct experience; if the light of knowledge does
not clearly arise, it is impossible that the darkness of the
impediments be properly expelled. But by the frequency
of contemplation a sufficiently clear knowledge arises, even
as regards things which, in fact, are not real such as
adubhabhavana, ete. all the more so as regards
things real.

§ 13. For this purpose, first of all §amatha is
necessary. It is the only means which makes mind (citta)
steady; if citta, which by nature is instable like water,
is not concentrated (samahit a) truth cannot be known.

This §amatha is quickly attained by one who is
indifferent to profit etc., who observes proper behavior,
who can endure suffering, who has developed energy. It is
conditioned by the accumulation of liberality, moral rules,
etc. and brought about, as concomitants, by the yogic
rules (clean place, worship of Buddha and Bodhisattvas,
confession of one’s own sins, rejoicing at the good deeds of
others, concentration on the great compassion in order to
help other beings to salvation, yogic postures, etc.) and
samadhi.

First of all, whatever the object to be investigated, in
whatever way, it must be taken as a synthesis of all
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objects on which one should fix one’s mind. This object
again is twofold, material and immaterial. This abridged
object should be taken as the basis of meditation in order
to avoid distractions which may obstruct the meditation
of the beginner (idikarmika). When one has
mastered one’s power of attention (jitamanaskara),
one purifies this process by differentiating the compo-
nent parts of human personality, skandha-dhatu,
etc.; so one can also take as a basis of meditation wider
objects. For details see Abhidharmakosa, VI (the object
of meditation, either material or immaterial, can be taken
in a summarized, synthetical, or average, or extensive,
wider form).

In order to avoid any positive or negative assumption,
examination of the object under a different point of view,
as a synthesis of skandha, dhatu, etc. is required.

If, in this process, the attention by chance is diverted
by passion, etc. then, perceiving this, one should suppress
distraction by contemplation of the impurities (a$u-
b ha) so that the mind be then redirected to the object of
contemplation again and again. If one perceives that mind
does not take pleasure in it, then one should consider the
advantages of samadhi and contemplate the pleasure of
samiadhi and therefore suppress that lack of pleasure
in contemplation. If torpor and drowsiness prevail and the
object of contemplation cannot be grasped clearly, and the
mind is depressed, then by means of contemplation con-
genial to common ideas (lok as amjia) one should
concentrate on such pleasing objects (pramodyavastu)
as the attributes of the Buddha etc.; in this way idleness
is suppressed and the object of meditation can again be
grasped. If, by remembering previous happiness, the mind
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becomes frivolous one should suppress that frivolity by
concentrating on such objects as impermanence, etc. which
perturb the mind; again as regards that object of meditation
one should exert oneself in the mood (vahiti) of non-
mental accumulation (cittanabhisamskara). When,
by forsaking depression and frivolity, one perceives that
the mind is in a state of perfect equilibrium (sama-
pravrtta) and in its essential mood (svarasava-
hin), then one is in a state of indifference, because all
effort is relaxed: all effort causes in fact distraction. When,
by one’s own will, the mind is directed toward the object
of contemplation in a mood of non-accumulation, §$a -
matha is perfect. This is the general character of all
kinds of §amatha, because $amatha consists only
in concentration of mind (cittaikdagrata). Its object
is undetermined.

§ 14. In brief there are six possible defects in the prac-
ticeof this §amatha , viz. sloth, confusion of the object
of contemplation, idleness and frivolity, lack of effort
(andabhoga), striving (bhogata); as their correc-
tives the eight conditionings (samskara) for their sup-
pression must be resorted to. These are: faith, zeal, exer-
tion, serenity, mindfulness, awareness, investigation, indiffe-
rence. The first four are the correctives of sloth. In fact,
faith is characterized by complete confidence in the virtues
of samadhi and therefore the yogin feels a desire
for it.

On account of this desire he starts with energy, and by
the force of this energy he obtains dexterity (karma-
nyati) of body and mind. When his mind is in a state
of serenity, sloth departs. Therefore faith, etc. should be
meditated on to suppress sloth. Mindfulness is the correc-
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tive of loss of the object of contemplation; awareness is the
corrective of depression and frivolity, because it ascertains
carefully what idleness and frivolity are. When depression
and frivolity have been suppressed, there is the danger that
effortlessness may arise. To correct that, one should concen-
trate on investigation; when the mind is tranquil then effort
may arise; its corrective is indifference. In this way sa-
madhi is extremely effective and one acquires various
miraculous capacities.

§§ 15-16. Then the four dhyanas (usual descrip-
tion) are reached and successively realized.

The same should be attempted as regards other objects
of contemplation: aripyasamapatti, vimoksa-
mukha, abhibhvayatana, AK, VIII, p. 203 ff., etc.
When mind is properly fixed upon the object of contem-
plation, then one should abandon it by means of gnosis
(prajna) so that all the seeds of bewilderment may
be annulled. The process is that described by the Lan-
kavatara p. 298, see 256-258,

First of all the yogin should thus investigate the material
things which are by others conceived of as real external
objects existing independently of our experience: are these
things different from consciousness or are they conscio-
usness itself and do they appear (pratibhasate) just
as visions in the state of dream? He should investi-
gate the things which appear as external to consciousness
and imagine them to be divisible into atoms. When the
yogin has reflected on the atoms as being composed of
parts (front, behind, etc.) he no longer sees any object and
so he thinks: all this (which appears) is only mind, no
external object exists. He should therefore forsake all
imaginations concerning the (so called) external material
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objects. In spite of the coundition of their perceptibility
being present, they are not perceived.

Having in this way reached the conclusion that all
material things do not exist he should do the same regard-
ing immaterial things. As regards the assumption ot mere
mind (cittamatra) he should so think: when there
is no object, it is illogical to assume that there is a
subject, because the subject is only such in regard to the
object; therefore mind transcends both subject and object.

Having thus investigated that mind is not dual, he
should abide in the absolute, (tathata), as being the
support of contemplation and non-dual. Then he should
transcend this postulation of mere mind and the idea
that what is perceived has its forms in the perceiving
mind: that is, he should abide in the experience of non-dual
knowledge beyond any appearance of duality.

Having thus transcended the postulation of mere mind, he
should transcend also that postulation of knowledge beyond
the appearance of duality, because (the supposed) things
cannot be self-created, either by their own agency or by
the agency of other factors. He then should so investi-
gate: when subject and object are false notions, the non-
dual knowledge, being inconceivable without those two,
cannot be logically considered as real. He should therefore
?bandon any attachment to that non-dual knowledge as if
It were something real.

Thus investigation leads him to conclude that all dhar-
mas are devoid of essence; abiding there he enters the
experience of supreme truth and he therefore enters the
Samadhi devoid of any representation .

‘ D I.e. the full realization of adhiprajna or prajhapara-
mita. Cf on this MS, chap. VIII.
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§ 17. Then the yYogin can be said to see Mahayana,
because Mahiyana is nothing else but the vision of the su-
preme. truth. In fact this vision of the supreme truth is a
non-vision, which dawns on the yogin who looks upon all
dharmas with the eye of gnosis. Therefore his is the
sort of non-vision that is alluded to in the texts, not the
non-vision of those who shut their eyes or which is caused
by distraction or defect of concomitant circumstances.
Were there a non-vision of that description, the yogin would
not be liberated, just as happens to the man who awakens
from the state of unconscious concentration (asamj-
lisamapatti), for in such case the swarm of impu-
rities (kle §a) such as passions, etc., having their roots
in the attachment to the existence of things, will start
again ¥,

As regards the sentence of the Avikal papra-
vefdadhiarani: “he eliminates the marks of material
things, etc. by non-accumulation of thought (amamna-
sikara)”, here also non-accumulation of thought is
understood as the non-perception (anupalambha) proper
to the person investigating according to gnosis, but not as
the mere absence of thought (am anasikar a), like
that of the man who is in a state of unconscious concen-
tration (asamjfiisamiapatti). The attachment to
material things etc. which exists ab aeterno cannot be
removed by merely eliminating thought; if doubts have
not been removed it is not possible to remove the conscious
attachment to material things etec. previously perceived,
just as it is impossible to remove a burning sensation when

1) This was one of the central points of the debate which has been discus-
sed in detail by Prof. DEMIEVILLE, Concile, p. 131-132.
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fire has not been extinguished; these false imaginations
concerning material things, etc. cannot be removed from the
mind, as thorns are removed by the hand, but only by elimi-
nation of the very roots of doubt. These roots of doubt
disappear, just as the false notion of a snake in what is
really a rope disappears when the yogin, having reached
the light of samadhi, looks upon things with the eye
of gnosis; in fact he does not then perceive those material
things which he had previously perceived, though now the
conditions for their perception still exist. To conclude,
it is only when the roots of doubt have been removed, and
in no other way, that thought concerning material things,
etc. can be eliminated; otherwise the attachment to the
representation of false objects will continue.

Therefore, when his mind has been taken hold of by the
hand, as it were, of samadhi, the yogin by using the
sharper weapon of gnosis should root out the seeds of
false imagination such as those material things, etc. which
are still in his mind,

Then those seeds will not again grow in his mind;
it is with the purpose that the obstructions may be re-
moved that the Blessed One has revealed the path of the
convergence of S amatha and v ipad§yana, because
they are the cause of right knowledge free from imagi-
nation.

In fact when, by means of §amatha, the mind has
been steadied in the support of its contemplation, then, in
the yogin, investigating with the help of gnosis, the light
(aloka) of pure knowledge arises and the obstructions are
eliminated. Therefore these two, samadhi and gnosis,
are subsidiary one to the other for the production of right
knowledge, just as eye and light (as regards vision); there
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is no reciprocal contradiction between the two?, as there
is in the case of light and darkness; samadhi indeed
is not of the nature of darkness, but it is characterized
by concentration of mind. When a man in a state of
samadhi investigates by means of gnosis, he acqui-
res experience of truth i.e. non-perception of all dhar-
mas.

This is the supreme non-perception. Such a condition
of the yogin is the condition of spontaneity (anabhoga),
spoken of in the text of the Lankav., for above it there is
nothing else to be seen: it is also called (in the same text)
“ quiescence ”’ (§anta), because the illusion of false
imagination, such as that of existence or non-existence, is
there extinct.

In fact, when the yogin, investigating by means of
gnosis, no longer perceives any essence of things, no re-
presentation of a thing arises in him; and so not even
the representation of a no-thing arises in him. Suppose
that a thing is seen, then as a result of its negation, the
representation of its non-existence arises. But when the
yogin, investigating by the help of gnosis, no longer
perceives anything as existent, either in the past or in
the present or in the future, how could he have the‘repre-
sentation of a no-thing as a consequence of its negation?
This means that no representation of any kind can arise
in him, because all sorts of representations are pervaded by
these two moods: existence and non-existence (and we
know) that when there is no pervader the pervaded also
does not exist.

1) As the followers of Ch’an would implicitly admit, arguing that all
samadhi and all pratipatti are fundamentally wrong, the only truth
being in the sudden, intuitive flash of Enlightenment.
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§ 18. This yoga is called supreme non-representation
because, when the yogin has reached this stage, all forms
of representation disappear. Moreover in this state, all mo-
ral as well as mental obstructions are properly eliminated.
In fact the chief cause of the moral obstructions is a false
conception, such as existence, as regards things which
are really neither born nor destroyed, because, as we have
seen before, all sorts of false assumptions arise from the
false assumption of existence. When that assumption
has been removed, mental obstructions are also duly re-
moved, for they consist only in a wrong assumption i.e.
in nescience by which we take to be existent what is not.
As soon as mental obstructions have been removed, all
obstacles having also been eliminated, the light of know-
ledge self-evident to the yogin penetrates everywhere,
unimpeded, just as the rays of the sun find no impedi-
ment in the sky when the impediment of clouds is gone.
In fact, the nature of consciousness consists in illuminat-
ing the real nature of things; but when there is an im-
pediment of any sort consciousness cannot do so, even
if the thing is near; it can do so only when there is
no such impediment, because only then can it assume
the peculiar quality of its unfathomable power; how
could it then fail to illuminate all possible things? Then
by the complete knowledge of all things, both in their
CO.nventional and absolute aspect, the yogin obtains omni-
Sc%ence. This is the supreme path both as regards the eli-
molnation of obstructions as well as the realization of omni-
science. On the contrary, the path of §ravakas, etc.
cannot lead to the proper elimination of the twofold ob-
structions because it does not suppress false assumptions.
(Lankav, p. 63, 1, 16 ff.). There is in short no liberation
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except by this path. Therefore the Blessed One has stated
that there is only one Vehicle; he preached the path of
the §ravaka, etc. only aiming to give listeners an
opportunity to start to undertand the true path. In fact,
meditating on his own person as being a mere agglome-
ration of components (skandh a) and so realizing that
no self exists,the Sravaka realises that the ego is not
a self. Then, meditating on the universe as being a mere
ideation, he realizes that external objects have no self,
as stated by the Vijfianaviadin. By the above
said process, realizing that this non-dual knowledge also is
nothing per se, one enters the supreme truth, because as
already stated, the view that ideation only exists does not
coincide with truth.

By what is this condition of the yogin then purified?
By the vow which the Bodhisattva, stimulated by his great
compassion, made for the sake of all beings and by the
practice of the various virtues such as liberality, etc.;
though he has acquired the knowledge that all dharmas
are devoid of essence, still consideration i.e. compassion,
for all living beings does not cease. But how is his
condition spontaneous and in a state of quiescence? The
non-dual knowledge which the monists take as supre-
me knowledge, the yogin, by his knowledge transcending
duality, perceives to be non existent per se, devoid of any
essence; that condition is therefore called * spontaneous ”
because there is nothing to be seen beyond it; ““ quiescent ”’
because there is in it absence of all forms of representations.

§ 19. You may now ask who is the yogin of whom
you speak? Who is he who sees? Does he exist? From
the absolute point of view there is no yogin who sees, but,
from the conventional point of view, consciousness, by the
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mere acquisition of a particular form of knowledge, such
as that of material objects etc., is variously called em-
pirically; e.g.: ‘ Devadatta sees with his knowledge
Yajiiadatta ’, though in fact there is no self; in the
same way, here also knowledge, when it arises as non-dual
knowledge, in which nothing appears is so designated: * he
sees with the non-dual knowledge in which there is no repre-
sentation (nirabhasena)”. In fact, from the absolute
point of view, all dharmas have no essence, but still from
the conventional point of view, we speak of the knowledge
of the yogin and of that of the profane as being diffe-
rent; otherwise there would be no difference between the
Buddha and the profane. On the other hand, whatever,
even from the conventional point of view, is not caused,
from that same point of view does not originate, like the
horns of a hare; but whatever has a cause, though from the
absolute point of view it is but a false assumption, origi-
nates like a magic vision. But this mock show, though it
happens to be produced by some causes and conditions
and conventionally exists, cannot be taken as being
something real, because it does not stand investigation.
Therefore, everything is like a mock show, maya. Just
as the illusion of birth is the consequence of that other
illusion which consists in the impurities and the karma
of the beings, so also in consequence of that illusion which
consists in the accumulation of virtue and knowledge,
the illusion of the yogic knowledge arises in the yogin.
Still there is a difference; the yogin like the magician
recognizes the illusion for what it is and therefore he
has no attacbment to it, because he knows that it

is not real: the profane on the contrary takes it to be real
and feels attachment to it.
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§§ 20-21. Progress in contemplation of reality: sup-
pression of depression and frivolity as before; when know-
ledge, devoid of depression and frivolity, has as its object
of contemplation the non-essence of everything, but with
no accumulation (anabhisamskarena), then the path
of the concomitance (yuganaddha) of §amatha and
vipadyana is completed. Then, as far as he can, the
yogin should remain in the stage of adhesion (adhimuk-
ticaryabhimi); he should, then, consider that though
the dharmas which compose his personality, from the abso-
lute point of view, have no essence, still they are here from
the conventional point of view and the common people
wrongly assume them to exist in reality and therefore they
transmigrate in samséara and suffer. For this reason
he should resort to the great compassion and make the
vow to obtain Buddhahood so that he may teach the truth.
Thenworship, etc. of the Buddhas and the bodhisattvas, etc.
are needed; after that he should accumulate merits by prac-
tice of liberality, etc. intrinsically based on and accompa-
nied by the realization of voidness and compassion. This
is the path of the bodhisattva, a concomitance of
gnosis and means; though he has obtained the view of su-
preme truth, the bodhisattva does not deny con-
ventional truth and therefore, without being led astray
by wrong opinions, prompted by his great compassion he
can strive for the benefit of others.

It is thus ascertained that when the bodhisattva has
reached transcendental knowledge, the practice of means is
no longer called for, but in the practice of means the con-
comitance of gnosis is needed which discovers what is the
reality of things. This path is therefore a concomitance of
gnosis and means. Inhis intent (a$aya) to benefit others
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the Bodhisattva sets out to be useful to others and every
act of his has the imprint of compassion; he understands
the component elements of personality (skandha) as
a mere illusion, but he does not wish to forsake them;
the .same as regards ripa, vedani, etc.

§ 22. In this process of meditation there are twelve
moments or situations (avastha) called stages (bhi -
mi) rising progressively higher: from the initial stage
(adhimukticaryabhimi) up to the Buddha-
stage.

The initial stage, stage of adhesion (adhimukti-
caryabhimi) is the stage of zealous conduct. In this
one the bodhisattva realizes that the ego as well as
the dharmas has no self; but his adhesion to truth is
great, he is not to be subdued even by Maira, etc. and
by that adhesion he reflects on reality. The bodhisattva,
though still being one of the profane, is beyond the errors of
the ignorant people because he possesses infinite samadhi,
dhirani, means of salvation (vimoksa), supernatural
faculties (abhijii a), etc. Then contemplating the unrea-
lity of everything, he comes to possess four forms of
insight (nirvedhabhagiya) according to his infe-
rior, average, superior, highest degree of realization of the
reality of selflessness of ego and all dharmas:

1) light of knowledge, dim: usmagata n. bh.:
warminsight
samadhi:= sdlokalabdha
2) light of knowledge, half bright: miardhan n. bh.:
lofty insight
samadhi:= vrddhialoka
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3) light of knowledge brighter and no ap-

pearance of external objects: ksanti n. bh.:

realization that everything is but receptivity of the

consciousness only: truth that there is
(vijiaptimatra) no origination

samadhi:= ekadesapravista

(non-perception of
objects)

4) non-dual knowledge devoid of object
and subject

agradharm a

samiadhi:= &dnantaryabl.

After that, reality is entered.

§ 23. Stage 1° to 11 - established according to the
accomplishment of 11 requisites.

A) Dar§danamiarga, path of vision.
1st Stage.

~ There the truth of the unreality of the ego and of the
dharmas is realized; after obtaining the fourth degree of
insight of the career of the beginner, a very bright supra-
mundane knowledge devoid of all forms of illusory idea-
tions enables him to realize the non-essence of all dhar-
mas; the bodhisattva then enters a state of perfection
(samyaktvanyamavakranti); the path of vision
then arises: he rejoices at having obtained a truth for-
merly unobtainable and this stage is therefore called the
Pramudita “the stage of Joy ”. He then forsakes the
112 impurities (k1le $a) to be forsaken by vision (dar -

1) AK, VI, PP- 166-]67. MS, III, P 169 ff. and P- 28*, l\’Idll., pP- 188-192-
Siddhi, pp. 575-584.
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§ana); the remaining 16 impurities belonging to the
three dhatus are to be cast off in the following stages
(= path of contemplation)?.

Having been awakend by the approach of the absolute,
the bodhisattva works for the benefit of others
as if it were his own; therefore the perfection of liberality
is here more intense. Though the bodhisattva has
realized the truth, he is not fully conscious of his fall into
the minor sins?,

B) Bhﬁvanﬁmﬁrga, path of contemplation.

2nd Stage.

It is reached when he becomes fully conscious of that
fall, and that requisite is accomplished; here ethical perfect-
tion is more intense. This stage is called Vimala  the
stainless > because? the stains of impure moral conduct
have been eliminated, and the bodhisattva has
become conscious ofhis fall into the minor sins. Heremains
in the second stage till he is unable to maintain hold of all
the worldly samadhi and of the objects as he has
studied them. When this requisite is fulfilled he enters the:

3rd Stage.

The bodhisattva bears all sorts of pains in order to
maintain his hold on what he has learned and on the ac-
complishment of al] worldly samadhis; here the per-
fection of patience is therefore more intense. With the

D On the impurities to be abandoned by dar§anamarga and bha-

vanamarga see AK, V, p- 10, n. p. 100 ff. Abhidharmasamuccaya, p. 26,
Siddhi, p. 357 f., 382,

2) For this section cf. Mdh., p. 97 ff.
3 For such etymologies sce MSA, XX-XXI, 32 ff.
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obtainment of those samadhis, this stage produces
a transcendental, incommensurable brightness of knowledge
and it is therefore called Prabhiakari, “the Luminous
stage ”’. He remains in this stage until he is unable to abide
repeatedly in the conditions favorable to Enlightenment
when obtained and to let his mind be indifferent to the
longing (upeksitum) of samapatti.

When he succeeds in so doing and that requisite is ac-
complished he enters the:

4th Stage.

Then he constantly abides in the conditions favorable
to Enlightenment (bodhipaksadharma) in order
to pass beyond all desires of body, speech, and mind
(kayavanmanojalpa); here the perfection of
energy is more intense. Since the fire of the conditions
favorable to Englightenment can consume the fuel of all
impurities, this stage is called, Arcismati ¢the Flam-
ing one”. He remains there, contemplating the four
truths, until he is unable to reverse the mind so that
it becomes disinclined to samsara and inclined to nir-
vana, and to contemplate the conditions favorable to
Enlightenment.

When he is able to do that then he enters the:

5th Stage.

Here the contemplation of the conditions favorable to
Enlightenment and assisted by the means is difficult to
practice; it is therefore called Sudurjaya, «Difficult
to gain »; in it, on account of the repeated contemplation
of the aspects of the four noble truths, the perfection
of meditation, dhyana, is more intense and the bo-
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dhisattva abides repeatedly in the conditions favorable
to Enlightenment.

So long as he is unable to attain a state where no sign
of things is ever perceived (animittavihara), his
mind being occupied by the depression which arises from
the consideration of the process of samsara, heremains
in the fifth stage. When he is able to do so, he enters the:

6th Stage.

In this one the hodhisattva abides in the contempla-
tion of the law of causal origination (pratityasamut -
pada) and consequently here the perfection of gnosis is
more intense. He is therefore intent on. (abhimukh a)
all the buddhadharmas; hence this stage is called Abhi-
mukhi <« The facing . The bodhisattva dwells in that
state where no sign of things is perceived (animitt a).
He remains there so long as he is unable to attain without
interruption that concentration on the realization that no
sign of things is perceived; when he is able to do so he
enters the:

7th Stage.

In it the bodhisattva acquires the realization
that no sign of things exists; but he has mnot yet
overcome the empirical stage in which attention is
fixed on the signs of things. In this stage the perfection
of means is more intenge and since it is difficult to pass
beyond it, being Connected with a path of effortlessness, it
is called Durangama «The far-going”’. So long as the
bodhisattva is unable to attain concentration on the
realization that no sign of things is perceived (animit-
t a), which is a mode of effortlessness (anabhogaviahi),
he remains here. When he is able to do so, he enters the:
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8th Stage.

Here he acquires, with no effort, the conditions favo-
rable to virtue (kué§alapaksa), and the perfection of
his vow (pranidhana) is here more intense. Since here
he does not depart from that state of effortlessness and of
non-perception of all signs, this stage is called Acala
*“ Unshakable ”’. He abides there in that effortlessness and
non-perceiving state, so long as he is unable to acquire
mastery of the teaching of the Law in its various aspects
of arrangement, explanation (nirukti), etc. When he
acquires that mastery he enters the:

9th Stage.

Here the bodhisattva obtains a particular form of
a fourfoldV knowledge (pratisamvit) and is possessed
of a special power of gnosis; therefore here the perfection of
power predominates. This stageis called Sadhumati,
*“The good one”, because the bodhisattva here
acquires spiritual irreprehensibleness (anavadya) due
to his ability to teach the Law in all its aspects.

So long as he is unable to show magical creations (nir -
mana), such as the Buddha-fields and the assemblies,
to complete the spiritual maturity of beings and to enter
into full enjoyment of the Law, he remains there; when he
is able to do so, he enters the:

10th Stage.

Here he possesses a peculiar knowledge which leads to
the maturity of beings through magical creations and there-
fore the perfection of knowledge here predominates. Since

HDDharma, artha, nirukti, pratibhina.
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the teaching of the Law is like a rain cloud which showers
truth over all the worlds, this stage is called Dharma -
megha. «The Cloud of the Law .

(Other classifications of Bhiimis are also possible).

He has then acquired mastery over nirmina, etc.;
so long as he is unable to produce (utpadayitum)
omniscience as regards all knowable things (sarvakira),
with no attachment, and no obstruction, he remains there.
When he is able to do so, then the Buddha-stage is rea-
lized than which nothing higher exists, because all forms
of perfection have been attained in their climax; not even
the Buddha can express its perfection.
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THE SANSKRIT AND TIBETAN TEXTS OF THE
FIRST BHAVANAKRAMA






A. — SANSKRIT TEXT

§ 1. Great compassion is of primary importance to the
Bodhisattva; universality of pain; necessity of compassion.

... dharmapam pravrttir bhavati | aryaksayamatinirdese
coktam | « punar aparam, bhadanta éaradvatiputra, bodhi-
sattvinam mahakarunipy aksaya | tat kasya hetoh | piir-
vangamatvit | tad yathdpi ndima, bha*danta §aradvatiputra,
asvasih purusasya jivitendriyasya [Tib. 22b] piirvangamah |
evam eva mahdyanasambhara[samud]agamaya bodhisat-
tvasya mahdkaruna piirvangama” iti® vistarah | dryagaya-
@ge coktam | ¢ kimarambha, manjuérih, bodhisattvanam
carya kimadhisthana | mafijuérir aha | mahakarunarambhai,
devaputra, bodhisattvanim caryi sattvadhisthina’ iti®
vistarah | tatha hi taya * preryamana bodhisattvah svat-
manirapeksa ekantena paropakararthataya, atiduskaradir-
ghakalike °’pi sambhiaroparjanapariérame pravartante |
tathd coktam aryasraddhibaladhine | «tatra karunayapi
sarvasattvaparipacanartham na tat kimcit sukhopadha-
nam? yan na parityajati” iti? ) | ato ’tiduskare pravar*ta-
mano na cirenaiva sambharan paripiiryavaSyam eva sar-

(@) Ss., p. 287, 1. 6. 'When quotations are found in Ss. no reference is given
to corresponding passages in Ta. and T.

() DemrkviLLg, Concile, p. 103, n, Ta. n. 464 (465-67), p. 482,a; T.,
mDo, ca, p. 464, b, 1. 2-3.

() Ta. n. 305, p. 934, ¢; T. mDo, ma, p. 23, b, 1l. 3-4.

1) Ms. °padhanam.
2) T adds: there is no pain which they do not accept.
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vajiiapadam V adhigacchati | tato buddhadharmanam ka-
runaiva miillam | mahakarunaparigrahad eva buddha
bhagavanto ’dhigamya sar*va[jiia]’padam asesasya jagato
rtham vikurvanas tisthanta iti nirvanapratisthine saiva
bhagavataim namahakaruhetuh | si ca dubkhitasattva-
lambanamanaskarabahulikarato vrddhim upetya * (?) sarve
ca te sattvas tridhatukavacaras trividhaduhkhataya yatha-
yogam atyantaduhkhitd eveti sarvesv eva sattvesu bha-
vaniya | tatha ca ye tdvan narakas te vividhacira*ntanadir-
ghakalikadahadiduhkhesu nimagni eva bhagavata varni-
tah | tatha preta api duhsahativraksuttrsadidubkhapidabhi-
sam§$ositamiirtayas tivraduhkha*m anubhavanti [Tib. 23 a]
| yena varsadatenapy asucim khetapindanam ca bhok-
tum na labhanta ityadi varpitam bhagavata | tiryaiico ’pi
parasparakrodhavadhahimsadibhir anekavidham duhkham?*
anubhavanto dréyanta eva | tatha hi kecin nisikabheda-
natidanabandhanadibhir atantrikrtasarirah paritah paripi-
dyamanah katham apy anicchanto ’pi atidurvahaguru*-
bharodvahanaparikhinnavapusah pariklamyanti | tathara-
nye ’pi nivasanto ’naparadhah kecit kvacit... to ’nvisya
hanyante | nityam ca bhayavihvalamanasas tatas tatah
pala*yamanas tisthantity aparimitam esam duhkham
dréyata eva | tatha manusye ’pi narakam duhkham dréya-
ta eva | atra ye caurddayo ’ngacchedasilarpanodbandha-
nadibhih karyanta eva tesdm nara*kam eva duhkham
| ye ca daridryadyupahatds tesim pretinim iva tat
ksuttarsadibhi[r] duhkham | ye ca bhrtyddayah paray-
attikrtatmabhavah | ye ca balibhir dkramya pidyante
tesdm * * tiracam iva tadandvarodhanadiduhkham | ta-

1) Ms. jhampa.
2) Ms. jham pa©°.
3) Ms. tasam.
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tha paryestikrtam anyonyadrohopaghatiadikrtam priya-
viprayogapriyasamyogakrtam ciprameyam esam duh-
kha[m] | ye kvacid i§*varah sukhita iva lapyante V te ’pi
viparyavasinasampado vividhakudrstigahananimagna na-
rakadiduhkhanubhavahetuvividhaklesakarmany  upacin-
vantdh prapatasthd * iva taravo ® dubkhahetau vartamai-
ndh paramarthato duhkhitd eva [Tib. 23 b] | deva api ye
tivat kamavacards te ’pi tivrakdamagnisamdiptaminasa
aksiptacitta ivasvacchacetasah * ksanam api samadha-
nam ¥ cetasam na labhante | tesim prasamasukhadhana-
daridranam kidréam nadma tat sukham | nityacyavanapa-
tana’dibhayasokopahatih katham sukhitai nima | ye ca
ri*pariipavacaras te 'pi yadi nama kiyatkalam duhkhaduh-
khatam vyatitas tathdpy atyantam kimivacaranim anu-
§ayanam aprahanat [tesdm] punar api narakadivinipata-
sambhavad viparindma*duhkham [asty eva] | sarve nama
devamanusyah kleSakarmadiparatantryat te samskara-
duhkhataya duhkhita eva |

§ 2. How compassion should be meditated upon.

tad evam sakalam eva jagad duhkhignijvalavalidham 5
ity avetya yathd * mama duhkham apriyam tathanyesam
apriyam iti cintayata sarvesv eva sattvesu krpa bbava-
niyi | prathamam tavat mitrapakse[su] parvoktavividha-
duhkhinubhavesv anupadyata bhavaniya | tatah sa*ttva-
samataya viSesam apaSyatd 'nadimati ca samsdre na ka-

1) T. snan ba. Cfr. pali: lapeti.

2) T. deest.

3) Ms. samantdto T. sems miam par ajog par mi agyur te.

4) Ms. adds: tadana not in T.; it seems to be here out of place.
5) T. me lcei p’ren bai sa yin par bltas la.
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§cit sattvo yo na me $ataso bandhur abhiid iti paricinta-
yata? vyastesu bhavaniya | yada mitrapaksesv * iva [vya-
stesu] tulyd karuna pravrtta bhavati | tada Satrupakse ’pi
tathdiva sattvasamatadimanasikarena bhavaniya | yada
ca [§atrupakse *] *pi mitrapaksavat samapravrtta bhavati |
tada * kramaso dadasu diksu sarvasattvesu bhavayet |
yada ca dubkhitabilapriyesv iva® [Tib. 24 a] duhkhod-
dharanecchikara svarasavahini® sarvasattvesu samapra-
vrtta krpa bhavati | tada sa ni*spanna bhavati | mahika-
runavyapadeda[m] ca labhate | yatha aksayamatisiitre ca
varpitam | ayam ca krpabhavanakramo bhagavata ’bhi-
dharmasiitradau varnitah |

§ 3. It helps the thought of illumination.

tasyaivam ® krpabhyasabalat sakal*asattvabhyuddharana-
pratijiiayanuttarasamyaksambodhiprarthanikaram ayat-
nata eva bodhicittam utpadyate | yathoktam dagadhar-
masfiitre: “sattvan atranan aSaranan advipan drstva karu-
EZ{W cittam upasthipya yavad anuttarayam samyaksam-
bodhau cittam utpadayati” | iti®

yadi nama parasamada-
panadinapi bodhisattvasya mahasattvasya bodhicittam ut-
padyate | tathapi krpavegato © yat svaya*m eva bodhisat-
tvasya bodhicittam utpadyate tad bhagavataryatathiga-
tajianamudrasamadhau vidistataratvena varnitam | tad etad

(a) Ss., p. 8, 1. 12.

1) Ms. navyastebha©,

2) T. dgra la yan.

3) Ms. almost illegible.

4) T. ran gi nan gis ajug pa.
5) T. de ltar onmly.

6) T. shin rje c’en pos non te.
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bodhicittam pratipattivikalam api samsare maha*phalam
bhagavata varnitam | tatha coktam maitreyavimokse | «tad
yathdpi nama, kulaputra, bhinnam api vajraratnam sar-
vam ativi§istam suvarnalamkaram abhibhavati | vajrara-

tnanama ca na vija*hati sarvadaridryam ca vinivartayati |
evam eva, kulaputra, pratipattibhinnam api sarvajiiata-
cittotpadavajraratnam  sarvasravakapratyekabuddhagu-
nalsuvarnilamkiram abhibhavati bodhici*ttanima na vi-
jahati | samsaradaridryam ca vinivartayati® iti® | yo *pi pa-
ramitiasu sarvena sarvam sarvathi $iksitum asamarthah,
tendpi bodhicittam utpadaniyam eva | updyaparigrahe*na
mahaphalatvat | [Tib. 24 b] yatha coktam aryarajavava-
dakasiitre | *“ yasmit tvam, maharaja, bahukrtyo bahuka-
raniyo ’sahah sarvena sarvam sarvatha danaparamitayam
§iksitum yavat prajiapara*mitayam $iksitum | tasmat
tarhi tvam, mahirdja, evam eva sambodhau chandam
éraddham prarthanam pranidhim gacchann api tisthann
api nisanno ’pi $ayano ’pi jagrad api bhufijano ’pi pibann
api * satatasamitam anusmara manasikuru bhivaya sarva-
buddhabodhisattvarya®$éravakapratyekabuddhaprthagjana-
nam Aatmana$ catitanagatapratyutpannani ku$alamilani
pinda*yitva, anumodasva | agraya’numodanaya ’numodya
ca sarvabuddhabodhisattvapratyekabuddharyaéravakanam
pijakarmani niryataya | niryatya ca sarvasattvasadha-
ranini ku*ru tatah sarvasattvanam yavat sarvajiataprati-
lambhiya sarvabuddhadharmaparipiiraniya dine traika-
lyam anuttarayim samyaksambodhau parinima[ya] eva[m]

khalu tvam, maharaja, pratipannah svarajy*am karisyasi| 5a

(= Ss., p. 9, 1. 8.

1) T. deest.
2) T. deest.
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rajakrtyani ca na hapayisyasi | ityadikam uktva | atha kha-
lu punas tvam, maharaja, samyaksambodhicittakuéalamﬁ-
lavipake*nanekakrtyo devesupapanno ’bbiih | anekakrtyo
manusyesiipapanno ’bhiih | sarvasu ca devamanusyopapat-
tisv adhipatyam karayisyasi” | iti @ vistarah |

§ 4. Bodhicitta: thought of Enlightenment.
yat punah pratipa*ttisairam bodhicittam tad atitardm vi-

pulam [phalam] itiV siddham | ata evaryaviradattaparipre-
chayam uktam | [Tib. 25 q]

“ bodhicittad vai yat punyam tac ca riipi ¥ bhaved yadi |
akasadhatum sampirya bhiiy*a$ cottaritam bhavet ||
gangavilu’kasamkhyini buddhaksetrdni yo narah | *
dadyad ratnaprapiirnini lokanathebhya eva hi ||

ya$ caikah pranjalibhiitva cittam bodhiya namati |
iyam vidisyate piiji yasya anto na vidyate ® | * iti |

yatharyagandavyiithe varnitam | * bodhicittam, kulaputra,
bijabhiitam sarvabuddhadharmanam )’ iti vistarah | tac
ca bodhicittam dvivi*dham pranidhicittam prasthanacittam
ca | aryagandavyiihe varnpitam | tatha | < durlabhas te, ku-
laputra, sattvih sattvaloke ye "nuttardyam samyaksambo-
dhau pranidadhati” iti|* tato *pi durlabhatamas*" te sattva

(@ Ss., p. 9, L. 12,
(b)) Ta. n. 331, p. 70, a; T. dKon brtsegs, ca, p. 352, b, 1l. 3-4.
() Gandavyuha, p. 494, 1. 1.

1) Reading doubtful; T., sgrub par siiin poi byed pai byan c¢’ub kyi sems
kyi abras bu gan yin pa de $in tu c’e bar grub ste.

2) Ms. rupi.

3) Ms: valika; from here up to... na vidyate T. deest.

4) Ms. durlabhastamas.
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ye ’nuttaram’ samyaksambodhim abhisamprasthitah > iti®|
sakalajagato hitiya buddho bhaveyam iti prathamata-
ram prarthanakara cetana tat pranidhicittam | yatah pra-
bhrti sam*varagrahane ... vartamianih sambhiresu dr-
§yante tat® prasthinacittam | samvaraé§ ca vijiataprati-
balasamvarasthita[t] kalyanamitrat purato?® grahyah |

asati pratiriipe gra*hake* buddhabodhisattvan amukhi- :

krtya yathd maijusriyda ’mbarardjabhutena bodhicittam
utpaditam * tathotpadaniyah | evam utpaditabodhicitto

bodhisattvah sva*yam eva danadi dadati® pratipattau :

prayoksyate | na hi svayam adantah parin damayatiti
matva |

§ 5. Gnosis and means, prajiia and updya, must
be realizel jointly.

' na capi vina pratipattyd ? bodhir avapyate | yathoktam
dryagayd*suse “« pratipattisaranam bodhisattvinam bo-
dhir napratipattisaranam ®”’ iti | aryasamadhiraje coktam: [
«tasmat ‘pratipattisiro bhavisyimi’ ity evam tvaya kumara
éiksi*tavyam | tat kasya hetoh | pratipattisarasya hi, ku-
mira, na durlabhd bhavaty anuttara samyaksambodhir ”’

@) Cf. Ibid., p. 492, (L 24. Ss. p. 8, L. 16).
(b) Ta. n. 465, p. 465, b, 1. 25 ff.; T. mDo, ca, p. 472, a, 1. 1-2.

1) Ms. ayam.

2) T. gan p’an c’ad sdom pa bzui ste ts’ogs rnams la %ugs pa de ni Zugs
pai sems so.

3) But T. p’a rol po mk ’as pa mt’u dan ldan pa sdom pa la gnas pa
las. Ms. °balisamvara©; kalyanamitrat not in T.

4) T. deest.

5) Ms. utpadayata.

6) T. deest.

7) Ms. pallyan.
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[Tib. 25b] iti | sa ca pratipattir bodhisattvasya paramita-
’pramanasamgrahavastviadibhede*na aksayamati’ratname-

ghadisatresu vistarena varnita | tatha laukikasilpadistha-
nesv ® api yavad bodhi®”sattvena $iksitavyam | kim pu-
nar lokottaresu dhyanadisu | anyatha katham sar*vaka-
ram sattvartham ® kuryuh | si ceyam samksepena
bodhisattvasya prajiopayariipa pratipattir na prajiama-
tram nopadyamatram yatharyavimalakirtinirdese ¢ prajia-
rahita [upaya] * upayarahita ca prajiia bodhisattvanam ban-
dhanam”® ity uktam | upayasahita prajiia prajiiasahita upa-
yo moksatvena varnitah | aryagayasirse coktam | ¢ dvav
imau bodhisattvanam samksip*tau margau | dvibhyam mar-
gabhyam samanvigati bodhisattva mahasattvih ksipram
anuttaram samyaksambodhim abhisambhotsyante | kata-
mau dvau | upaya$ ca prajiia ca” | © iti |

§ 6. Gnosis and means.

| tatra pra*jiidparamitam tyaktva danadiparamitasamgra-
havastvadikam sarvam eva ksetrapariSuddhimahabhogapa-
rivaras ampatsattvaparipakanirmanadikas akalabhyu*daya-
dharmasamgrahakam kus$alam upiya ucyate | prajiia tu
tasyaiva copayasya’viparitasvabhavaparicchedahetuh | taya
hi samyagupiyam vivicyd’viparyasto yathavat svaparar*-

(») SR., p. 113, L. 2.

(6) Cf. Bobhu., p. 212, 1. 20.

(¢) Bobhu., p. 222, 1. 6.

(9 Ta. n. 474, p. 526, ¢; T. mDo, p’a, p- 313, a, 1. 3-4.
(¢} Ta. n. 464, p. 482, ¢; T. mDo, ca, p. 468, a, 1. 1-3.

1) T. adds: nirdesa.
2) Ms. bobodhi°
3) Ms. sarvartham, T. sems can kyi don.
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thianusthanad visam iva mantraparigrhitam” bhuiijano®
na samkliéyate [Tib. 26 a] | tathd coktam atraiva siitre |
‘““upayah samgrahajiidnam | prajia paricchedajfidnam”’ iti®
| aryaéraddhabalddhine coktam | ¢ upayakau*$alam kata-
mam | yat samgrahah sarvadharmanam | prajiia katama |

yat sarvadharmanam asambhedanakaugalam”® iti | etau
prajiiopayau dvav api sarvakalam eva sevaniyau bhiimi-
pravistair api na * tu prajiamatram nopayamatram ¥ yatah
sarvasv eva daSasu bhimisu bodhisattvasya paramitasa-
mudacarah pathito dasabhiimikddau | ¢ na ca pariSesdsu
na samudicarati ”’ iti @ vaca*nat | astamyam ca bhamau
bodhisattvasya $antaviharino buddhair vyutthinam tad

virudhyeta? | tac ca tatas tatra pathid avagantavyam |
[Tib. 27 a]

§ 7. No contradiction can be discovered in the scriptures.

yac caryavimalakirtinirde§e gayasirse coktam * tad api

pirvoktam * virudhyeta eva saminyenaiva tatrabhidha-
nit | yat sarvadharmasamgrahavaipulye coktam tad api
virudhyeta eva | tatroktam | ¢ siksmam hi, maiijuérih,
saddharmaprati*ksepakarmavaranam | yo hi kaécin, mai-

() Ta. Ibid. T. Ibid., p. 468, a, 1. 3-4.

(b) Ta. n. 305, p. 944, a, (Il. 2-3) and (second sentence) 943, ¢, last line; T.
mDo, ma, p. 50, b, 1. 7, and (the second sentence) 50, b, 1. 4.

(¢) Dbhi, p. 20, 1. 9 samudagacchati instead of samudacarati.

1) T. snags kyis btab pai dug za ba dan adra ste.

2) Reading doubtful.

3) Deest in T.

4) Here in T. a long quotation from Dbh. p. 65 1. 5-66, 1. 20 follows
T. p. 26,a, 1. 4, p. 27,a, 1. 1.

5) Ms. pirvakoktam.
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juéris, tathagatabhasite dharma ekasmin $obhana’sam-
jiam utpadayati | ekasminn aSobhanasamjiiam utpadayati
| sa saddharmam pratiksipati | tena * saddharmam pratiksi-
pata tathagato bhyakhyato bhavati” ® iti vistaram uktva
dha | “yo ’yam, maitreya, satparamitdsamudigamo bo-
dhisattvanam bodhaya tam te mohapurusa evam vaksya*n-
ti | ¢ prajidparamitdyim eva bodhisattvena $iksitavyam
kim $Sesabhih ® paramitabhir’ iti | te nyam upayaparami-
tam ¥ dasayitavyam manyante | tat kim manyase, ’jita,*
dusprajiiah sa kaéirdjo ’bhiit yena kapotartham §yenaya
svamdmsani dattini | maitreya aha | no hidam, bha-
gavan | bhagavan aha | yani maya, maitreya, bodhisattva-
carya*m carata satparamitasamyuktini kugalamiilany upa-
citani | apakrtam nu tair kugalamiilair | maitreya aha |
no hidam, bhagavan | bhagavan aha | tvam, tavad, ajita,
dana*paramitayam sastim kalpan samudagatah ® | yavat
prajiaparamitayam sastim kalpan samudagatah | tat te
mohapurusa evam vaksyanti | ekanayenaiva bodhir ya-
duta Sinyatana*yena” iti® vistarah | vairocanabhisambo-
dhau coktam | tad etat sarvajnajnanam karunamsilam bo-
dhicittahetukam updyaparyavasinam > iti ¥ © | [Tib. 27 b]

tasmdd ubhayam sarvakalam eva bodhisattvena * sevani-
yam |

@ Ss. p. 95, 1. 10.
() Ss. p. 97, 1. 6. This passage in Ta. 1664 p. 565, a is attributed wrongly
to the Gayasirsa V. DewigviiLe, Concile, p. 335, n. 3.

(9 Ta. n. 888, p. 1, b,c. Cf. Tayma, Etude sur le Mahavairocana-Sitra,
Paris 1936, pp. 96-99,

1) Ms. Sobham asapo
2) Ms. makalwsesabhlh.
3) Tib. omits: upiya,
4) Ms. samudagamah,

5) T. deest. here, but see n. 4.
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§8. Apratisthitanirvana; it can be explai-
ned only if there is cooperation of gnosis and means.

evam hi bhagavatam apratisthitanirvinam sidhyati | tatha
hi danader upayasya ripakayaksetraparivaradimahabho-

gataphalasampatparigrahad bhagavatam * na’ nirvane ’va- 7

sthinam | prajilaya ca sakalaviparyasaprahanan na sam-
sare ’vasthinam viparyasamiilatvat samsarasya | anaya
ca prajhiopayasvariipaya pratipada samaro*papavadantavi-
varjanena madhyama pratipad udbhavita | prajiaya sama-
ropdntasya varjanad upayenapavadantasya varjanat | ata
evaryadharmasamgitav uktam | < la*ksananuvyanjanariipa-

kayaparinispadanabhirata$ ca bhavati na dharmakayabhisa-
mayamatrabhiratah” ® iti|punar uktam | prajiopayajanitas
tathagatanam parapratyayatah sajm]bhav*o 'nugantavyah”
iti®® | yat¥ punar uktam | “ kolopamam dharmaparyayam
ajanadbhir dbarma® eva prahatavyah | prag evadharmah ™
iti ® | tad viparitabhiniveéaprahanatah prahatavya ity
abhiprayad uktam | na * tu prayojanasampadanartham api
nasrayaniyam | tatha coktam | ¢“dharmah pragrahitavyo
nodgrahitavya” iti”) | nonmiargena pragrahitavya ity arthah !
yac capi kvacid danadi samsari*kaphalatvena varnitam
tat prajiiarahitanam dianadinam pirvam uktam tavanma-

(@) Ta. n. 761, p. 616, ¢, Il. 3-4; T. mDo, dsa, p. 28, b, ll. 4-5.
(b) Passage not located.

(¢} Vajracch., p. 23, I. p. 14-15.

(d) Ibid. p. 23, cfr. p. 44, § 28.

1) T. deest.

2) T. de bzin gSegs pa ni Ses rab dan t'abs kyis bskyed pa ste gZzan gyi
drin la ajog pa yan srid par Ses bya Ze'o.

3) Here T. inserts passage of Fairocanabhisambodhi.

1) Ms. ajanadhirmma.
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trakudalamulasamtustané V) cadhikrtyottaraku$alamiile pro-
tsdhanartham | anyatha vimalakirtyadinirde*$ah sarva eva

virudhyeta | tasmat tu dvav api prajiopayau sevaniydv
iti sthitam | tatra prajiidparigrhita danadayah parami-
tivyapade§am labhante nanyatheti | ato dana*dipariSud-
dhaye samadhanam asthidya prajiopadanirtham yatnam
kurvita |

§ 9. Prajiiaé: Srutamayi, cint@amayi, bha-
vanamayi.

tatra prathamam tavat érutamayi prajiiotpadaniya | taya
hi tdvad agamiartham avadharayati | tatag cintimayya
prajiia*yd nitaneyartham » nirvedhayati | tatas tayd ni-
Scitya bhiitam artham bhavayen nabhiitam | anyatha hi
viparitasydpi bhavanad vicikitsdyd$ cavyapagamit sam-
yagjhanodayo na syat | tata§ ca vyarthaiva® bhavana syat l
yathd tirthikanidm | uktam ca bhagavati samadhirdje |

“ nairditmyadharmin yadi pratyaveksate
tan pratyaveksya yadi bhavayeta |

sa hetur nirvanaphalasya prap*taye

yo anyahetu na sa® bhoti antaye® > iti |

tasmac cintdmayya prajiiayad yuktydgamabhyam pratya-
veksya bhitam® eva vastusvariipam bhivaniyam | va-

(@) SR. I. p. 105, v. 37.

1) Ms. Otustas.

2) Ms. adds: staya; T. fies pa dan dran bai don rnam par abyed par byed do.
3) Ms. °vyam eva.

4) Ms. tanapra°.

5) Ms. tad.

6) Corrected according to T.
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stinam svaripam ca para*marthato ’nutpada eva-
gamato ! yuktita$ ca nidcitam |

§ 10. The non-origination of all things is ascertained

by a) agama and b) yukti.

a) dgama, authority: tatrigamato | yathoktam arya-
dharmasamgitau | ¢ anutpadah satyam asatyam anye
dharmah ” iti ¥ @ |etac ca pa*ramarthanukiilatvad anutpa-
dah satyam ity uktam | paramarthatas tu notpado napy
anutpadah | tasya sarvavyavaharatiratvat [Tib. 28 0]
punas citraiva coktam | ¢ utpadanirodhabhinivi*stah, kula-
putra, lokasamnive$ah | tasmat tathagato mahikaruniko
lokasyottrasapadapariharartham vyavaharavasad uktavan
utpadyate nirudhyate ceti na catra kasyacid dharmasy-
o*tpadah ®|” iti| aryabuddhasamgitau coktam | ¢katama
yonisah precha | katama yonih | dha | anutpado yonih |
tasya precha yoniéah precha” @ | punar atraivoktam | ¢ aka-
ramukhih® sa*rvadharmas cyutyutpattivigatah | abhavamu-
khah sarvadharmah | svabhavasiinyatam upadaya > @ iti
aryasatyadvayavibhage canutpadasamatayd sarvadharma-

(2) Summarized from Ta. n. 761, p. 716, a¢; T. mDo, dsa, p. 48, b, 49, a,
but not identical.

() Ss. p. 263, 1. 5.

(¢) Ta. n. 810, p. 761, a (correspondence not ]iteral); T. mDo, tsa, p. 358, b,
1. 6-7, ts’ul de ni gan | smra pa | mi skye ba ni | ts'ul te | de adra bar adi adra
ba ni | ts’ul bzin du adri ba’o.

(d) Ta. n. 810, p. 768, c, 1. 6. Ibid., p. 326, a, 1. 7 (commenting on: tsa
of the formula arapatsana etc.).

1) Ms. ammodamevéagamgu.
2) T. skye ba la sogs pai c’os gZan mi bden no: ms. anutpadasatyam.
3) T. tsai sgo.
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nam samata bha*vati ® | prajiaparamitiyam coktam “ri-

pam, subhiite, ripasvabhavena $anyam yavad vijiidnam vij-
nanasvabhavena §iinyam iti svalaksanasiinyatam upadaya”
iti ” ® | hastikaksye co*ktam |

¢ na kascil labhyate bhavo yasyotpadasya sambhavah
asambhavesu [dharmesu] balah sambhavam icchati” |iti ¢

pitaputrasamagame coktam | * sarva ete dharmah sarve sa-
mas traikdlyasamataya | atite *dhvani * sarvadharmah sva-
bhavarahita yavat pratyutpanne dhvani|” iti | evam tavad
agamatah pratyaveksaniyam | yuktya hi sthirikrtasyaga-
marthasyanyair apohitum asakyatvat. |

b) yukti, arguing: b, 1 origination is not uncaused:
ato yuktyapi * pratyaveksaniyam | tatra samksepato yuktir
ucyate | utpaddo bhavanam ahetuko va syit sahetuko va '
na tavad ahetukah ka- [Tib. 29 a] dicitkatvadar$aniat
karananape*ksa hi visesabhavad utpadakalavat sada sar-
vatraiva ca bhavah kim na bhaveyuh | abhavakalad avi-
$esad va utpadakale ’pi naiva bhaveyuh | evam tavan na
nir*hetuko yuktah |

b, 2 origination is not caused; criticism of God as creator:
napi sahetukah | tatha hi yas tavad i§varadis tirthikair nityo
hetuh kalpitas tato bhava na jayante kramenotpadadarsa-
nit | na tv avikalakiara*nasya kramenotpado yukto nirapek-
satvat | napisvariddeh svayam samarthasya parapeksa
nityatvena parair anupakaryatvat | anupakarini capeksa-

a dedicated to the discussion of the
al. bsTan agyur, mDo, sa, Tohoku Cat.,

(2) In the short treatise by Jhdnagarbh
two truths this point is only occasion
3881.

(b) T cannot locate this passage.

(¢) Ta.n. 813, p. 779,b, n. 814, p. 785,b; T. mDo, ma, p- 163 a 1. 5 (transla-
tion different).

(d) Ta. n. 320, p. 975,b. T. dKon brtsegs, na, p. 318, b, 1. 1.
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’yogat | ata * eveévarddindm sarvasamarthyasinyatvad
vandhyaputradivan nihsvabhavatvam eva | arthakriyasa-
marthatvad vastunah | tesam kvacid api kirye na kramena
samarthyam yatha vicaritam | * napi yaugapadyena | tatha
hi sarvakaryam sakrd utpadyottarakile ’pi yady [utpatti]-
samartha evdsau tada punar api samarthasvabhivanu-
vrttau plirvavat karyotpattiprasangah | * ananuvrttau va
piirvasvabhavaparityagad anityatvaprasangah | tasmin na
nityam ndma kimcid vastu vidyate | ata evoktam bhaga-
vata | ¢ asatsamaropah punar, maha*mate, dka$anirodhanir-
vanakrtakabhavabhinivesasamaropah ” | iti @ | tasman na
nityad esam utpddo yuktah |

b, 3a noneternal cause is also illogical: niapy anityat

tatratitanagatayor avastut*van na tdvat tato janma :

yuktam | ahetukatvaprasangdt | ndpi vartamanat | sama-
nisamanakalayos ta’ta [Tib. 29 b] utpadayogat | tatha
hi na tivat saminakilam, karana*svabhiva[va]t karya-
sydpi tatsamanakalabhavitaya® nispannatvat | napi bhin-
nakilam | kilantaravyavadhanenotpade ’titider® evot-
pattiprasangat | avyavavadhanendpy ut*pade sarvatmana
yady avyavadhinam tadaikasminn eva ksane sarva-
ksapanam anupraveéat kalpasya ksanamatrataprasangah
| yatha paramanoh sarvitmana samyoge pindasyanu*-
matrataprasangah | athaikadesena | tada ksanasya savaya-
vatvaprasangah | svato ’pi notpadyante | nirhetukapakse-
naivasya paksasya samgrhitatvat | svitmani ca karitra-

@ Lank, p. 72, 1. 3.

1) Ms. vartaminidsamanatasta ut® T. dus mfian pa dan mi miam pa
de las mi skye bai p’yir da ltar gyi las yan mi skyed.

2) Ms. tasya.

3) Ms. anyatitad. T. adas palasogs pa las.
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viro*dhat | napy ubhayatah | ubhayapaksa’bhavidosadva-
ya?prasangit | tasmat paramarthato ’nutpanna® evami
bhavah | samvrtya titpadasya ¥ vidyamanatvin, naga-
madivirodhah | tathd coktam bhagavata |

¢« bhava jayante samvrtya paramarthe ’svabhavakah |
nihsvabhavesu bhavesu bhrantih sa samvrtir mata”® | iti®

iyam ca yuktir bhagavato ’bhipreta ® $alistambadau |
svatah para*ta ubhabhydm” aheto$ ca janmanisedhat |

§ 11. Other reasons. Criticism of the notion of matter
(and atoms), of immateriality (vijfidna), of external
objects as being distinct from mind:

athavd evam yuktyd vicarayet® | dvividha bhava ripino
’ripinas ca | tatrapi tavad ripino ghatddayas te ’nuso
vibhinnariipatvan * naikasvabhavih | aniinam piirvapa-
ravasthitanam piirvadidigbhagatvena® vibhidyamananam
asiddhav apy'” anusamcayitmakatve ninekasvabhivo yu-
ktah | [Tib. 30, a] na caikanekasva*bhavavyatirekeniparah

(® Lank, p. 319,429 but vidyanti for jayante in @, na bha-
vaka inb;c, d ya bhrantis tat satyam samvrtir bhavet.

1) Ms. paksi.

2) T. dvaya deest.

3) Ms. °nna.

4) Ms. samvrttyantu uto,
5) Ms. marga. T. adod pa,
6) Ms. doubtful.

7) Ms.: °partabhyama

8) Ms. athava evayu® but T. rnam pa gcig tu adi ltar rigs pas rnam par
dpyad par bya ste.

9) Ms. °disvabhagatvena T. p’yogs dan ldan pa id kyis.
10) T. t’a dad pa rnams kyan rnam par p’ye na mi agrub pai p’yir.
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kascid bhavasvabhavo ’stiti nihsvabhavd evimi parama-
rthatah svapnadyupalabdhariipadivad riipino bhavah
etac ca bhagavataiva coktam ar*yalankavatire | [go]-

visinam punar, mahamate, anu$o!’pi vibhidyaménam
navatisthate | punar apy anavo ’pi vibhidyamana anut-

valaksanena navatisthanta " iti | ye cariipi*”nas te ’pi

tathaiva viciryamana nihsvabhava eva | tatha hi bahyasya
nilader® artha’syabhavat simarthyata® eva vijianadayo
’rupinah skandha niladiriipena * pratibhasanta ity abhyu-
peyam | uktam ca bhagavata |

““bahirdha nasti vai riipam svacittam dréyate bahih”®| iti|

tata$ ca nilédicitrékﬁranirbhﬁsatayﬁ * grﬁhyagrﬁhakékﬁra-
nirbhasataya naikasvabhiava ami yuktdh | na caikasya-
nekartipata yuktimati, ekanekavirodhat | ekasya kasyacit
svabhavasyasiddhav anekariipatipy ayuktimati, * ekasa-
miithariipatvad anekasya | athavi tatriliki evami ripa-
daya akarah pratibhasanta ity abhyupagamyate | tada
vijianam apy alikam prapnoti | vijiinasya ta*tsvaripa-
vyatirekat | na hi svayam © prakadamanariipatavyatireke-
nanyad vijidnasya ripam asti | svayam ca na nirbha-
sante rupadayah | tesam ca vijﬁﬁnasvarﬁpﬁpannﬁnﬁm
ali*katve sarvam eva vijianam alikam abhyupetam syat |
tasmin “ mayopamam ca vijiidnam” ity uktam bhagavata

(@ Lank, p. 53, L. 16.
(b) Lank, p. 326, v. 489

1) Ms. anuna.

2) Ms. Orara®.

3) Ms. nilarede.

4) Ms. doubtful.

5) Ms. samarthyatu.
6) Ms. nahisampra®.
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tasmad ekanekasvabhavasiinyatvena paramarthato ’lika
eva*mi sarvabhava iti niScitam etat | ayam cartha ukto

bhagavata lankavatare | [Tib. 30 b]

‘“ yathaiva darpane riipam ekatvinyatvavarjitam
dréyate na ca tatrasti tatha bhavesu bhavata ™ | iti @ *

ekatvanyatvavarjitam iti | ekatvanyatvarahitam ity ar-
thah | puna$ coktam |

“ buddhya vivicyamananam svabhavo navadharyate |
ato nirabhilapyas te nihsvabhav*as ca daréitah™ | ®

§ 12. Bhavanamayi prajid.

tad evam cintamayya prajhiaya niscitya bhiatam artham
tasya pratyaksikaranaya bhavanamayim prajham utpada-
yet | bahu§?rutidimatrakena narthah * pratyakso bhava-
titi niveditam dryaratnameghadisu | anubhava$ ca prati-
patifnadm | na ciapi sphutatarajianalokodayam antarena
samyag avaranatamo ’pahiya*te | bhivanabahulikara[ta]$
cabhiite ’py arthe sphutatarajianam utpadyate | yatha
’subha®diprthvikrtsnidisamapannanam® | kim punar bhi-
te | tathd ca bhavaniyah parisphutajiianaphala*tvena sa-
phalyam uktam aryasamadhiraje |

‘“ arocayami prativedayami vo
yatha bahulam vitarkayen narah |

(@) Cf. Lank, p.55, L 17, and p. 327, v. 49 b.
() Lank, p.116,1. 9. Cf. 1a, 650 p. 225¢.
(¢) Ta. n. 658, p. 225, ¢; Ta. n. 659, p. 29, a; T. mDo, ts’a, 108, b.

2) Ms. bahisruo.
3) T. adi deest.
4) T. adds: Ses pa byun ba Ita bu yin na.
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tatha tatha bhavati hi nimnacittas
tehi vitarkehi tanniéritehi* || @D

iti vistarah | tasmat tattvam siksatkartukimo bhavanayam
pravartate |

§ 13. Samatha:

tatra prathamataram tavad yoginia §amatho nispadaniya$
cittasthirikaraniya | salilava*c caficalatvic cittasya, na $a-
matham adharam antarena sthitir? asti | na casamahitena
cetasd yathabhiitam $akyate jfidtum | uktam hi bhagavata
“samahitacitto yatha*bhiitam prajanati’’ | iti [Tib. 31 a] '
$amatho labhadikamatanirapeksasya samyakpravrttau
sthitasya duhkhadyadhivasanasi®lasyarabdhaviryasya §i-
ghrataram sampadyate | ata eva*ryasamdhinirmocanadau
dinadaya uttarottaratvena varnitih | tad evam §iladi-
$amathasambharesu sthito mano’nukiilade[$e]"sarvabud-
dhabodhisattvesu pranamadi’k*am krtva papadesanam
punyanumodanadm vidhiya sakalajagadabhyuddharana-
§ayo mahakarunam evﬁbhimukhﬂqtya kiyam rjum pra-
nidhaya sukhasanopavistah paryankam abhujya sa*ma-
dhim abhinispadayet | tatra prathamam tavad yad® va-
stu vicarayitavyam yavatd prakarena samksepatah saka-
lavastusamgraho bhavati tatra cittam badhniyat | sam-

() SR. I, p. 50, v. 16.

1) Ms. doubtful: T. de la gnas pai rnam par rtogs des.

2) Ms. inserts here asthitir.

3) Ex cj.; ms. ddyavikasanilasya. T. la sogs pa dan du len pai nan ts’ul
can du gyur la.

4) T. sa p’yogs su.

5) Ms. pramanadikam.

6) Ms. yatatava©.
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ksi*ptam punar vastu riipyariipibhedena dvidha bhavati |
etac cadikarmikasya viksepadosapariharartham samksi-
ptam tavad yuktam alambayitum | yadd tu jitamana-
skiro bhavati * tadd skandhadhitvadibhedena viSodhya
vistaraso ’py? alambata eva | tatha samdhinirmocanadau
yoginim astadagaprakirastnyatdlambanadibhedena [nana)-
pra*karam ilambanam uktam | atraiva bhagavata sattva-
nugrahad rﬁpyﬁrﬁpyédibhedena samksepamadhyavistarair
vastubhedo ’bhidharmadau nirdistah | tac ca®vastv adhya-
ropﬁpavada*pmndhadhﬁtvédisamgrahato gana-
yet | tato niScitya sarvavastusamgraham tatraiva puna$g
cittam [Tib. 31 b] prabandhena prerayet | yada tv antara
ragidina cittam bahir viksipet | tadava*gamya viksepatam
a$ubhadibhavanaya viksepam upaamya punas tatrai-
vopary upari cittam prerayet | asubhadibhavanakramas
tu granthavistarabhaydn na likhitah | ya*da tu cittam *
tatranabhiratam paSyet | tada® samadher gunadar$anato
’bhiratim tatra bhavayet | viksepadosadar§anad aratim
prasamayet | atha yada stydnamiddhabhi*bhavad ¢ ilam-
banagrahanéprakai_:ayﬁ linam cittam bhavati | tada lokasa-
mjiabhivanaya pramodyavastubuddhadigunamanasikaral
layam upasamya ” punas tad evilamba*nam drdhataram
grhniyat | atha yada piirvahasitaramitidyanusmarato
‘ntara cittam uddhatam padyet | tada ’nityatadisamve-
gamanasikarad auddhatyam prasamayet | tatah * punas ta-

1) Ms. vyaksepa®.

2) Ms. vistarasopy. T. rgyas par yan dmigs par byed k’o na ste: AK. Chap.
VI, p. 151.

3) Ms. tavaccastu.

4) T. deest.

5) Ms. yada. T. dei ts’e.

6) Ms. ovad.

7) Ms. karadvalayasupa®.
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traivalambane cittasyanabhisamskaravahitayam yatnam
kurvita | atha yada layauddhatyabhyam viviktataya sa-
mapravrttam svarasavahi cittam pasyet | tadabhogas$ithi-
likaranad up*eksate | yada V) tu samapravrtte saty abhogah
kriyate tada cittam viksipet | yada tu tatrdlambane ’na-
bhisamskaravihi yavadiccham cittam pravrttam bhavati l
ta*da Samatho nispanno veditavyah | etac ca sarvasamatha-
nam samanyalaksanam | cittai’kagratamitrasvabhavatvit
$amathasya | dlambanam tu tasydniyatam* eva | ayam ca
$amathamargo bhagavata aryaprajiidgparamitidau® nir-
distah |

§ 14. Six defects and eight counteragents

yad aha | “ tatra cittam sthapayati | samsthapayati | ava-
sthapayati | upasthapay*ati || damayati | §amayati ' vyupa-
$amayati | ekotikaroti | samadadhati” i[ti nava]-®[Tib. 32 a]
padaih|tatra sthiapayati, dlambanena badhnati | samsthapa-
*yati, tatraivalambane prabandhena pravartayati | avastha-
payati, viksepam avagamya tat pariharati? |upasthapayati,
viksepam parihrtya upary upari punas® tatraivialambane
sthapa*yati | damayati, ratim utpiadayati | §amayati ara-
tim vyupadamayati viksepadosadaréani[t] | vyupasama-
yati, styanamiddhadin vyu®tthitin vyupasamayati | eko-
tikaro*ti, alambane ’nabhisamskaravahitayam yatnam

(1) Bobhi, p. 109, 1. 17. Cf. MSA4, XIV, §l. 14.

1) T. gal te, yadi.

2) Ms. citte.

3) Ms. tayayiddau.

4) Ms. pari ... punas praharati.
5) Ms. doubtful.

6) Ms. odinavyut©.
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karoti | samadadhati, samapraptam cittam upeksate saman-
vaharatity arthah | esa caisam padanam arthah parvacar-
y[air] * maitreyena® ® ca vyakhyatah | samksepena sarva-
syaiva samadheh® sad dosa bhavanti | kausidyam alamba-
nasampramoso layauddhatyam anabhoga’abhoga*teti®
tesam pratipaksenastau prahdnasamskara bhavaniyah | tad
yatha §raddha chando vyayamah prasrabdhih smrtih sam-
prajanyam cetana upeksa® ceti | tatradyas* catvarah kau-
sidyasya pratipaksah | tatha hi samadher gunesv abhisam-
pratyayalaksanaya éraddhaya® tatra yogino ’bhilasa utpa-
dyate | tato ’bhila*sad viryam arabhet tadviryabalena
kayacittakarmanyatam asadayati | tatah prasrabdhakaya-
cetasah kausidyam &vartate | atah $raddhadayah kausi*-
dyaprahanaya bhavaniyah | smrtir alambanasampramo-
sasya pratipaksah | samprajanyam layauddhatyayoh pra-
tipaksah | tena layauddhatyayoh samyagupalaksanat | la-
yauddhatyapra*$amanakale tv anabhogadosah | tat prati-
paksena ca cetana bhavaniya | layauddhatyaprasame sati
yada cittam prasa[ma]vihi tadabhogadosah [Tib. 32b] | tat
pra*tipaksas tadanim upeksa bhavaniya | ebhir astabhih
prahanasamskaraih samanvagatah samadhih paramakarma-
nyo bhavati | rddhyadin gunan nispada*yati | ata evoktam

siitre | ¢ prahdnasamanvagatah rddhipadam” bhavayati ™
iti |

(a) MSA, XIV, sl 14,
(b) Cf. Dharmas. 118,

1) T. ap’ags pa ajams pa dan shon gyi mk’an po rnams kyis bsad do.
2) Ms. °dhih.

3) Ms. °gat.

4) Reading doubtful; Tib. rtsol ba.
5) Ms. upeksa—cetana.

6) Ms. °ksanaya $addhaya tatra.
7) Ms. rddhyapadam.
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§ 15. Dhydna etc.

esd ca ciltaikagrata uttarottarakarmanyatasamprayogad
ﬁla*mban.éidigun avisesayogic ca dhyﬁnﬁrlllpya[sar;lépatti] 1.
vimoksadivyapadeSam labhate | tatha hi yadopeksaveda-
nasamprayukta savitarkasavicari sa bhavati | tadﬁ*;lﬁgam-
yam ucyate | yada ca kﬁmatysnaya ? vivikta bhavati?¥
PritisukhadhyﬁtmasamPI‘asﬁdail_l.4') samprayukta bhavati |
tada prathamam dhyanam ucyate ].ata eva prathamam
dhyanam Vitarkamﬁtrara*hitam dhyanintaram ucyate '
yada vitarkavicararahita prathamadhyanabhiimitrsnaya
vivikta ca bhavati | pritisukhédhyétmasamprasa‘ldail.l.:;am-
prayukta bhavati | tada dvitiyam dhyé'ln*am uc.yate. |
yada tu dVitiyadhyanabhﬁmitIS’l.la.ye'l vivikta bhavati |
sukhqpeksﬁsmrtisamprajanyasamprayukt5 bhavati | tada
trtiyam  dhyanam ucyate | yada trtiyadhyanabhimitrs-
naya * vivikta bhavati, aduhkhasukhz * upeksasmrtyabl.{i-
samprayuktd bhavati, tada caturtham dhyﬁn.am ;myate |
evam arﬁpyasamapattio)Vim0k$ﬁbhibhvﬁ”yatanﬁdisv alam-
banakaradibhedena yojyam | * tad evam alamb a;le [Tib.
33 a] cittam sthirikrtya Prajiiaya vivecayet | yato jiianalo-
kotpadat sammohabijasyityantaprahanam bhavati | anya-
tha hi tirthikdndm iva samadhi®ma*trena klegaprahanam
na syat | yathoktam siitre, . .

1) Ms. deest; T.: sfioms par ajug pa.

2) T. adds sdig pa c’os rnams — papadharmaih.
3) T. adds: rtog pa dan dpyod pa. ’
4) T. adhyatmasamprasidaih deest.

5) Ms. trtiya.

6) From T.

7) Ms. obhih sva©.

8) Ms. °mamatrena.
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14. - G. Tucct, Minor Buddhist Tects.

[V

1)

16a, 1



16 a,

16 b,

2

o

G. TUCCI

«“kim cdpi bhav[ay]et samadhim etam |
na vapi bhavayet sa atmasamjia ||

punah prakupyati? kilesu tasya |
yathodrakasyeha ? sama*dhibhavana ” | iti |

§ 16. Method of meditation according to Lankdvatdra;
vicara on the dharmas (no object, no subject) etc.:

tatrdyam aryalankavatire samksepat prajiabhivani-
kramo nirdistah |

“cittamatram samaruhya bahyam artham na kalpayet
tathatalambane * ¥ sthitva cittamatram atikramet |
citta[matram] atikramya nirabhasam atikramet |

nirabhase sthito yogi mahayanam sa pasyati |
anabhogagatih $§anta prani*dhanair viéodhita |

jianam niratmakam &restham nirabhasena pasyati ” |iti @ |
tatrayam arthah * |

prathamam ® yogi ye riipino dharma bahyarthataya pa-
raih parikalpi*tas tesu tavad vicarayet | kim ete vijianad
anye ahosvid vijianam evaitat tathd pratibhasate
yatha svapnavasthayam iti | tatra vijianad bahih para-
manuso * vicarayet | paramianim$ ca bhagasah pratyavek-
samano yogi tan arthin na samanupasyati | tasydsamanu-
paSyata evam bhavati | cittamatram evaitat sarvam na
punar bahyo ’rtho vi*dyate | tad evam |

(8 Lank, p. 298, vv. 256-258.

1) Doubtful.

?) Cf. Lhag spyod Mv. 3516, Udrako Ramaputrah.
3) Ms. taraksane.

4) Ms. %avayah.

5) Ms. prasambhava,
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« cittamatram samaruhya bahyam artham na kalpayet ”
1-ﬁpidharmavikalpﬁn tyajed ity arthah | tesim upa[labdhi]-
laksanapraptanam vicara*yed anupalabdheh | [Tib. 33 b]
evam riipino*dharman vibhavyariipino vibhavayet | tatra
yac cittamatram tad apy asati grahye grahako na yukto
grahakasya grahyapeksatvat " | tato cittam grahyagraha-
kaviviktam advayam eva cittam iti vicarayet, advaya-
laksane tathatala*mbane sthitvd tad api cittamatram
atikramet | grahakam akdram atikramet | dvayanira-
bhasa eva’dvayajiidne tisthed ity arthah | evam cit-
tamatram atikramya tad api dvay*aniribhasam yaj®
jidnam tad atikramet | svatah parato bhivanam jan-
minupapatteh | grahyagrahakayo§ calikatve tadavyatire-
kit tasydpi satyatvam ayuktam iti vicarayet * | tatrapy ad-
vayajiiane vastutvabhinivesam tyajet, advayajiiananira-
bhisa eva jiidne tisthed ity arthah | evam sati sarvadhar-
mani*'hsvabhavatapratipattau sthito ® bhavati | tatra
sthitasya para*matattvapraveéat, nirvikalpasamadhiprave-
éah | tatha cadvayajiidnanirabhase jiiane yada sthito yogi
tada paramatattve sthitatvit 9, mahayanam sa pasyati |

§17. Meditation on the absolute:

etad eva tan * mahdyanam ucyate yat paramatattvadarsa-
nam | etad eva tat paramatattvadar§anam yat sarvadhar-

1) So from T.; ms. tatra yadi cittamatram tad asati gréhyagrz‘xhakavivik-
tam; de la sems tsam gan yin pa de yan gzun pa med na adsin par mi run
ste adsin pa ni gzun pa la ltos pai p’yir ro | de lta bas sems ni gzun pa dan
adsin pa las dben zin ghis su med pa k’o na yin par ro rnam par dpyad nas.

2) T. deest.

3) Ms. yata.

4) Ms. dharmanihsva®,

5) Ms. prativivisthito.

6) T. reads: dar$anamarge sthitatvat.
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17 a, 4

[

18a, 1

G. TUCCI

mian prajiiacaksusd niripayatah samyagjiianavaloke saty
adaréanam tathd cokt*am siitre | “katamam paramartha-
daréanam | sarvadharmanim adarfanam ” iti| atredréam
evidarsanam abhipretam | na tu nimilitaksajatyandhanam?
iva pratyayavaika*lyad amanasikarato va yad adar§anam |
tato ® [Tib. 34, d] bhavabhinivesa®diviparyasaviasaniya
aprahinatvat ¥ | asamjiiisamapattyadivyutthitasyeva pu-
nar api bhivabhinive§amilasya * ragadiklesaganasyotpat-
ter amukta eva yogi bhavet | bhavabhiniveSamilo ra*-
gadir aryasatyadvaya®nirdesadau varnpitah | yat punar
uktam avikalpaprav*esadharanyam ¢ amanasikarato ” rii-
tatrdpi prajiiaya niriipayato

padinimittam varjayati” iti®
yo ’nuf[p]alambhah sa tatramanasikaro ’bhipreto na ma-
nasikar*abhavamatram | na hy asamjfiisamapattyadir iva
anddikiliko riipadyabhinive§o manasikaraparivarjanama-
trat prahiyate | sam§ayaprahine tu na® pirvopalabdhesu
ca ripadisv abhiniveSamanasikaraparivarjanam $akyam
kartum agnyaparivarjane dahaparivarjanavat | tathami
ripadimithya®*vikalpah kantakadivad utkilya na hastena
cetaso ’panetavyah | kim tarhi, sam$ayabijapagamat | tac
ca sams$ayabijam yoginah samiadhyiloke sati prajiacak-
Su*sd nirlipayatas tesim riipddinam parvopalabdhanam

(8) Ta. n. 654, p. 805, ¢c. T. mDo, da, p. 5, b, 1. 2 (rnam par rtog pai mts’an
mai rnam pa t’ams cad yid la mi byed pas yons su spon ba na).

1) Ms. °dhanomiva.

2) Ms. teto. T. de lta bas.

8) Ms. deest. T. diios por mion par Zen pa la sogs pa.

4) Ms. %sanaya | aprahi.

5) Ms. lasya twice.

6) Ms. dvayacaratanir®,

7) T. yid la mi byed pas but mss. avikalpato.

8) Ms. na capi prajfianivasam$ayabijaprahanam syat pirva etc.
9) Ms. deest.
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upalabdhilakSal.lapréptiném anupalambhad, rajjau sarpa-
jianavad apagacchati ninyatha | tatha ! sams$aya[biji]-
pagamad ripadinimi*ttamanasikarah §akyate varjayitum
nanyatha | anyatha hy asati samiadhyaloke prajhacaksu-
sapy anavaloke yatha andhaki@®pavasthitapurusasyava-
carakaga*taghatadisv iva yogino ripadisv astitvasa’m-
§ayo naiva nivarteta | tadanivrttya [Tib. 34, b] caprahina-
timiradosasyeva yo ’yukto ’likaripadyabhinive§ah pravar-
teta * na kenapi nivartyeta® | tasmat samadhihastena ma-
nah samdhaya siiksmataraprajiiidastrena tatra cetasi riipa-
dimithyavikalpabijam® uddharet | evam saty utkhatamdala*
iva taravo bhiimer nirmilatayd mithya%vikalpah puna$
cetasi na virohanti | ata evivaranaprahiniya §amathavipa$-
yanayuganaddhavahi margo bhagavata nirdistah* | tayor
avikalpasamyagjfizne hetutvat | tatha coktam |

“ é§ilam pratisthaya samadhilabhah |
samiddhilabhac ca hi prajiabhavana |
prajiiaya jiidnam bhavati ” visuddham |
viSuddhajfianasya hi §i*lasampat > | iti |

. . - . - 8
tatha hi yadia $amathenilambane cittam sthirikrtam )

bhavati | tada prajiiaya vicarayatah ” samyagjiianaloka
utpadya | tetathin'®dhakiram ivalo*ke prakasayati 'V ava-

1) T. dei ts’e, tada.

2) Ms. yato andhayakaravasthita.
3) Ms. °tvam saméayo.

4) Ms. nirvayeta.

5) T. adds zug rau: Salyam

6) Ms. dravika® T. log par rnam rtog; or: durvikalpa.
7) Ms. bhavati.

8) Ms. krtamkr.

9) Ms. °rayetah.

10) T, dei ts’e = tada.

11) Ms. padasaseti.
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18b, 4

194a, 1

G. TUCCI

ranam apahiyate | ata evanayo$ caksuralokayor iva sa-
myagjiianotpddam praty anyonyanugunyenavasthitatvan
nilokandhakaravat par*asparavirodhah | na hi samadhir
andhakarasvabhavah | kim tarhi cittaikagratalaksanah |
sa ca samaihito yathibhiitam prajanatiti vacanad ekan-
tena prajiinu*kula eva bhavati na tu viruddhah | ta-
smat syat! samdahitasya prajiiaya niripayatah sarva-
dharmanidm anupalambhah | sa eva paramo 'nupalam-
bbah | sd ca tadrél yoginam avasthanala*ksana gatir
anibhoga | tatah param drastavyasyabhavat | §anteti bha-
vabhavadi®vikalpalaksanasya prapaficasyopasamiat [Tib.
35, a] | tatha hi [yada]® prajiiaya nirupayan na kimcid
bbavasvabhdavam upalabha*te yogi, tadasya naiva bha-
vavikalpo bhavati | abhavavikalpo ’pi tasya nasty eva |
yadi bhavah kadacid drsto bhavati, evam sati tanni-
sedhenibhavavikalpah pravartate * | yada tu kalatraye
’pi bhavo yogina prajiiacaksusd niriipayatd nopalabdhal |
tadd katham tasya pratisedhenabhiavavikalpam kurvita |
evam anye ’pi vikalpas tada tasya* na samutpadyanta
eva bhavabhavavikalpabhyam sarvavikalpasya vyaptat-
vat | vyapakabhave ca vyapyasyasambhaviat | ayam asau
paramanirvikalpo yogah |

§ 18. Definite elimination of klesa — and jiieya-
avarana:

atra ¥ sthitasya * yoginah sarvavikalpanam astamgamat
samyak kle§avaranam jieyavaranam ca prahiyate | tatha
1) Ms. viruddhas tu syat.
2) Ms. °bhavavika©.

3) T. adi Itar gan gi ts’e.
4) Ms. anusthitasya T. de la gnas pai.
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hi kle$avaranasyanutpanniniruddhabha’vesu bhavadivi-
paryaso miillam karanam * aryasatyadvayanirde§adau var-
nitam bhagavati | anena ca yogabhyasena sarvabhava-
divikalpandm prahanat sakalabhavadiviparyasasyavidy-
asvabhavasya kle§avarana*miilasya prahanam | tato mii-
locchedat klesavaranam samyak prahiyate | tatha coktam
satyadvayanirdese | “ katham, maifijuérih, kle§a vinayam
gacchanti | katham klesah * parijiiata bhavanti | mafijusrir
dha | paramairthato ’tyantijatinutpanniabhave”su sarva-
dharmesu samvrtyasadviparydsah | tasmad asad’vipar-
yasat samkalpavikalpah* | tasmat samkalpavikalpad [Tib.
35b] ayoniSomanasikidrah | tasmad ayoni§omanasikarad
atmasamaropah | tasmad atmasamiaropad drstiparyuttha-
nam * | tasmad drstiparyuttha[nat] kle$ah pravartante
yah punar, devaputra, paramarthato ’tyantajatanutpan-
nabhavan Y sarvadharman prajaniti, sa paramarthato
viparyastah | ya$ ca * paramarthato ’viparyastah so ’vi-
kalpah | ya$ cavikalpah sa yoniSah prayuktah | ¥ yaé ca
yoni§ah prayuktas tasydtmasamiropo na bhavati | ya-
syatmasamaropo na bhavati * tasya drstiparyutthanam [na]
bhavati|yavat paramarthato nirvanadrstisarvadrstiparyut-
thinam api na bhavati | tasyaivam anutpadaviharinah
kleéa atyantam vinita drastavyah | ayam ucya*te klesavi-
nayah | yada, devaputra, kle$§an nirabhisena jhanena pa-
ramarthato ’tyantasinydn atyantabhavan atyantanit-

* 0~ -

vanti | tatra yathdpi nama, devaputra, ya asivisasya go-

1) Ms. °ddhabha.

2) Ms. °nabha?; T. dhos po med.

3) From T.

4) Ms. Ovat.

5) T adds: mi rtog which seems useless.

6) Ms. Otydni: T. better; §in tu mts'an ma med pa, atyantanimittan.
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21la, 1

G. TUCCI

tram prajanatiV | sa tasyaéivisasya visam Samayati |
evam eva, devaputra, yah kle§anam gotra*m prajanati
tasya klesdh prasamyanti | devaputra aha | kataman, ma-
fjusrih, kleéanam gotram | aha | yavad esa? paramar-
thato ’tyanta[jata]’nutpannabhivesu sarvadharmesu kal-
pana * idam kle§anam gotram™ iti vistarah | bhavadivipa-
ryasena ca sakalaviparyasasya vyaptatvat tatprahane sa-
kalaviparyasaprahanat | jieyavaranam apy anena samyak*
prahiyate, viparyasalaksanatvad avaranasya [Tib. 36 a] |
jiieyavarane ca prahine pratibandbhabhaviad ravikiranavad
apagatameghidyavarane nabhasi sarvatrav*yahato yogi-
pratyakso jianalokah pravartate ' tatha hi vastusvabhava-
prakiddaripam vijiidnam |tac ca samnihitam api vastu prati-
bandhasadbhavian * na prakasayati | pratibandhabhave tu
saty, acintyadaktivi§esalabhat kimiti sakalam eva vastu
yathavan na prakasayet | atah samvrliparamarthariipena
sakalasya vastuno ya*thavat parijianat sarvajhatvam ava-
pyate | ato’yam evavaranaprahdne sarvajiatvadhigame
ca paramo mairgah ® | yas tu §rivakadinam margas tena
viparyasaprahanan na samyag * avaranadvayam prahiyate ||
| tatha coktam aryalankavatare | < anye tu karanadhinan

sarvadharman drstva nirvane’pi nirvanam itibuddha*yo
bhavanti * dharmanairatmyadar§anat nasti, mahamate,
moksa esam : mahamate, Sravakayanikabhisamayagotrasya-
niryane niryanabuddhih | atra, * maha®mate, kudrstivyavar-
tanartham yogah karaniyah” iti®

ata eva canyena [marge-

(® Lank, p. 63, 1. 16.

1) Ms. pathanti T. rab tu es pa.
2) Ms. eva T. gan yin pa de.

3) From T.: ma skyes pa.

4) Ms. China.

5) Ms. paramah paksah.

6) Ms. twice.
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na]" moksabhivad, ekam eva yanam ? uktam bhagavata |

kevalam avataranabhisamdhina §ravakadima*rgo desitah |¥ 2

tatha hi skandhamatram evaitat® ' na tv atmastiti bhava-
yan §ravakah pudgalanairatmyam® avatarati | vijiaptima-
tram traidhdtukam iti bhavayan vijiianavadiba*hyartha-
nairatmyam avatarati | anena tv asyadvayajfidnasya nai-
rat”myapravesat paramata’ttvapravisto [Tib. 36 b] bha-
vati | na tu vijiaptimatratapravesa eva tattvapravesah |*
yathoktam prak | uktam caryalokottaraparivarte ® ¢ punar

aparam, bho jinaputra, cittamatram traidhatukam avata-
anta*-

rati tac ca cittam anantamadhyatayavatarati > iti
yor utpadabhangalaksanayoh sthitilaksanasya ca madhya-
sydbhavad anantamadhyam cittam | tasmann advayajiidna-
pravesa eva tattvapravesah | si ceyam yoginam avastha
kuto * viSodhiteti | dha | « pranidhanair visodhita  iti | ma-
hakarunaya yat sarvasattvarthakaraniaya bodhisattvena
pranihitam tatah pranidhidnabalad uttarottaradanadiku-
§ala*bhyasat sa tatha visuddha jata yena sarvadharma-
nihsvabhavatajiidne ’pi sakalasattvapeksa na vyavartate
yavat “samsidra [evd|nanuliptah samsaradosair avatisthan-
ta’ iti | * katham punar anabhoga $antety atra karanam

aha |

(1) Not identified.

1) Ms. cinena T. lam gZan gyis.

2) Ms. yanem.

3) T. adds: k’yeus k’yeu dbyun ba bzin du.

4) T. adi dag ni p'un po la sogs pai c’os tsam du zad de | skandba-
didharmamatram evaitat.

5) Mss. °mam.

6) Ms. nirat°.

7) T. bdag med pa fid mc’og la %ugs pa yin no | paramanairatmyapra-
visto bhavati.

8) Ms. Oto.
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G. TUCCI

¢ 1ma 1 a 2 1 - v . . .
¢ jidnam niratmakam srestham nirabhisena padyati * iti |

yasmad yad advayalaksanam [jianam] advayavadinam "
§restham paramérthenébhimatam tad api.niratmakam *
nihsvabhavam advayanirabhasena jiidnena paSyati yogil
ato ’parasya drastavyasyabhiavad anabhoga | sarvavi-
kalpabhavat $anteti |

§ 19. Absolute and conventional; paramdrtha and

samuvrti:

* atredanim ko ’sau yogi vidyate yah paSyatiti cet | ¥ na
paramarthatah kascid atmadih svatantro ’sti yogi napi ka-
$cit paéyati | kimtu samvrtya yatha rapadivisayakarajiia-
notpa*damatrena vijidnam [Tib. 37a] eva loke tatha
tatha vyavahriyate devadatto yajiiadattam jhanena pa-
Syatiti ¥ na tu kascid atmadir asti | tatha’trapi jiianam
evadvayajiiananirabhisam utpadyaminam tathd vyapa*-
diéyate niribhisena jiianena padyatiti | na hi sarvadhar-
manam paramarthato nihsvabhavatve ’pi samvrtya yogi-
jidnam anyad va prthagjiidnam mnestam | tathd coktam
aryasatya*dvayanirdese | «“ paramarthato ’tyantdbhavag ca
samvrtya ca margam bhavayati” iti | anyatha Sravakapra-
tyekabuddhabodhisattvadi® prthagjanavyavastha katham
bhavet | kimtu yasya samvrtyapi karanam * nésti sa s am-
vrtyapi notpadyate | yathd gadavisipadi | yasya tu® vi-
dyate sa paramarthato °liko ’pi samutpadyata eva | ya-
tha mayapratibimbddi © | na ca mayadeh samvrtya pra-

1) T. nan gi ses bya smra ba rnams kyi, antarjieyavadinam.
2) T, inserts bden te = satyam.

3) But T. lha sbyin nam mc’od sbyin gyi Ses pa mt’on fo.
4) T. adds: sans rgyas.

5) T. adds: rgyu = karanam.

6) T. adds: brag ca, pratisrut.
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ti*tyasamutpade paramarthato vastutvaprasangah | tasya
vicardksamatvat | atah sarvam eva mayopamam jagat |
tatra yatha kleSakarmamayavasdat sattvinam janmamaya *
pravartate, tathid yoginam api punyajfianasambharamaya-
vadat yogijidnamidyd pravartata eva | tatha coktam
aryaprajiaparamitayam | “kadcit érava*kanirmitah | kascit
pratyekabuddhanirmitah | kascid bodhisattvanirmitah |
kascit tathﬁgatanirmitah | kadcit kleSanirmitah | kascit
karmanirmitah | anena, subhiite, * parydycna sarvadharma
nirmitotpannah > ® |iti | ayam [Tib. 37 b] tu viSeso yoginam
prthagjanebhyah | te hi mayakaravat tam mayam yatha-

vat parijiianat satyato nabhinivi*$ante | tena te yogina 2

ucyante | ye tam V) balaprthagjanavat kautithalam satyat-
venabhinivistas te viparitabhinive$ad bala ucyanta iti sar-
vam aviruddham | tatha coktam aryadharmasamgitau® * |

“ mayakaro yatha kaécin nirmitam moksam udyatah l
na cisya nirmite sango jiiatapiirvo yato sya sah ||
tribhavam nirmitaprakhyam jiiatva sambodhiparagab ¥ |
samnahyate 4) jagad*dhetor jflﬁtapﬁrvam 5) jagat tatha” ”
iti ® |

§ 20. Progress in meditation, yuganaddhamarga:

evam anena kramena tattvam bhivayet | tatra ca layau-
ddhatyadin vyutthitin piirvavat praamayet | yada tu

(2) Nor identified.
() Ta. n. 761, p. 627, c. Tib., mDo, dsa, p. 67, b, ll. 3-5.

1) Ms. ye tu ta bilaprthagjanavat.

2) Ms. twice.

3) Ms. parayah T. rdsogs pai byan c’ub mk’as pas Ses.
4) Ms. sannaddhanti.

5) Ms. °piirve T. sna nas Ses.
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. sarvadharman

G. TUCCI

j*hsvabhavatalambane ca layauddhatyadi-
rahitam anabhisamskarena pravrttam jiianam bhavati, tada
éamathavipaéyanéyuganaddhavihi margo nispanno bha-
vati | tada V) ya*vat §aknot1 tavad adhimukti®balenadhi-
mukticaryabhiimau sthito bhavayet | tato yatheccham

paryankam abhujya® vyutthiya punar evam cintayet |
yadi namami dharmidh paramarthata eva nihsvabhava *
apy ete samvrtya sthitd eva | tatha coktdm aryaratname-
ghe | «katham bodhisattvo nairatmyakusalo ¥ bhavati |
iha, kulaputra, bodhisattvah samyakprajiaya riipam pra-
tyaveksate vedanim * samjnim samskaran vijiianam pra-
tyaveksate | sa riipam pratyaveksamano riipasyotpiadam
nopalabhate | nirodham nopalabhate | samudayam nopa’-
m vedanayah, samjiidayah 9 *, samskaranam, vi-
jianasyotpadam [Tib. 38 a] nopalabhate | nirodham nopala-
bhate ? | samudayam nopalabhate | ayam ca® paramarthato

‘nutpadaviharinya® prajiiaya na punar vyavahari*kena sva-
bhivena © > iti vistarah | ete ca bilabuddhaya evam nih-
svabhiavesu bhivesu viparitabhinive§at samsare paribhra-
manto vividhani duhkhani pratyanubhavanti * | mahakaru-
nam evamukhikrtya evam anuvicintayet | tathaham kari-
sydmi yatha sarvajiiatvam pripya etesam ' dharmatim

(a) Ta. n. 658, p. 216, b, Ta. 659, p. 249, b.; T. mDo, ts’a, p. 40, a, 1. 2.

1) Ms. yada T. dei ts’e.

2) Ms. adhibhaktaba®.

3) Ms. tata icchasthidyavyutthaya.

4) Ms. mairatma©.

5) T. better inverts samuday® nirodh.
6) Ms. twice.

7) T. deest.

8) So according to T.; Ms. ya$ ca.

9) Ms. vicarinya.

10) Ms, esatmanam.
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avabodhayeyam iti | tatah sarvabuddhabo* dhisattvebhyah
pujastotropaharam krtva, aryabhadracaryapranidhanam
abhinirharet | tatah $§iinyatikarunigarbha eva sakaladanadi-
punya [jiana] sambharoparjane pravartate | tathd co*ktam
aryadharmasamgitau | * yathabhitadaréino V bodhisattva-
sya sattvesu mahakaruna pravartate [evam casya bhavati]®
idam mayad samddhimukham sarvadharmayathabhiitadar-
$anam ca sarvasattvinam nispadayi*tavyam | sa taya ma-
hikarupaya samcodyamino ’dhi$ilam adhicittam adhipra-
jiam ca $iksatrayam ® pariplirydnuttaram samyaksam-
bodhim abhisambudhyata’ iti ®) | ayam eva prajiiopayayu*-
ganaddhavahi bodhisatvanam mairgo yat paramarthadar-
$ane ’pi samvrtim nocchedayanti | samvrtim canuccheda-
yanto mahidkarupapiirvangamia aviparyasta eva sattvartha-
kriydsu pravartante ¥ | tatra * yadi nama lokottaraprajna-
vasthdyam updyasevand na sambhavati | upayasevanakale
tu bodhisattvasya mayakaravad aviparyastatval lokot-

tarajiianat pra®*yogaprsthabhavani yathavad vastupa-
ramarthatattvabhinive§ani prajia sambhavaty eveti

bhavaty eva prajiopayayuganaddhavahi margah |
aryaksayamatinirdeée ca dhyaniksayataya ® * prajno-
payayuganaddhavahi mirgo ’nugantavyah® | uktam
aryaratnameghe ¢ katham bodhisattvo mahﬁyénakuéalo
bhavati | iha bodhisattvah sarvasu siksasu Siksate siksa*-
margam " ca nopalabhate | yac ca $iksate tad api nopa-

(a) Ss. p.- 119, 1. ss.

1) Ms. dar$ano.

2) From T. and Ss.

3) T. deest.

4) InT. this passage is placed at the end of § 21 after: anuganta vya.
5) Tib. slightly different.

6) Ms. ksayataya. T. bsam gtan mi zad pai skabs nas.

7) T. adds tam siksam nopalabhate.
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labhate | ya$ ca Siksyate tam api [Tib. 38 b] nopalap},.
ate’ | na ca taddhetukam tannidinam tatpratyayam .

chedadrstau patati ” iti © |

§ 21. Pratipatti:

aryadharmasam*gitau coktam | « katama bodhisattvanz,y,
pratipattih | yat kimcit® bodhisattvanam kayakarma, vat
kimcid vakkarma, yat kimcin manahkarma [tat] sarvs.
sattviapeksakam pravartate mahakarunapirvan*gam atvat
mahikarupadhipatyam sarvasattvahitasukhadhyagayavg a-,
mutthitam > ®) iti | ayam evam % hitasayah samjiiibhay,.
ti [ s maya pratipattih Pratipattavya sarvasattvanipm
hita*vaha sukhavaha | tasya skandhesu mayavat Pratya;-
veksand pratipattir na ca skandhaparityagam sprhatitj
| dhatusv 9 &givisavat pratyaveksana pratipattir I.la ca
dbatupari*tyagam sprhatiti | Ayatanesu §inyagramavat
pratyaveksana pratipattir na cdyatanaparityagam sprha.
titi | riipasya phenapindavat pratyaveksana pratip «':;ttir
na ca * tathagatariipakayavithapana[m] jahati | vedanays
budbudavat pratyaveksana pratipattir na ca tathagata-
dhya’inasama'ldhisamﬁpattisukhanispzidanaprayogam nira.
bhate | sa*mjiidyam maricivat pratyaveksana pratipattjr
na ca tathégatajﬁﬁnanispﬁdanasamjﬁﬁyﬁm apratipattih |
samskaranam kadalivat pratyaveksana pratipattir na -ca

(@) Ta. n. 658, p. 216,¢; 659, p. 250, a; T. mDo, ts'a. p. 42,0, 1 6
(b) Ta. n. 761, p. 639, ¢; Tib. mDo dsa, p- 114, b, 1. 6-115, a, 1. 2

1) T. deest.

2) Ms. yo kacit.

3) Ms. adhyayamsam©.

4) Ms. °%aya evam.

5) Ms. dhatustha; T. k’uiis rnams la.
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buddhadharmasams*kéré"ném apratipattih | vijidnasya 2

mayavat pratyaveksana pratipattir na ca jaanapurvamga-
makéyavﬁﬁmanaska[rma]nispﬁdané >pratipattir *’ iti vista-
rah | evam [Tib. 39 a] aparyantes*u siitrantesu prajiio-
Payarlipa pratipattir anugantavya? |

§ 22. The stages: (a) adhimukticarya:

evam anena kramena bodhisattvasya prajiidm upayam ca
satatam satkrtya dirghakalabhyasena bhavayato dvada-
$ava*sthavidesa bhavanti | ta eviavastha uttarottaraguna-
pratistharthena bhumayo ? vyavasthapyante | adhimuk-
ticarydbhiimer yavad buddhabhiimir ¥ iti | tatra yavat pud-
galadhar*manairatmyatattvam na saksitkaroti | kevalam
drdhataradhimuktir maradibhir apy abhedyo yadadhi-
muktibalena tattvam bhavayati | tada drdhiadhimuk-
tito *dhimu*kti¥caryabhiimir vyavasthipyate | asyam api
bhiimau vartamano bodhisattvah prthagjano ’pi sarvabala-
vipattih samatikranto ’Samkhyeyasarhﬁdhidharapivimoksﬁ'
bhijiiadigunanvita arya*ratnameghe pathyate | asya eva ca
mrdumadhyadhimatradhimatrataravasthacatustayena cat-
vari® nirvedhabhagiyani vyavasthipyante | tatha hi~_ s
sarvadharmanaird”tmyam bhava*yata iyatspasto jlfana'
loko [bhavati tada usmagatanamakam njrvedhabhﬁglya?
bhavati | sa catra mahayana alokalabdhasamadhir ucyate

yadﬁ

1) T. c’os mnon par adu bgyi ba, abhisamskr.
2) Ms. vyah; here in T. are inserted 1l. 3-4-5 of fol. 23 b.
3) Ms. twice.

4) Ms. buddhariti.

5) Ms. tito ’dhicarya.

6) Ms. osthasvagraca©.

7) But T. p’yi rol gyi don rnam par ajig pa na, bdh
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[Tib. 39 b] yada tu sa eva jiandloko]” madhyamaspasto
bhavati, tadd mirddhanamakanirvedhabhigiyam bhavati
vrddhilokas ca samadhir ucyate | yada tu spastataro ba-
hyarthanabhasajiianalo*ko jayate, tada vijiaptimatrava-
sthanat ksantinamakam nirvedhabhagiyam bhavati | eka-
deSapravistag ca samadhir ucyate grahyakaranupalambha-
pravesat | yada tu grah*yagrahakakararahitam advayam
jhanam vibhavayet, tadagradharmakhyam nirvedhabha-
giyam bhavati | anantarya$ ca sa samadhir ucyate | tada-
nantaram e[va] tattvaprave$at | atra * tavad  adhimukti-
caryabhtimih |

§ 23. The ten bhimis and the Buddhabhami:

itards tu bhiimayah samksepata ekadaganga”paripiirito
vyavasthapyante | tatra prathama bhiimih prathamam pud-
galadharmanairatmya®tattvadhiga* mangaparipirito vya-
vasthapyate | tathi hi yadigradharmanantaram pra-
thamataram lokottaram sarvaprapaficarahitam sarvadhar-
manihsvabhavatasiksa®tkari sphutataram jiiznam utpa-
dyate, tada® bo*dhisattvah samyaktvanya’mavakran-
tito, dar§anamairgotpadat, prathamam bhimim pravisto
bhavati | ata evasyam bhiimau prathamato 'nadhigatatat-
tvadhigamad bodhisattvah * pramudito bhavati | tata esa
bhiamih pramuditety ucyate | atra ca dvadasottaram dar-
§anaheyam kleSasatam prahiyate | Sesas tu bhiimayo bha-

1) Ms. deest; restored from T.

2) T. de bar du.

3) Ms. ckadesa.

4) Ms. myam.

5) Ms. bhavatakari; T. mion sum du byed pai ye Zes.
6) Ms. yasca T. dei ts’e.

7) Ms. niyama.
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vanamargasvabhavah | tdsu bhava*naheyas traidhatukah
sodada kleéah prahiyante | asydm ca bhiimau bodhisattva-
[sya] [dharmadhatusamudagamata]Vprabodhat svartha iva
[Tib.40 a] pararthe pravartanit, dinaparamita *tiriktatara®
bha*vati | sa ca bodhisattvah samadhigatatattvo °pi va
yivan na $aknoti siiksmapattiskhalitesu samprajanya-
vihari bhavitum ¥, tivat prathama bhimih | yadd tu
Saknoti ta*dasyangasya paripirito dvitiya bhumir vyava-
sthapyate | ata evasyam bhiimau siiksmapattiskhalita—asa-
mudacarat, $ilaparamita ’tiriktatara bhavati * sarvadauh-
$ilyamalapagamid iyam bhiimir vimalety ucyate | sa
siiksmapattiskhalitesu samprajanyavihari bhavati ; yavan na
éaknoti sakalalau’kikam samadhim samap*attum yathas-
rutam cartham &ddhartum ¥ tavad dvitiyaiva bhimih
yada $aknoti, tadd tasyangasya paripiritas trtiya % bhii-
mir vyavasthdpyate | asydim ca bhiimau bodhisattvasya
érutadhar*anya ” sarvalauki”’kasamédhyabhinirhﬁrﬁrtham
sarvaduhkhasahanat, ksantipiramita ’tiriktatara bha-
vati | tesam samddhinam labhad iyam bhiimir apramanam
lokottaram jnana*vabhasam karotiti prabhikarity ucyate l
sa pratilabdhalaukikasakalasamadhir api yavan na §ak-
noti yathapratilabdhair bodhipaksair dharmair bahulam
vihartum sarvasamipa*ttinam ca cittam® upeksitum tavat

1) Ms. °ttvah metaprabodhat. T. ¢’os kyi dbyins su kun tu 2gro ba fid
Ttogs pas.

2) Ms. atirakta®.

3) Ms. prajanyaviharitacittam.

4) Ms. sampulla.

5) Ms. adhastum T.

6) Ms. Otiya.

7) Ms. dharalya.

8) Ms. lokaika.

9) Ms. Ottitrstiyasca T.: c’os dan sfioms par ajug pai
byed mi nus.

sems btan sfioms su
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trtiya bhiimih || yada tu $aknoti tadd tasyangasya pari-
purita$ caturthi bbimir vyavasthapyate | asydim bhimau
bodhisat*tvasyabhiksnam kayavanmanojalpasamatikrama-
niaya bodhipaksair dharmair viharanat, viryaparamita ’ti-
riktatara bhavati | iyam ca sakalakleendhana[daha]sa-
mar*thasya bodhipaksadharmarcisa udgatatvad arcismatity
ucyate | so ’bhiksnam hodhipaksadharmavihari [Tib. 40 b]
bhavati | yavan na $aknoti satyani bhivayan samsara-
[na]bhimukham nirvanabhi*mukham ca ceto vyavar-
tayitum upayasamgrhitan bodhipaksin dharman bhava-
yitum tavat caturthi bhiimih | yada tu Saknoti tadasyan-
gasya paripiritah paficami bhimir vyavastha*pyate | ata
evasyam" iyam upadyasamgrhitabodhipaksabhivana susthu
duhkhena jiyate abhyasyata iti sudurjayety ucyate | asyam
caryasatyakarabhavanabahulikarat*, dhyanaparamita ‘ti-
riktatard bhavati | upayasamgrhitabodhipaksabahulavi-
hari ca bhavati | yavan na $aknoti samsara’pravrttipra-
tyaveksanan ¥ nirvitsahaya ci*ttasantatya * ’nimittavihi-
ram samapattum * tavat paficami bhimih | yada $aknoti
tadasyangasya paripiiritah sasthi bhiimir vyavasthipyate ]
asyam ca bodhisattvasya * pratityasamutpidabhavanaviha-
ral prajnaparamita ’tiriktatara bhavati | ata eva prajna-
pParamitdya atiriktataratvat, sarvabuddhadharmesv abhi-
mukho ’sydm * bhiimau © vartata iti krtva, abhimukhity
ucyate | so ’nimittaviharalibhi bhavati | yavan na Saknoti
nischidram animittaviharam samapattum ? tavat sasthi
1) T. adds: yons su rdsogs par byed pa.

2) Ms. samskara T. ak’or lo.
3) Ms. satyaveksanat T. so sor rtog pas.

#) T. skyo ba dan ldan pas sems kyi rgyud kyis; ms. nirvitsahamaha-
yasantatya.

5) Ms. oviharam samapattam.
6) Ms. %v abhimukho nisia bhimir.
7) Ms. ozpattam.
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bhiimih yada $a*knoti tadasyangasya paripiiritah saptami
bhiimir vyavasthapyate | asyam api’ bhimau bodhi-
sattvah sarvanimittam nirnimittena pratividhyati® nimit-
takrtavyavahiram ca na viro*dhayati | ato ’syam upayapa-
ramitd ’ti’riktatara bhavati | iyam ca bhimir® anabho-
gamargopaslesat susthu duramgamat, duramgama | [sa] ni-
Schidranimittavi*hari bhavati | yavan na $aknoty anabho-
gavahinam animittaviharam [Tib. 41a] samapattum® tavat
saptami bhiimih | yadd $aknoti tadasyangasya paripiirito
’stami bhiimir vyava*sthapyate | asyam ca [bhiimau] ana-
bhogena 9 ku$alapaksayogat pranidhanaparamita ’tirikta-
tara bhavati | animittabhogaprakampyatvad iyam acalety
ucya*te | so 'nabhoganimittavihari ca bhavati | ydvan na
saknoti paryayaniruktyadiprabhedaih sarvakarasarvadhar-
made$anayam” vasibhavitum tivad astami bhiimih | * yada
§aknoti tadasyangasya paripirito navami bhiamir vyava-
sthapyate | asyam ca [bhimau] bodhisattvasya pra-
tisamvidvidesalabhat ® prajiiabala’) visesayogad balapa*-
ramita ’tiriktatara bhavati | sarvakiradharmadeganakauda-
lato ‘navadyamativi§esalabhit sidbumati bhiimir ucyate '
asyam ca pratisamviccatusta'”*yalabhi bhavati | yavan na
Saknoti buddhaksetra'’parsannirmanadi dar$ayitum pari-
pirnadharmasambhogam sattvaparipikam ca kartum tavan

1) Ms. asyapi bhiimau.

2) Ms. prativindhati.

3) Ms. pratiriktatara.

4) Ms. bhiiminabhogopayasmarga®; T. lhun gyis grub pai lam.
5) Ms. °dpattim.

6) Ms. canabhogena.

7) Ms. sarvakirasarvadharmadar§aniyam.
8) Ms. pratisamvit vio,

9 Ms. °balavio.

10) Ms. asyam casampratisampratisanviccaya.
11) Ms. ksetre.
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navami bhimih | yada tu Saknoti tadasydngasya pari*-
purito dadami bhimir vyavasthapyate | asyam ca Iﬁrmg-
nadina V) sattvaparipacanaya jfianaviéesayoga.d bodhisat-
tvasya jidnaparamita ’tiriktatara bhavati | * iyam ca dhar-
madeganameghair anantesu lokadhatusu dhal‘n.la'"’)pravar-
sanad dharmameghety ucyate | aparair api” skandhapari®-
guddhyadivyavasthﬁpanair bhiiminam vyavastha*panam
asti granthavistarabhayﬁn na likhitam | sa® pratilabdha-
nir®manadivasito ’pi yavan na $aknoti sarvasmin jieye 9
sarvikaram asaktam apratihatam® jiidnam utpa*dayi-
tum tavad dasami bhiimih | yada $aknoti tadasyanga-
sya pari[Tib. 41b]pirito buddhabhiimir vyavasthapyate |
etac ca bhiimivyasthipanam aryasamdhinirmocane nir-
distam | « asyds ca * buddhabhiimeh 9 sarvakarasakalasam-
patprakarsaparyantagamanan naparam utkrstam sthana'i.n-
taram asti’’ iti® | asyas ca buddhabhimer ,c:r:l'n:lal.)aksa*pra-
bhedo buddhair api na Sakyate sarvakaram vaktum.i tasya
aprameyatvat || katham punar asmatsadrsaih | yath|okta:m
ﬁryaganda_v_yill_l_e

[gunaikadesaparyantam nadhigacchet svayambhuvah |
ni]riks*yamano ’pi buddhadharma hy acintiyah ® |i

(a) SN. Chap. 1X, p. 236.
®) GV. p. 29, v. 7.

1) Ms. nirmanakarmasattva,
2) Ms. dharmavapra®.

3) Ms. apacairapi.

4) Ms. parasu®.

5) Ms. samprati.

6) Ms. °labdham.

7) Ms. °smin ajiieye.

8) Ms. apratihatum.

9) Ms. bhamih.
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iti | etavat tu samksepena vaktum $akyate [yath]alabdho
bhadantakamala$ilavisruto  bodhisattva* bhavanikramah
samaptah |

ye dharma hetuprabhava hetum tesam tathigato hy
avadat |

tesam ca yo nirodha evamviadi mahaéramanah ||

B. — TIBETAN TEXT.

§ 1 [224a] | rgya gar skad du | bha va na kra ma [
bod skad du | bsgom pai rim pa | ajam dpal gZon nur
gyur pa la p’yag ats’al lo |

t’eg pa c’en poi mdo sde yi |

ts’ul spyod las ni dan po pa ||

de las brtsams te bsgom pa yi |
rim pa mdo tsam brjod par bya |

t’ams cad mk’yen pa fiid myur du t’ob par adod pas mdor
na siiin rje dan| byan c’ub kyi sems dan | sgrub pa dan
gnas adi gsum la abad par bya’o | | de la sans rgyas
kyi c’os ma lus pai rgyui rtsa ba ni? siin rje k’o na
yin par Ses par byas la de fiid la t’og ma k’o nar bsgom
mo? | de skad du ap’ags pa c’os yan dag par sdud pa

las gsuns te | de nas bcom ldan adas la ap’ags pa spyan
ras gzigs dban p’yug gis adi skad ces gsol to | | bcom
ldan adas byan c’ub sems dpas c’os rab tuman po la bslab
par mi bgyi’o | | bcom ldan adas byan c’ub sems dpas
c’os gcig rab tu gzun Zin rab tu rtogs par bgyis na sans

1) D. deest.
2) D. deest.
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rgyas kyi c’os t’ams cad dei lag mt’il du mc’is pa lags
so | | c’os geig po gan Ze na | adilta ste |  siiin rje
c’en po’o | | bcom ldan adas siiin rje c’en pos ni sans
rgyas kyi c’os t’ams cad byan c’ub sems dpa’ rnams kyi
lag mt’il du mc’is pa lags so | | bcom ldan adas dper
bgyis na ak’or los sgyur bai rgyal poi ak’or lo rin po c’e
gan du mc’is pa der dpun gi ts’ogs t’ams cad mc’i’o | |
bcom ldan adas de bZin du byan c’ub sems dpai siin rje
c’en po gan du mc’is pa der sans rgyas kyi c¢’os t’ams cad
mc’i’o | | bcom ldan adas dper bgyis na srog gi dban
po mc’is na dban po gZan rnams abyun bar agyur ro | ]
bcom ldan adas de bzin du siiin rje ¢’en po mc’is na byan
c’ub sems dpai c’os gZan rnams kyan abyun bar agyur
ro Zes abyunnio | | ap’ags pa blo gros mi zad pas bstan

pa las kyan gsuns te | btsun pa ¢a ra dva tii bu gZan
yan byan c’ub sems dpa’ rmams kyi siiin rje c’en po ni
miV zad do| | de cii p’yir Ze na | sion du agro
bai p’yir ro | | btsun pa ¢a ra dva tii bu adi Ita ste
dper na dbugs p’yi nan du rgyu ba ni mii srog gi dban
[22 b] po snon du agro ba yin no | | de bzin du byan
c’ub sems dpai siiin rje c’en po t’eg pa c’en po yan dag
par agrub par bya bai p’yir snon du agro ba yin no Zes
bya ba la sogs pa rgyas par bsad do | | ap’ags pa ga

ya goi rii mdo las kyan gsuns te | ajam dpal byan c’ub

sems dpa’ rnams kyi spyod pai rtsom pa ni ci| gnas
ni gan | ajam dpal gyis smras pa | | lhai bu byan
c’ub sems dpa’ rnams kyi spyod pai rtsom pa ni siiin rje
c’en po’o | | gnas ni sems can no Zes de la sogs pa rgya
c’er abyun no | | de ltar siin rje c’en pos bskyod pas
byan c’ub sems dpa’ rnams ® bdag iiid la mi Ita bar gzan

1) D. deest.
2) N. deest.
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la 8in tu p’an pa don du giier bai p’yir ts’ogs bsags pa
3in tu bya dka’ ! Zin yun rin la dub par agyur ba la ajug
go | | ap’ags pa dad pai stobs bskyed pa las gsuns pa
Ita bu ste | de la siiin rje c’en po ni gan sems can t’ams
cad yons su smin par bya bai p’yir sdug bsnal bskyed
pa® mi len pa ci yan med do | des bde ba skye ba mi
ador ba ci yan med do Ze’o | de ltar $in tu bya ¥ dka’
ba la Zugs nas rin por ¥ mi t’ogs par ts’ogs yons su rdsogs
te gdon mi za bar t’ams cad mk’yen pai go ap’an t’ob
par agyur ro | | de bas na sans rgyas kyi c’os t’ams cad
kyi ® rtsa ba ni siiin rje c’en po k’o na’o | | siiin rje
c’en pos yons su zin pas na sans rgyas bcom ldan adas
kyis t’ams cad mk’yen poi ye Ses go ap’an briies nas agro
ba ma lus pai don mdsad cin bZugs so | | mi gnas
pai mya nan las adas pa Ilta bu® yan bcom ldan adas
kyi t’ugs rje c’en poi rgyus mya nan las ada’ ba la mi
gnas so | | de yan sdug bsnal bai sems can la dmigs
8in yid la bya ba man du” byas pas skye bar agyur te |
sems can ajig rten gsum na spyod pa t’ams cad sdug bsnal
rnam pa gsum gyis ji ltar mt’un pa bzin du sdug bsnal
lo zes de ltar sems can t’ams cad la bsgom mo | | de
la sems can dmyal ba pa de dag ni rgyun mi ac’ad cin yun
rin la ts’a ba la sogs pai sdug bsnal sna ts’ogs kyi ¢c’u bor
byin no Zes bcom ldan adas kyis bka’ stsal to | | de
bzin du yi dags rnams kyan p’al ¢’er §in tu [23 @] mi bzad
pai bkres pa dan skom pai sdug bsnal gyi mes skams pai

1)
2)
3)
4)
5)
6)
7

. 8in tu dka’.

. skye ba.

deest.

rin po.

. inserts c’os kyi.

. de lta bu. From: mi gnas up to: Ita bu yan not in Sk.
. bya ba man du deest.

ZZO 22 2
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lus gin tu sdug bsnal man po myon ste | lo brgyar yan
la las me’il mai t’al ba dan | mi gtsan ba tsam yan
bzar miriied do Zes bcom ldan adas kyis bka’ stsal to | |
dud agro rnams kyan gcig la geig za ba dan | k’ro
ba dan | rnam par ats’e ba dan | gsod pala sogs pas
sdug bsnal man po myon ba k’o nar snan ste | adi ltar
k’a cig sna abugs pa dan | brdeg pa dan | bcin ba
dan | gdags pa la sogs pa bdag la dban med par® kun
gyis bda’ ba yin te | mi adod bzin du k’al c¢’en po lci
ba bskur bas skyo Zin nal lo| | de bzin du dgon pa
na ak’od pa yan fies pa med par k’a cig byed du ts’ol
zin gsod de | rtag tu ajigs pas yid ak’rugs te p’an ts’un
ak’or® cin abros pa yan grans med pai® sdug bsnal dpag
tu med pa myon ba® k’o nar snan no | | de bzin du
mi la yan sems can dmyal bai sdug bsnal la sogs pa yod
pa k’o na ste | adi na rkun po la sogs pa gan dag yan
lag gtub pa dan | gsal 8in la bskyon pa dan | dpyans®

te btags pa la sogs pas fion mons pa de dag ni sems can

dmyal bai sdug bsnal k’0 na yin no | | gan dag dbul
zin p’ons pa de dag ni yi dags dan adra bar bkres $in
skom pa la sogs pas sdug bsnal lo | | bran la sogs pa

gan dag gizan gyis lus la dban byas pa dan | gan dag
mt’us mnan te gnod par byed pa de dag ni dud agro dan
adra bar brdeg pa dan | gdags pa la sogs pas sdug bsnal
lo | | de bzin du btsal bar bya ba dan | gcig la geig
gnod pa byed pa la sogs pa dann | sdug pa dan bral ba
dann | mi sdug pa dan p’rad pa la sogs pa de dag la

1) N. za ba| |Kro.

2) N. med pa.

3) D. ak’od.

4) Grans med pai deest in Sk.

5) N. myon ba deest.
N. spyans.
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sdug bsnal dpag tu med do | | gan dag k’a cig p’yug
cin skyid pa dan adra bar snan ba de dag kyan abyor pai
mt’a’ ni rgud pa ste | lta ba nan pa sna ts’ogs gzin
bar nub cin sems can dmyal ba la sogs pai sdug bsnal
myon bar agyur bai rgyu las dan fion mons pa bsags pas
gad ka na adug pa dan adra bar sdug bsnal gyi rgyur
gyur pa yan yan dag par [23 b] sdug bsnal ba k’o na yin
no | | lha la yan gan dag adod pai k’ams na spyod pa
de dag ni adod pai mes yid rab tu abar Zin sems ak’rugs
pa dan adra bar g8a’ mar mi adug la | skad cig kyan
sems milam par ajog par mi agyur te | rab tu Ziba' bde
bai nor gyis dbul ba de dag la bde ba ci Zig? yod | rtag
tu ac’i gp’o ba dan ltun ba la sogs pai ajigs pai mya
nan gyis non pa dag ste de dag ji ltar bde | gan dag
gzugs dan gzugs med pa na® spyod pa de dag kyan
skad cig sdug bsnal gyi® sdug bsnal ba las adas mod kyi |
’on kyan de dag adod pa na spyod pai bag la fial rnams
§in tu ma spans pas yan sems can dmyal ba la sogs par
ltun bar yod pas® agyur bai sdug bsnal yod pa iid
do| |1lha dan mi adi dag t’ams cad ni las dan fion
mons pa la sogs pai rgyus ® gZan gyi dban du gyur pas
na adu byed kyi sdug bsnal gyis sdug bsnal ba fiid do |

§ 2 | de ltar agro ba t’ams cad sdug bsnal gyi me lcei
p’ren bai sa yin par bltas la | ji ltar bdag iid kyi sdug
bsnal mi sdug pa ltar gian dag gi yan de dan adra
ba sems §in sems can t’ams cad la siin brtse ba k’o na
bsgom par bya ste | t’og ma k’o nar mdsa’ b3es kyi

1)

2)

3)

4)

5)
6)

. rab % ba.

. cig zig.

. gan dag gzugs med.

- skad cig sdug bsnal gyi deest.
. yod par,

. rgyui,

20229 Y%
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p’yogs la gon du smos pai sdug bsnal sna ts’ogs myon
bar lta 7in bsgom par bya’o | | de nas sems miiam
pas bye brag med par lta ste | t’og ma med PaY can
gyi ak’or ba lan brgyar yan bdag gi giien du ma gyur paj
sems can gan yan med do siiam du sems pas p’al pa la
bsgom par bya’o | | gan gi ts’c mdsa’ bies kyi P’yogs
dan adra bar p’al pa® rnams la yan siiin rje mts yps par
ajug pa dei ts’e dgrai p’yogs la yan de bZin dy sems
[can] miiam pa fiid la sogs pa yid la byed pas bsgom
par bya’o | | gan gi ts’e mdsa’ bSes kyi P’yogs dan
3dra bar dgra la yan miiam par ajug pa dei ts’ 3 rim
gyls p’yogs bhcui sems can t’ams cad la yan bsgom par
bya’o | | gan gi ts’e yid du ’on bai bu mj hq, ba
bZin du sems can t’ams cad la yan sdug bsial gtan pas
dbyun bar adod pai [24a] rnam pai? siin rje ran gi
nan gis ajug pa bdag fid kyis mts’uns par gyur bys) dei
ts’e de rdsogs pa yin pas siiin rje c’en poi min t’ob ste |
ap’ags pa blo gros mi zad ® pas bstan pai mdo las bsiags
Pa bzin no | | adi ltar siiin rje bsgom pai go rim? adi
ni bcom ldan adas kyis c’os mion pai mdo la sogs
las bka’ stsal to |

§ 3. | de ltar siin rje goms pai stobs kyis sems
€an ma lus pa dran bar dam bcas na bla na req pa
yan dag par rdsogs pai byan c’ub tu smon pa; .
bzin gyis byan c’ub kyi sems sgrim mi dgos pa k’g ..

Pa

skye ste | ap’ags pa c’os becu pai mdo las |  semg oop
1) N. om. pa.
2} N. ap’el.

3) N. om. ts’e.

4) N. om. rnam pai.

%) N. mts'uas par ajug par gyur ba,
%) N. bzad.

D D. rims.
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mgon med pa skyabs med pa| glin med pa dag mt’on
nas bla na med pa yan dag par rdsogs pai byan c’ub tu
sems bskyed do Zes gsuns pa bZin no | | gZan gyis yan
dag par adsin du bcug pa las kyan byan c’ub sems dpa’
la byan c’ub kyi sems bskyed mod kyi | ’on kyan siin
rje c’en pos non te | byan c’ub sems dpa’ bdag nid
kyis byan c’ub tu sems bskyed pa k’yad c’e¢ bar bcom ldan
adas kyis ap’ags pa de bZin gSegs pai ye Ses kyi p’yag
rgyai tin ne adsin las bka’ stsal to | | byan c’ub kyi?
sems de  sgrub pa dan mi ldan yan ak’or bai nan na

abras bu c’e bar bcom ldan adas kyis de skad byams pai
rnam par t’ar pa las bka’ stsal te | rigs kyi bu adi Ita
ste dper na rdo rje rin po c’e ni® c’ag kyan gser gyi rgyan
k’yad par du ap’ags pa t’ams cad zil gyis gnon to— |
rdo rje rin po c’ei min yan mi ador Zin dbul ba t’ams cad
kyan bzlog go | | rigs kyi bu de bZin du t’ams cad
mk’yen pa fiid du sems bskyed pai rdo rje rin po c’e
sgrub pa dan mi ldan pa yan fian t’os dan ran sans rgyas

kyi gser gyi rgyan t’ams cad zil gyis gnon to| | byan
c’ub sems dpai min yan mi ador Zin ak’or bai dbul ba
yan zlog par byed do Zes abyun no | | gan ¥ p’a rol

tu p’yin pa rnams la rnam pa t’ams cad kyi t’ams cad
du slob mi nus pa des kyan abras bu c’e bai p’yir t’abs
kyis yons su zin par byan c’ub tu sems bskyed par bya
[24 b] ste | ap’ags pa rgyal po la gdams pai mdo las * |
adi ltar rgyal po c¢’en po k’yod ni bya ba man byed pa man
ste | t’ams cad kyi t’ams cad rnam pa® t’ams cad

1)
2)
3)
1)
5)
6)

. kyi deest.

. om. de.

. om. ni.

. gan la.

. ap’ags pa rgyal po la gdams pai mdo las deest.

. t’ams cad rnam pa deest. D. °rnam pa t’ams cad kyi t’ams cad.

222922
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du sbhyin pai p’a rol tu p’yin pa la bslab pa nas

es rab kyi p’a rol tu p’yin pai bar la slob mi bzod na
adi ltar rgyal po c’en po rdsogs pai byan c’ub la adun
pa dan | dad pa dan | don du giier ba dan | smon
pa adi agro yan run | agren yan run | adug kyan
run | fal yan run | sad kyan run | za yan run |
at’un yan run | rtag tu rgyun mi acad par dran par
gyis Sig | yid la gyis 8ig | sgoms Sig” | sans rgyas
dan byan c’ub sems dpa’ dan | fian t'os dan ran sans
rgyas dan | so so? skye bo t’ams cad dan | bdag gi
adas pa dan | ma ’ons pa dan | da ltar byun bai dge
bai rtsa ba t’ams cad bsdus te | rjes suyiran bai mc’og
gis rjes su yi ran bar gyis 8ig | rjes su yi ran nas kyan
sans rgyas dan | byan c’ub sems dpa’ dan | ran sans
rgyas dan | fian t’os rnams la ¥ mc’od par bya bai p’yir
dbul lo | | p’ul nas kyan sems can t’ams cad dan t’un
mon du gyis 3ig | de nas sems can t’ams cad t’ams cad
mk’yen pa fid kyi bar du t’ob par bya bai p’yir dan |
sans rgyas kyi c¢’os t’ams cad yons su rdsogs par bya bai
p’yir iiin geig bZin du dus gsum du bla na med pa yan
dag par rdsogs pai byan c’ub tu yons su snos? sig |
rgyal po c’en po k’yod de ltar Zugs la rgyal po gyis 3ig |
rgyal poi srid kyan mi fiams so | | byan c’ub kyi ts’ogs
kyan yons su rdsogs par agyur ro® Zes de la sogs pa rgyas
par bsad nas | yan bka’ stsal pa| rgyal po c’en po k’yod
yan dag par rdsogs pai byan c’ub kyi sems kyi dge bai

rtsa ba dei rnam par smin pas lan du mar lha dan mir

1) N. bsgoms.
2) D. so soi.
3) N. la deest.
4) D. bsnos.

5) From: byan c’ub up to: agyur ro not in Sk.
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skyes par ! gyur to | | lha dan mir skyes pa t’ams cad
na yan dban por gyur to Zes rgyas par bka’ stsal pa bZin
no |

§ 4. | sgrub pa siiin por byed pai byan c¢’ub kyi® sems
kyi abras bu gan yin pa de Sin tu rgya c’e bar grub ste
ap’ags pa dpas sbyin gyis Zus pa las |

byan c’ub sems kyi bsod [25 a] nams gan |
de la gal te gzugs mc’is na ||
nam mk’ai k’ams ni kun gan ste |

de ni de bas lhag par agyur ||

| Zes gsuns pa lta bu’o | | sdon po bkod pa las kyan
bsnags te | rigs kyi bu byan c’ub kyi sems ni sans
rgyas kyi c’os t’ams cad kyi sa bon lta bu’o Zes rgyas
par bsad de® | ‘| byan c’ub kyi sems de yan rnam
pa giiis, te | smon pai sems dan | Zugs pai sems
te | ap’ags pa sdon po bkod pai mdo las gsuns
pa| rigs kyi bu sems can gyi ajig rten na gan dag

bla na med pa yan dag par rdsogs pai byan c’ub tu
sems kyis smon pai sems can de dag ni riied par dka’o |
| sems can gan dag bla na med pa yan dag par rdsogs
pai byan c’ub tu yan dag par Zugs pa de dag ni de bas
kyan $in tu riied par dka’o Zes abyun no | | de la agro
ba mt’a’ dag la p’an pai p’yir sans rgyas su gyur cig
ces gan t’og mar don du giier ba de ni smon pai sems

so| | gan p’an c’ad sdom pa bzun ste ts’ogs rnams
. - 9
la 7ugs pa de ni Zugs pai sems so | |sdom pa m pa
rol po mk’as pa mt’u dan ldan pa sdom pa la gnas pa las
mnod do | | mt’un pa med na sans rgyas dan byan
1) N. skye par.
2) N. om. kyi.

3) N. bsad pa do.

[237]



G. TUCCI

c’ub sems dpa’ rnams mnon du byas la | ap’ags pa ajam
dpal rgyal po nam mk’a’ Zes bya bar gyur pa na byan
c’ub tu sems bskyed pa de bZin du bskyed par bya’o
~ de Itar sems bskyed pai byan c’ub sems dpa’ bdag ma
dul na gzan mi dul bar Ses nas bdag iiid shyin pa la sogs
pa sgrub pa la rab tu sbyor ro |

§ 5. | sgrub pa med par byan c’'ub mi t’ob bo |
' adi lta ste ap’ags pa ga ya goi ri las gsuns pa | byan
c’ub ni sgrub pa siin por byed pai byan c’ub sems
dpa’ sems dpa’ c’en po rnams kyi yin te | log par
sgrub pa siiin por byed pa rnams kyi ni ma yin no
ze’o | | ap’ags pa tin ne adsin rgyal po las kyan
gsuns te | de Ita bas na sgrub pa siin por bya’o Zes
gzon nu k’yod kyis bslab par bya’o | | de cii
P’yir Ze na | gZon nu sgrub pa siiin'por byed pa la bla
na med pa yan dag par rdsogs pai byan c’ub riied dka’
ba ma yin [25b] pai p’yir ro Ze’o | | byan c’ub sems
dpai sgrub pa de yan p’a rol tu p’yin pa dan | ts’ad
med pa dan | bsdu bai dnos po la sogs pai bye brag
yin par ap’ags pa blo gros mi zad pas bstan pa dan| dkon
mc’og sprin la sogs pai mdo las rgyas par bsSad pa yin
no | | adi ltar ajig rten gyi bzo la sogs pai gnas kyi
bar dag la yan byan c’ub sems dpas? bslab par bya ba
yin na ajig rten las adas pai bsam gtan la sogs pa lta ci
smos te | de lta ma yin na sems can gyi don gyi rnam
pa t’ams cad ji ltar bya | byan c’ub sems dpai sgrub
pa de yan mdor na t’abs dan Ses rab kyi io bo yin te |
Ses rab aba’ Zig kyan ma yin te | t’abs agba’ Zig kyan
ma yin no | | de yan ap’ags pa dri ma med par grags
pas bstan pa las kyan Ses rab dan bral bai t’abs dan |

1) N. sems dpa’.
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t’abs dan bral bai Ses rab ni byan c’ub sems dpai ac’in
ba’o Zes gsuns so | | t’abs dan bcas pai Ses rab dan
Ses rab dan bcas pai t’abs ni t’ar pa’o Zes bsnags so
| ap’ags pa ga ya goi ri las kyan gsuns te | byan c’ub sems
dpa’ rnams kyi lam ni mdor bsdu na adi giiis te | byan
c’'ub sems dpa’ dag la lam adi giiis dan ldan na myur du
bla na med pa yan dag par rdsogs pai byan c’ub mrion
par rdsogs par ats’an rgya’o | | ghis gan Ze na | adi
lIta ste | t’abs dan 3es rab bo Ze’o |

§ 6. | dela? Zes rab kyi p’a rol tu p’yin pa ma
gtogs par sbyin pa la sogs pai p’a rol tu p’yin pa
dann | bsdu bai dnos po la sogs pa dan® Zin yons
su dag pa dan | lons spyod c’en po dan | yyog
ak’or man po p’un sum ts’ogs pa la sogs pa dan?
sems can yons su smin par byed pa dan | sprul pa la
sogs pa mnon par mt’o bai c’os sdud par byed pai
dge ba t’ams cad ni t’abs Zes bya’o | | Ses rab ni
t’abs dei no bo iiid p’yin c¢i ma log par rtogs pai
rgyu yin te | des yan dag par t’abs kyi bye brag p’yed
nas p’yin ci log med pas bdag dan gZzan gyi® don jilta
ba bZin du bsgrubs pas snags kyis btab pai dug za ba dan

adra ste | kun nas fion mons [26 a] par mi agyur ro |
| de skad du mdo sde de fiid las bka’ stsal te | t’abs
ni bsdu ba Ses pa’o | | Ses rab ni yons su sbyon ba
Ses pa’o Ze’o | | ap’ags pa dad pai stobs bskyed pa las
kyan gsuns te | t’abs la mk’as pa ni c¢’os t’ams cad yan
dag par sdud pa gan yin pa’o | | 8es rab gan Ze na
gan c’os t’ams cad ma adres pa la mk’as pa’o | | t’abs

1) N. de las.

2) N. dan deest.

3) D. dag.

% N. yyo.
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dan Zes rab adi giis ni sar ¢c’ud pa rnams kyis kyan dus
t’ams cad du bsten par bya ste | Ses rab aba’ Zig ni
ma yin no | | adi ltar byan c’ub sems dpai sa beu po
t’ams cad la yan p’a rol tu p’yin pa t’ams cad kun tu
spyod de | sa bcu pai mdo la sogs pa las ) kyan lhag

ma rnams kyan kun tu mi spyod pa ma yin no zes abyun

no | | sa brgyad pa la byan c’ub sems dpa’ Zi bar gnas
pa la | sans rgyas bcom ldan adas rnams kyis bslan pa
dan yan agal te | adi ltar de las gsuns pa ni | kye

rgyal bai sras de ltar ® byan c’ub sems dpai sa mi vyyo
ba adi la gnas pai byan c’ub sems dpa’ snon gyi smon
lam gyi stobs bskyed pa dan | c’os kyi sgoi rgyun de
la gnas pa de la sans rgyas bcom ldan adas rnams de bzin
glegs pai ye Ses fie bar sgrub par mdsad do | | de
la adi skad ces kyan bka’ stsal to | | rigs kyi bu legs
so legs so | | sans rgyas kyi c¢’os t’ams cad rjes su rtogs
par bya ba la adi ni don dam pai bzod pa yan yin na |
’on kyan gan ned kyi stobs bcudan mi ajigs pa la sogs
pa sans rgyas kyi c’os p’un sum ts’ogs pa de k’yed la
med kyi | sans rgyas kyi c’os p’un sum ts’ogs pa de
yons su btsal bai p’yir brtson agrus rtsoms S3ig | bzod
pai sgo adi fiid kyan ma dor 8ig | rigs kyi bu k’yod
kyis de Itar Zi ba rnam par t’ar pa t’ob kyan byis pa so
soi skye bo ma %i ba| rab tu ma % ba| fon mons
Pa sna ts’ogs kun tu® abyun bar agyur ba | rnam par
rtog pa rnam pa sna ts’ogs kyis yyan spyo ba adi dag la
soms Sig | yan rigs kyi bu snon gyi smon lam dan |
sems can gyi don t’ob par bya ba dan | ye Ses kyi
sgo bsam gyis [26 b] mi k’yab pa dran par gyis Sig |
1) N. la sogs las.

2) N. de ltar deest.
3) N. tu deest.
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yan rigs kyi bu adi ni c¢’os rnams kyi c’os fiid de | de
bZin gSegs pa rnams byun yan run | ma byun yan run |
c’os kyi dbyins adi ni gnas pa fiid de | adi ltar c’os
t’ams cad ston pa fiid dan | c’os t’ams cad dmigs su
med pa’o | | adis ni de bZin giegs pa rnams fi ts’e
rab tu dbye bar bya ba ma yin gyi | nan t’os dan
ran sans rgyas t’ams cad kyan rnam par mi rtog pai c’os
nid adi t’ob bo | | yan rigs kyi bu ned kyi lus ts’ad
med pa dan | ye Ses ts’ad med pa dan | sans rgyas
kyi Zin ts’ad med pa dan | ye $es minon par sgrub pa
ts’ad med pa dan | ‘od kyi dkyil ak’or ts’ad med pa
dan | dbyans kyi yan lag rnam par dag pa ts’ad med
pa la Itos te | Kk’yod kyis kyan de bzZin du mnon par
sgrub pa skyed cig | rigs kyi bu gan k’yod kyi c’os
t’ams cad la rnam par mi rtog pai snan ba adi ni snan
ba gcig pur zad do | | rigs kyi bu de bzin giegs pa
rnams la ni c’os snan ba adi adra ba mt’a’ yas par agyur
te | mdsad pa mt’a’ yas $in abrel ba mt’a’ yas par agyur
te | gan dag grans dan | bgran ba dan | ts’ad dan |
dpe dan | =zla yan med pa de dag t’ob par bya bai
p’yir mrnon par sgrub pa skyed cig | rigs kyi bu re Zig
p’yogs beui Zin ts’ad med pa dan | sems can ts’ad med
pa dan | c’os rnam par p’ye ba ts’ad med pa la ltos
te | ji lta ba bzin bgran bar gyis ig ces de skad bka’
stsal to | | kye rgyal bai sras dag de ltar byan c’ub
sems dpa’ de Ita bu la sans rgyas bcom ldan adas de dag
ye Ses mnon par sgrub pai ts’ad med pa de dag la sogs
pa gan dag gis byan c’ub sems dpa’ ye Ses rnam par
p’ye ba ts’ad med pa mnon par sgrub pai lam mnon par

sgrub pa dag fie bar sgrub par mdsad do | | kye rgyal

bai sras k’yod mos par bya’o | | K’yod kyis k’on du

c’'ud par bya’o | | gal te sans rgyas bcom ldan adas
[ 241]
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de dag gis byan c’ub sems dpa’ de de Itar t’ams cad mk’yen
pai ye Ses mnon par sgrub pai sgo dag la Zugs par ma
mdsad du zin na de ni de fiid du yons su mya nan las
ada’ bar agyur te | sems [27 a] can t’ams cad kyi don
bya ba yan rgyun c’ad par agyur ro Zes rgya c’er abyun
no

§l 7. | ap’ags pa dri ma med par grags pas bstan pa
dan | ga ya goi ri las gsuns pa gon du smos pa yan
spyir bsad pa yin pas de dan yan agal lo| | ap’ags
pa c’os t’ams cad Sin tu rgyas par bsdus pa las bka’
stsal pa de dan yan agal lo | | de ni adi skad bka’ stsal
te | ajam dpal dam pai c’os span bai las kyi sgrib pa
nip’ra’o | | ajam dpal gan la la? de bZin gSegs pas gsuns
pai bka’ la la ni bzan bar adu Ses | la la ni nan par
adu Ses pa de ni dam pai c’os span ba’o | | gan c’os

spain ba des c’os spans pas de bZin giegs pa la skur ba
yin no Zes rgyas par bka’ stsal to | | de las yan bka’
stsal pa | ma p’am pa byan c’ub sems dpa’ rnams kyi
p’a rol tu p’yin pa drug yan dag par sgrub pa adi ni
byai c’ub kyi p’yir yin na | de la yan mi blun po de
dag adi skad du byan c’ub sems dpa’ $es rab kyi p’a rol

tu p’yin pa k’o na la bslab par bya’o Zes zer zin | p’a
rol tu p’yin pa lhag ma rnams la sun abyin to | | ma
p’am pa adi ji ltar sems ! na ka si kai rgyal por gyur
pa gan yin pa des? adi ltar p’ug ron gyi p’yir bdag gi
Sa k’ra la byin pa de Ses rab ac’al pa yin nam | byams
pas gsolpa |  bcom ldan adas de ni ma lags so | | bcom

ldan adas kyis bka’ stsal pa | byams pa na byan c’ub
sems dpai spyad pa spyod pa na p’a rol tu p’yin pa drug
dan ldan pai dge bai rtsa ba dag bsags na dge bai rtsa

1) N. gan la.
2) N. pa des deest.
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ba de dag gis gnod par gyur tam | byams pas gsol
pa| de ni ma lags so | | bcom ldan adas kyis bka’
stsal pa | ma p’am pa k’yod kyis bskal pa drug cur
sbyin pai p’a rol tu p’yin pa yan dag par bsgrubs |
bskal pa drug cur ts’ul k’rims kyi p’a rol tu p’yin pa
dan | bskal pa drug cur Ses rab kyi" p’a rol tu p’yin
pai bar du yan dag par bsgrubs na | de la mi blun po
de dag adi skad du ts’ul gcig k’o nas byan c’ub ste | adi
Ita ste ston pa fid kyi ts’ul gyis so Zes zer ro Zes rgyas
par abyun no | | de Ita bas na giii ga® dus t’ams [27 b]
cad du yan byan c’ub sems dpas?® hsten par bya ba
k’0 na yin no |

§ 8. | de ltar na de bZin giegs pai mi gnas pai
mya nan las adas pa yan agrub pa’o | | adi ltar sbyin
pa la sogs pai t’abs kyis gzugs kyi sku dan | Zin
dan | vyyog ak’or la sogs pa lons spyod c’en poi abras
bu p’un sum ts’ogs pa yons su adsin pas bcom ldan adas
yois su® mya nan las adas pa la yan mi gnas | Ses
rab kyis p’yin ci log yan dag par spans pas ak’or ba la
yan mi gnas te | ak’or bai rtsa ba ni p’yin ci log yin
pai p’yir ro | | $es rab dan t’abs kyi ran bzZin gyi
lam adis sgro adogs pa dan | skur pai mt’a’ rnam par
spans nas dbu mai lam bstan te | Ses rab kyis ni sgro
adogs pai mt’a’ spon la | t’abs kyis ni skur pai mt’a’
spon bai p’yir ro | | de bas na ap’ags pa c’os yan dag
par sdud pa las kyan bka’ stsal te | mts’an dan dpe
byad pa bzan® poi gzugs kyi sku yons su grub pa la mnon

1) N. 8es kyi.

2) N. giis ka.

3) N. sems dpa’.

4) N. yons su deest.
5) N. bzans.
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par dga’ ba yin gyi | c’os kyi sku mnon par Itogs

pa

tsam la mnon par dga’ ba ni ma yin no | | Zes so |
yan bka’ stsal pa | de bZin gSegs pa ni geq rab
dan t’abs kyis bskyed pa ste gZan gyi drin la ajog Pa yain
srid par Ses par hya’o ze’o | | rnam par snan mgg,q
ml'lonp par rdsogs par byan c’ub pa las kyalm
cad mk’yen pai ye Ses de ni siiin rjei rtsa ba lag byun
ba yin| byan c’ub kyi sems kyi rgyu las byun ba
yin | t’abs kyi mt’ar p’yin pa yin no Zes gsuns g, [
gan c’os gzins dan adra bar Ses pa rnams kyis c¢’qg fid
kyan span bar bya na| c’os ma yin pa Ita ci gy o6

Zes gsuns pa de yan p’yin ci log tu mnon par Zen pa sparn
bai p’yir de la dgons te span o Zes bka’ stsal gyi | dgos
pa sgrub pai p’yir mi brtan pa yan ma yin no | | yan
adi skad du gsuns te | c’os yons su gzun mod kyi log par
mi" gzun fo Zes bya ba ni lam log par gzun bay 5,;
bya bai don to | | k’a cig las sbyin pa la sogs pa ak’or
bai abras bu brjod pa gan yin pa de ni Ses rab dan bya]
bai sbyin pa la sogs pa snar brjod pa® dan | de tsam
gyi dge [28 a] bai rtsa bas c’og par adsin pa rnamg kyi
dban du mdsad nas | gon nas gon du dge bai rtsq pa
la spro bar bya bai p’yir ro | | de Ita ma yin du gzjn
na ap’ags pa dri ma med par grags pas bstan pa la sogs
Pa shar smos pa t’ams cad dan yan agal ba k’o nar agyur
roll | de lta bas na Ses rab dan t’abs giiis ka bsten
dgos pa k’o nar gnas so | | de la Ses rab kyis yons su
zin pai shyin pa la sogs pa p’a rol tu p’yin pai min t’ob
ste | gZan du ma yin no | | de bas na sbyin pa la
sogs pa yoins su dag par bya bai p’yir miiam par gzag

1) N. adds: gzun Zes abyun bai log par mj.
2) D. brjod.
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pa la gnas par byas la | Zes rab bskyed pa la je abad
par bya’o |

) § 9. | de la t’og mar re Zig t’os pa las byun bai
Ses rab bskyed par bya ste | des re Zig lun gi don
kufl tu adsin par byed do ] | de nas bsams pa las byun
bai Ses rab kyis nes pa dan dran bai don rnam par
abyed par byed do | | de nas des bye brag p’yed pai
don la brten nas yan dag pa k’o nai don bsgom par byai
yan dag pa ma yin pa de ni ma yin no | | de lta ma yin
du zin na p’yin ci log tu bsgoms $in t’e tsom yan ma
bsal V' bas yan dag pai Ses pa yan abyun bar mi agyur
te | dei p’yir bsgom pa don med par agyur bas mu
stegs can rnams kyis bsgom pa dan adra’o | | bcom ldan
adas kyis tin ne adsin gyi rgyal po las kyan bka’ stsal te |

gal te c’os la bdag med so sor rtog |
so sor de brtags gal te bsgom pa ni ||
de nid mya nan adas t’ob abras bui rgyu |
rgyu gzan gan yin de ni Zi mi agyur ||

ze’o | | de Ita bas na bsams pai Ses rab kyis rigs pa
dan lun gis brtags la yan dag pa k’o nai dnos poi ran gi
no bo bsgom par bya’o | | yan dag pai dnos poi ran
gi no bo ni don dam par * skye ba med pa k’o na ste
rigs pa dan lun gis gtan la dbab bo |

§ 10. | de la lun ni ap’ags pa c’os yan dag par sdud pa
las skye ba med pa ni bden no | | skye ba la sogs pai
c’os gzan ni mi bden no Zes ji skad du gsuns pa lta
bu’o | de yan don dam pa dan mt’un pai p’yir skye ba
med pa bden no Zes gsuns kyi | don dam par ni skye ba

1) D. btsal.
2) D. par na.
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yan ma yin | mi skye ba yan ma yin te | de t’a siiad

t’ams cad [28 b] las adas pai p’yir ro | | yan de fid
las bka’ stsal pa | rigs kyi bu ajig rten la® gnas pa ni
ajig pa dan abyun ba la mnon par Zen te | dei p’yir

de bZin gSegs pa t’ugs rje c’en po dan ldan pas ajig rten
gyi skrag pai? gnas bsal bai p’yir t’a siiad kyi dban gis
skye’o | agag go Zes gsuns kyi| adi la ni c’os gan
yan skye ba med do Ze’o | ap’ags pa sans rgyas kyi
c’os yan dag par sdud pa las kyan bka’ stsal te® ts'ul
bzZin® adri ba ni gan lags | ts’ul bZin ni gan lags | bka’
stsal pa | skye ba med pa ni ts’ul bZin no | | de adri
ba ni ts’ul bZin adri ba’o Ze’o | | yan de fiid las bka’
stsal pa| <c’os t’ams cad ni tsai sgo ste | ac’i ap’o
dan skye ba® dan abral ba dag go | | ¢’os t’ams cad
ni o bo med © kyi sgo ste | no bo fid kyis ston pa iid
kyi p’yir ro Zes abyun o | ap’ags pa bden pa giiis rnam
par abyed” pa las kyan | skye ba med par miiam pa
fiid kyis c’os t’ams cad miam pa iiid do Zes brjod do |
| Ses rab kyi p’a rol tu p’yin pa las kyan | rab abyor
gzugs ni gzugs kyi no bo fid kyis ston no | | rnam par
Ses pai bar du rnam par Ses pai no bo iid kyis ston
ste | ran gi mts’an fid kyis ston pa iiid kyi p’yir ro Zes
bka’ stsal to | | glan poi rtsal las kyan |

gan la skye ba srid pa yi |
drios po gan yan mi dmigs te |

1)
2)
3)
4)
5)
6)
)

. la deest.

skrag pa.

ap’ags pa sans rgyas agro ba las kyan bka’ stsal te.
. bzin du.

. dan skye ba dcest.

fid.

agyed.

voZzZZAZ
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abyun ba med pai dios rnams la |
byis pa dag ni abyun bar adod ||

ces gsuns so | | yab dan sras mjal ba las kyan | c’os
adi dag t’ams cad ni dus gsum du mifiam pa fid kyis
miiam pa dag ste | adas pai dus na yan c’os t’ams

cad 1o bo fiid med pa na' da ltar byun bai dus kyi
bar du nio bo fiid dan bral ba’o Zes bka’ stsal te | de

Itar re Zig ¥ lun gis brtag par bya’o | | rigs pas brtag
par byas na lun gi don gud du bkri mi nus te | de bas
na rigs pas so sor brtag par bya’o | | de la rigs pa mdor

brjod par bya ste | dnos po rnams kyi skye ba rgyu
med pa las abyun ba Zig gam | rgyu yod pa las abyun
ba Zig tu agyur gran na | res aga’ ba yin par snan bai
P’yir rgyu med [29 a] pa las abyun ba ma yin te | rgyu
la mi ltos par bye brag med pai p’yir skye bai dus bZin
du rtag tu t’ams cad du® dnos po rnams cii p’yir mi
abyun | dnos po med pai dus dan yan bye brag med
pas skye bai dus na yan abyun bar ¥ mi rigs so | | de
Itar re Zig rgyu med pa las abyun du mi run io | | Tgyu
yod pa las abyun ba’n® ma yin te | | adi ltar mu
stegs can rnams kyis dban p’yug la sogs pa rtag pa rgyur
btags pa de las kyan dnos po rnams mi skye ste | rim
gyis abyun bar snan bai p’yir ro | | rgyu ma ts’an ba
med pai abras bu ni rim gyis abyun ba mi rigs te |
Itos® pa med pai p’yir ro | | dban p’yug la sogs pa bdag
fiid la mt’u yod pa ni gZan la ltos® pa med de | rtag

1) N. med pa nas.
2) N. re sig.

3) D. t’ams cad.
4) N. abyun bai.
5) N
6 N

. 'n deest.

. bltos.
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pa yin pas de la gzan dag gis p’an gdags mi dgos pai
p’yir ro | | p’an mi adogs pa la ltos par yan mi run
no | | de bas na dban p’yug la sogs pa nus pa t’ams
cad kyis ston pai p’yir mo giam " gyi bu la sogs pa
bzZin du no bo fiid med pa k’0c na yin no | | dnos po
ni don byed nus pai mts’an fiid yin na de dag ni gan du
yan abras bu rim gyis skyed® kyan mi nus te | gondu
brtags pa yin no | | cig car yan mi skye ste | adi
ltar abras bu t’ams cad cig car ® bskyed nas | p’yin c’ad
kyan gal te de k’o na bZin du de iiid bskyed nus na ni
dei ts’e nus pai ran biin rjes su ajug pas sna ma b#in
du abras bu skye bar agyur ro | | rjes su mi ajug na
ni sna mai no bo fiid bor bas mi rtag par agyur ro | | de
bas nartag pa Zes bya bai dnos po gan yan med do | | de
nid kyi p’yir bcom ldan adas kyis bka’ stsal pa | blo
gros c’en po adi Ita ste | nam mk’a’ dan | agog pa
dan | mya nan las adas pa la sogs pa ma byas pai dnos
por mnon par Zen cin sgro adogs pa ni med pa las sgro
adogs pa yin no Zes so? | | de ltar re Zig de dag ni
rtag pa las skyer mi run o | | mi rtag pa las kyan ma
yin te | de las adas pa dan ma ’ons pa ni dnos po med

pas de las skyes Zes byar mi run ste | rgyu med pa las
skye bar agyur bai p’yir ro | | dus miiam pa dan mi
miam pa de las mi skye [29b] bai p’yir da ltar gyi [de]
las kyan mi skye’o | | adi ltar re zig dus mfiam pa las
ma yin pa ni rgyui no bo fiid dan adra bar abras bu yan
de dan dus geig tu abyun ste | grub pai p’yir ro | | dus
t’a dad pa las kyan mi skye ste | dus gZan gyis ma c¢’od

1) N. mi gdam.

2) N. bskyed.

3) N. cig car deest.
4) N. ze'o.
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de skye na ni adas pa la sogs pa las skye bar agyur bai
p’yir ro | | bar du ma c’od par skye na gal te bdag
fiid t’ams cad kyis bar du ma c’od na ni skad cig gcig
tu skad cig t’ams cad c’ud pas bskal pa yan skad cig
tsam du agyur te | dper na rdul p’ra rab rnams bdag
fiid t’ams cad kyis adres nas gon bu rdul p’ra mo tsam
fiidd du agyur ba bZin no | | ji ste p’yogs gcig gis p’rad
na ni dei ts’e skad cig la c¢’a Sas yod par agyur ro

bdag fiid kyan mi skye ste rgyu med pa las byun ba
k’o na’o | | p’yogs kyi nan du p’yogs adi adus pai
p’yir te | bdag fid la byed pa agal bai p’yir ro | |
giis ka las kyan ma yin te | p’yogs ghis kai skyon
adu bar agyur bai p’yir ro | | de lta bas na don dam
par dnos po adi dag t’ams cad ni" ma skyes pa k’o na
yin la | kun rdsob tu ni skye ba yod pas lun la sogs
pa dan yan mi agal lo | | de skad bcom ldan adas kyis
kyan bka’ stsal te |

dnos po skye ba kun rdsob tu |
dam pai don du ran bzin med ||
ran bZin med la ak’rul pa gan |

de ni yan dag kun rdsob adod ||

" ce’o | | rigs pa adi bcom ldan adas kyis kyan dgons
te | |sa lu ljan pa la sogs pa las | | bdag dan gzan
dan giiis ka dan rgyu med pa las skye ba bkag pai p’yir

ro |

§ 11. | rnam pa geig tu na adi ltar rigs pas rnam
par dpyad par bya ste | dros po rnams ni rnam pa giis
te | gzugs can dan | gzugs can ma yin pa’o | | de
la re 7ig gzugs can bum pa la sogs pa de dag ni rdul

1) N. ni deest.
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Pp’ra mo t’a dad pai no bo fiid" yin pas na ran bZin geig
Pa ma yin no | | rdul p’ra mo Sar nub na gnas pa
rnams kyan Sar la sogs pai p’yogs dan ldan pa did kyis
t’a dad pa rnams kyan rnam par p’ye na? mi agrub pai
P’yir rdul p’ra mo® bsags pai bdag fiid yin pas na®

du mai ran bZin [30 a] yan ma yin no| | gecig dan
du mai no bo fiid las ma gtogs pa dnos poi no bo iid
gZan med pas dnos po gzugs can adi dag ni rmi lam
la sogs par dmigs pai gzugs la sogs pa bZin du don
dam par no bo fiid med pa k’o na’o | | de yan ap’ags
pa lan kar gSegs pa las bcom ldan adas kyis bka’ stsal
pa | blo gros c’en po glan gi rva yani rdul p’ra mor bsig
na mi adug go | | rdul p’ra mo rnams kyan so sor

b3ig na rdul p’ra moi mts’an fiid las mi gnas so Zes so |

| gan dag gzugs med pa de dag kyan de b¥in du brtags

na 1o bo fiid med pa k’o na ste |

adi Itar p’yi rol gyi
sion po la sogs pai don med pai stobs kyis rnam par
Ses pa la sogs p’un po gzugs can ma yin pa de dag fiid
snon po la sogs paino bor k’as blan dgos so | | bcom
ldan adas kyis kyan | -

P’yi rol gzugs ni yod min te |
ran gi sems ni p’yi rol snan ||

zes bka’ stsal to | | de bas na snon po la sogs pa sna

ts’ogs kyi rnam par snan bai p’yir dan | gzun ba dan
adsin pai rnam par snan bai p’yir 110 bo fiid geig tu mi
run ste | gcig dan du ma mi mt’un pai p’yir gcig ni du

1) N. fnid deest.

2) N. rnam par p’ye na deest.

3) D. inserts rnams ni which is not necessary.
4) N. yin pas na deest.

5) N. ze’o.
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mai no bo fiid k’o nar mi run no" | gan gi no bo iid
gcig tu ma grub pai p’yir du mai no bor yan mirun ste

du ma iiid ni geig adus pai no bo iiid ® yin pai p’yir ro
| ji ste gzugs la sogs pai rnam pa adi dag brdsun pa iid
du snan bar k’as len na rnam par Ses pa’n mi bden par

agyur te | rnam par Ses pa dei o bo fiid dan t’a?
dad pa ma yin pai p’yir ro | | bdag fid rtogs pai no
bo las gud na rnam par Ses pai no bo med la | gzugs

la sogs pa’n bdag fiid kyis snan bar byed na rnam par
$es pai ran gi no bor gyur pa rnams brdsun pa iiid yin
pas rnam par Ses pa t’ams cad kyan brdsun pa yin par
k’as blans par gyur to| | rnam par Ses pa ni sgyu
ma dan adra’o Zes bcom ldan adas kyis kyan bka’ stsal
to | | de Ita bas na gcig dan du mai no bo iid kyis
ston pai p’yir dnos po adi dag t’ams cad don dam par
bden pa ma yin no Zes bya ba de nes so | | dei don
bcom ldan adas kis kyan ap’ags pa [30, b] lan kar gSegs
pa las |

ji ltar gzugs rnams me lon la |

geig dan gZan rnams roam spans par ||
snan yan de ni yod ma yin |

de bZin dnos rnams no bo iid ||

| ces bka’ stsal to| | gcig pa fiid dan du ma fiid bral
Zes bya bai t’a ts’ig go| | yan bka’ stsal pa |

blo yis rnam par gZigs na go |
no bo fiid ni gzun du med ||

1) N. no bor mi rua no.
2) N. fiid deest.
3) N. t’e.
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de p’yir de dag brjod med cin |
no bo nid kyan med par bsad |

. ce’o |

§ 12. | de ltar bsams pai Ses rab kyis yan dag
pai don bye brag p’yed par? byas la de mnon sum
du bya? bai p’yir bsgoms pai Ses rab bskyed do . t’os
pa la sogs pa tsam gyis don mnon sum du mi agyur ro
Zes ap’ags pa dkon mc’og sprin la sogs pa las bstan
pa yin no | | sgrub pa po rnams la yan fiams yod de
Ses pai snan ba rnams $in tu gsal ba abyun ba med pa
yan dag par sgrib pai mun pa mi spons so | | bsgom
pa lan man du byas na yan dag pa ma yin pai don la
yan ? Ses pa $in tu gsal ba abyun ste | dper na mi sdug
pa dan zad par sa la sogs pa la siioms par Zugs pa rnams
kyi Ses pa abyun ba Ita bu yin na yan dag pai don la 1ta”
ci smos | de ltar bsgoms® pai abras bu ni yons su gsal
pai Ses pa yin pas abras bu dan bcas pai don yin par
bcom ldan adas kyis tin ne adsin gyi rgyal po las bka’
stsal te |

k’yod kyis k’on du c’ud par bya mos par bya |
jilta ji ltar man du mis brtags na |

de la gnas pai rnam par rtog pa des |

de® Ita de ltar de la sems” gzol bar agyur |

Zes de la sogs pa rgya c’er abyun no | | de 1ta bas na

1)
2)
3)
4)
5)
6)
7

. p'yed pa.

. mion sum.
. yan deest.
. don lta.

. bsgom.

da lta.

. de la sogs.

2820202

[252 ]



MINOR BUDDHIST TEXTS

de k’0o na mnon sum du bya bai p’yir bsgom pa la rab
tu ajug go |

§ 13. | de la rnal agbyor pas sems gnas par bya
bai p’yir t’og ma k’o nar re %ig Zi gnas bsgrub par
bya’o | | sems ni c’u bZin du yyo bai p’yir Zi
gnas kyi gZi med par gnas pa med do | | miam
par ma bZzag? pai sems kyis ni yan dag pa ji lta ba?
bzin du Ses par mi nus te| becom ldan adas kyis
kyan milam par bZag pas yan dag pa ji lta ba bZin du
Ses so Zes bka’ stsal to | | Zi gnas de ni riied pa la sogs
pa la® [31 a] adod pa la mi lta %in ts’ul k’rims la legs par
gnas la sdug bsnal la sogs pa dan du len pai nan ts’ul
can du gyur la brtson agrus brtsams na §in tu myur du
agrub bo | | de bas na ap’ags pa dgons pa nes par
agrel pa la sogs pa las kyan sbyin pa la sogs pa gon mai
yan gon mai rgyu iiid yin par bstan to | | de ltar ts’ul
k’rims la sogs pa Zi gnas kyi ts’ogs rnams la gnas te | yid
du ’on bai sa? p’yogs su sans rgyas dan byan c’ub sems
dpa’ t’ams cad la p’yag [ats’al] la sogs pa bya zin | sdig
pa b3ags pa dan bsod nams kyi rjes su yiran ba yan byas
nas | siin rje c’en po k’o na mnon sum du byas pas
agro ba mt’a’ dag gdon pai bsam pa can du gyur nas
lus dran por bsrans® la stan bde pai sten du adug ste |
skyil mo® krun bcas la tin ne adsin mnon par sgrub bo | |

de la t’og mar re Zzig mdor bsdu na rnam pa ji sied
kyis rnam par dpyad par bya ba dios po mt’a’ dag adu
par agyur bai dnos po gan yin pa de la sems gzag par

1) N. gzag.

2) N. bar,

3) N. la sogs pa.
1) N. sa deest.

5) N. dran po sran.
6) N. dkyil mor.
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bya’o | dnos po adus pa nigzugs can dan | gzugs
can ma yin pai bye brag gis rnam pa giis te | las dan
po pai rnam par +yen bai fies pa bsal bai p’yir re zig
adus pa de la ni dmigs pai rigs so | gan gi ts’e yid
la byed pa k’ugs par gyur pa dei ts’e” p’un po dan k’ams
la sogs pai bye brag gis ? rgyas par yan dmigs par byed
pa kK’o na ste | adi skad dgons pa nes par agrel pa la

sogs pa las kyan rnal abyor pa rnams kyi ston pa fid
rnam pa ? bco brgyad la dmigs pa la sogs pai bye brag
gis dmigs pai rnam pa kun tu bka’ stsal to | | de
bas na bcom ldan adas kyis sems can® t’ams cad la p’an
gdags pai p’yir gzugs can dan gzugs can ma yin pa la
sogs pai bye brag gis mdor bsdus pa dan | bar ma dan |
rgyas pa dag gis dnos por rab tu dbye ba c¢’os mmon pa
la sogs pa las bstan to © | de yan dnos po la sgro adogs
pa dan skur pa span bai p’yir p’un po dan k’ams la sogs
par bsdus pai sgo nas bgran no ¥ | | de nas dnos po
t’ams cad bsdus pai bye brag p’yed nas de iiid [31 3] la
sems yan dan yan rgyun du ajug par bya’o | | gan gi
ts’e bar skabs su adod c’ags la sogs pas sems p’yi rol du
rnam par yyen bar byed pa dei ts’e rnam par yyen bar
Ses par byas la mi sdug pa la sogs pa bsgoms pas rnam
par yyen ba Zi bar byas 3in myur du de fid la sems p’yi
p’yir gZug par bya’o | | mi sdug pa la sogs pa bsgom
pai go rim adir yi ge mans kyis © dogs te ma bris so |

gan gi ts’e” la mi dga’ bar mt’on ba dei ts’e tin ne

1)
2)
3)
4)
5)
6)
7

. ts’e deest.

. brag gyi.

. rnam pa deest.

. sems can deest.
agran no.

kyi.

gan gyi ts’e de la,

A2 A 222
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adsin gyi yon tan la Ita bas de la dga’ ba bsgom Zin
rnam par yyen ba la fies par Ita bas mi dga’ ba rab tu
%i bar bya’o | | ji ste gan gi ts’e rmugs pa dan giid
kyis non te | dmigs pa adsin pa la mi gsal Zin sems
byin bar gyur pa dei ts’e snan bai adu Ses bsgoms” pa’m

mc’og tu dga’ bai dnos po sans rgyas la sogs pai
yon tan yid la byed pas byin ba bsal la dmigs pa de nid
dam du bzun no | | ji ste gan gi ts’e de snon rgod 2
pa dan rtse ba la sogs pa dran Zin bar bar du sems rgod
par mt’on ba dei ts’e mi rtag pa la sogs pa yid abyun
bar agyur bai dios po yid la byed pas rgod pa Zi bar
bya’o | | de nas yan dmigs pa de iiid la sems mnon
par adu byed pa med par ajug pa la abad par bya’e |

gan gi ts’e byin ba dan rgod pa giiis ka® dan bral te
miiam par ajug cin sems ran gi nan gis abyun bar mt’on
ba dei ts’e rtsol ba klod de btan sfioms su bya’o | | gal
te milam par ajug pa la rtsol ba byas na sems rnam par
yyen bar agyur ro | | gan gi ts’e dmigs pa de nid la
mnon par adu byed pa med par ji srid aded pai bar du
sems ajug par agyur ba dei ts’e Zi gnas rdsogs pa yin par
rig par bya ste | #i gnas kyi 1o bo iiid ni sems rtse geig
pa tsam du zad pai p’yir adi ni Zi gnas t’ams cad kyi
spyii mts’an fiid yin no | | dei dmigs pa la ni fies pa
med do | | %i gnas kyi lam adi ni Ses rab kyi p’a rol
tu p’yin pa la sogs pa las kyan bSad de |

§ 14 bka’ stsal pa| de dan de la sems ajog go |
| rgyun du ajog go | | blan te ajog go ¥ | fie bar ajog
go | | adul bar byed do | | #i bar byed do | | rnam par

1) N. bsgom.

2) D. dgod.

3) N. gii ka.

4) N. ajog rgyun du ajog blan te ajog go.
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7i bar byed do | | rtse gcig tu byed do | | miam [32 a]
par ajog go Zes ts’ig dgu smos so | | de la ajog ces
bya ba ni dmigs pa la sems adogs pa’o | | rgyun du
ajog ces bya ba ni dmigs pa de iid la rgyun du ajog
pa’o | | blan te ajog ces bya ba ni rnam par yyen ba
Ses nas de spon ba’o | | fie bar ajog ces bya ba ni rnam
par yyen ba spans nas p’yi p’yir brtun te dmigs pa de
fiid la ajog pa’o | | adul bar byed do Zes bya ba ni
dga’ ba bskyed" pa’o | | Zi bar byed do Zes bya ha ni
rnam par vyyen bai fies pa mt’on nas mi dga’ bar rab tu
?i bar byed do | | rnam par Zi bar byed pa ni rmugs
pa dan gnid la sogs pa lans pa rnams sel ba’o | | rtse
gcig tu byed pa ni mnon par adu byed pa med pas ajug
par abad par byed pa’o | | miiam par ajog Ses bya ba
ni sems miam par gyur pa na btan sfioms su byed pa
ste | miiam par adsin Zes® bya bai t’a ts’ig go | | ts’ig
adi rnams kyi don adi ni ap’ags pa byams pa dan | snon

gyl mk’an po rnams kyis bSad do | | mdor na tin ne
adsin t’ams cad kyi fies pa drug yod de | le lo dan |
dmigs pa brjed pa dan | byin ba dan | rgod pa dan |
mi rtsol ba dan | rtsol ba’o | | de rnams kyi giien
por ¥ spon bai adu byed brgyad bsgom mo | adi lta
ste | dad pa dan | adun pa dan | rtsol ba dan |
$in tu sbyans pa dan | dran pa dan | Ses bzin dan
sems pa dan | btan siioms so | | de la gon ma b#i ni

le loi giien po ste | adi ltar tin ne adsin gyi yon tan dag

la mnon par yid c’es pai mts’an 1nid dan ldan pai dad
pa rnal abyor pa rnams de la adod pa skye’o | | de

nas adod pas brtson agrus rtsom mo | de brtson agrus

1) N. skyed.
2) D. ces.
3) N. gnan po.
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kyi stobs kyis lus dan sems las su run ba fiid byed do
| de nas lus dan sems §in tu sbyans par gyur pas le lo
ldog ste | de bas na dad pa la sogs pa ni le lo spon?
bai p’yir bsgom mo | | dran pa ni dmigs pa brjed pai
giien po’o | | Ses bZin ni byin ba dan rgod pai gien
po ste | des byin ba dan rgod pa yan dag par rtogs pai
P’yir ro | | byin ba dan rgod pa rab tu Zi bai 2 dus
na mi rtsol ba fies pa ste | dei giien [32 b] por sems
pa bsgom mo | byin ba dan rgod pa rab tu Zi ste |
gan gi ts’e sems rnal du ajug pa dei ts’e rtsol ba iies
pa yin te | dei giien por dei ts’e btan siioms bsgom
mo | | spon bai adu byed brgyad po de dag dan Idan
na tin ne adsin $in tu k’ugs pa yin te | des rdsu ap’rul
la sogs pa yon tan rnams sgrub par byed do | | de lta
bas na mdo sde las spon bai adu byed brgyad dan ldan
pai rdsu ap’rul gyi rkan pa bsgom mo Zes bka’ stsal to |
§ 15. | sems rtse geig pa de p’yi p’yir las su run ba
fiid dan ldan %in dmigs pa la sogs pai yon tan gyi k’yad
par t’ob pas bsam gtan dan | gzugs med pai snioms par
ajug pa dan | rnam par t’ar pa la sogs pai® min t’ob po |
| adi Itar gan gi ts’e btan sfioms kyi ts’or ba dan ldan
Zin rtog pa dan bcas pa dan | dpyod pa dan bcas par
gyur pa dei ts’e mi lcogs pa med pa Zes bya ste | “bsam
gtan dan poi sbyor bai sems so? | | gan gi ts’e adod
pai sred pa dan | sdig pai c’os rnams dan bral Zin rtog
pa dan | dpyod pa® dan| dga’ ba dan| bde ba
dan ldan par gyur pa dei ts’e bsam gtan dan po Zes bya’o ]

1) D. span.

2) D. ma %i bai.

3) N. dan sogs pai.
4) Not in Sk.

5) N. spyod.
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| bsam gtan dan po de fiid las rtog pa tsam med pa
de ni bsam gtan k’yad par can Zes bya’o | | gan gi
ts’e rtog pa dan dpyod pa dan bral te bsam gtan dan poi
sai sred pa dan bral bar gyur nas dga’ ba dan bde ba dan |
nan yons su dan ba dag dan ldan par gyur pa dei ts’e !

bsam gtan giiis pa Zes bya’o | | gan gi ts’e bsam gtan
ghiis pai sai sred pa dan bral bar gyur te bde ba dan |
btan sfioms dan | dran pa dan | 8es bZin dag® dan

ldan par gyur pa dei ts’e ¥ bsam gtan gsum pa Zes bya’o |
| gan gits’e bsam gtan gsum pai sai sred pa dan bral
te sdug bsnal yan ma yin bde ba yan ma yin Zin | btan
sioms dan | dran pa dag dan ldan par gyur pa dei
ts’e bsam gtan bZi pa Zes bya’o | | de bZin du gzugs
med pai shoms par ajug pa dan | rnam par t’ar pa
dan | zil gyis gnon paij skye mc’ed la sogs pa yan dmigs
pa dan rnam pa la sogs pai bye brag gis® sbhyar bar
bya’o | | de ltar dmigs [33 ] pa de la sems brtan
par byas nas Ses rab kyis rnam par dpyad par bya ste |
adi ltar Ses pai snan ba byun bas kun tu rmons pai sa

bon Sin tu sponr bar agyur ro | | de lta ma yin na mu
stegs can rnams kyi bZin du tin ne adsin tsam gyis fion
mons pa spon bar mi agyur ro | | mdo sde las ji skad
du |

tin e adsin de sgom par byed mod kyi |
de ni bdag tu adu ges ajig mi byed |
de yi fion mons p’yir Zin rab ak’rug ste |
lhag spyod adi ni tin adsin bsgom pa b#in |
| Zes gsuns pa lta bu’o [

1) N. ts’e deest.

2) N. deest.

3) N. ts’e deest.
4) N. brag gi.
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§ 16. | de la ap’ags pa lan kar gSegs pa las | Ses rab
bsgom pai rim pa mdor bka’ stsal te |

sems tsam la nirab brten nas |

p’yi rol don la mi brtag go |

de bzin fid kyi dmigs gnas nas |

sems tsam las kyan bzla bar bya ||

sems tsam las ni bzla nas su |

snan ba med las bzla bar bya ||

snan med gnas pai rnal abyor pa |

de yis t’eg pa c’en po mt’on ||

Zi ba lhun gyis grub pai gnas |

smon lam dag gis rnam par sbyans |

ye Ses dam pa bdag med pa |

snan ba med pas mt’on bar agyur |

de la don ni adi yin te | |t’og mar rnal abyor pas
c’0s gzugs can gan dag gzugs la sogs pa p’yl rol gyi
don du gzan dag gis brtags pa de dag la ci adi dag
rnam par Ses pa las gZan Zig yin nam | ’‘on te rnam
par Ses pa de fiid de ltar snan ste | rmilam gyi gnas
skabs ji Ita ba bZin nam %es dpyad par bya’o | | dela
rnam par Ses pa las p’yi rol pa rdul p’ra rab tu bsig ste |
rdul p’ra rab rnams kyan c’a 3as kyis so sor brtags na

rnal abyor pas don de dag mi mt’on 1o | | des de dag
ma mt’on bas adi siiam du adi dag t’ams cad ni sems tsam
ste p’yi rol gyi don med do siiam du sems so | | adi
Itar |

sems tsam la ni rab brten nas |
P’yi rol don la mi brtag go |

| Zes de skad abyun ba ni c’os gzugs can la rnam par
rtog pa spon ba’o %es bya bai t’a ts’ig go | | dmigs
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su run bai mts’an fiid du gyur pa de dag la? rnam
par dpyad ® na mi dmigs pai p’yir ro [33b] | de Itar

c’os gzugs can rnams® rnam par bSig nas gzugs can ma

yin pa rnam par bSig par bya ste | de la sems tsam
gan yin pa de yan go,un® med na adsin par mi run
ste | adsin pa ni gzun ba la ltos pai p’yir ro | | de

Ita bas na sems ni gzun ba dan adsin pa las dben Zin ghis
su med pa k’o na yin par rnam par dpyad nas giiis su
med pai mts’an fiid | de bzin fid kyi dmigs gnas®
nas | sems tsam las kyan bzla bar bya | | adsin pai
rnam pa las Sin tu bzla bar bya ste | ghis su snan ba
med pa ghis med pai fes pa la gnas par bya Zes bya
bai t’a ts’ig go | | de ltar sems tsam las © bzlas nas
giiis snan ba med pai fes pa las kyan bzla bar bya ste |
bdag dan gZan las dnos po rnams skye ba mi at’ad pai
P’yir gzun ba dan adsin pa brdsun pa k’o na yin la | de
dag las de yan gud na med pai p’yir de yan bden pa iid
ma yin par brtags la giiis med pai $es pa de la yan dnos

por mion par” Zen pa dor bar bya ste | giiis med pai
$es pa snan ba med pai Ses pa k’0o na la gnas par bya
Zes bya bai t’a ts’ig go| | de ltar na c’os t’ams

cad la fio bo iiid med par rtogs pa la gnas pa yin no |
de la gnas pas yan dag pa fid kyi c’os® la Zugs pas
rnam par mi rtog pai tin ne adsin la Zugs pa yin no |
- de Itar rnal abyor pa gan gi ts’e gnis med pai Ses pa

1)
2)
3)
4)
5)
6)
7)
8)

de dag.

. spyad.

. rnams deest.

. gzuns.

gnas deest. Cf. above, quotation of Lank.
tsam la.

. mnon par deest.

. mec’og.

UZPZZZZ0
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snan ba med pai Ses pa la gnas par gyur pa dei ts’e
mt’on bai lam la gnas? pas t’eg pa c’en po mt’on 1o |

§ 17. | de k’0 na dam pa mt’on ba gan yin pa de iid
t’eg pa c’en po Zes bya’o | | de k’0o na dam pa mt’on
ba de ni c¢’os t’ams cad Ses rab kyi mig gis brtags te yan
dag pai ye Ses kyi snan ba Sar na ci yan mt’on ba med
pa gan yin pa’o | | de skad mdo las kyan gsuns te |
don dam pa mt’on ba gan Ze na | c’os t’ams cad mt’on
ba med pa gan yin pa’o Zes abyun no | | adir de Ita
bui mt’on ba med pa la dgons te | mi mt’on ba Zes
bka’ stsal gyi mig btsums pa dan | dmus lon la sogs
pa lta bu rkyen ma ts’an ba dan |? yid la mi byed pas
mimt’on ba nima yin no | | de bas na dinos por mnon
par [34a] Zen pa la sogs pa® p’yin ci log gi bag c’ags ma
spans pas adu Ses med pai siioms par :jug pa la sogs pa
las lans pa bzin du dnos po la sogs pa mnon par Zen pai
rtsa ba can adod c’ags la sogs pa iion mons pai ts’ogs
yan abyun bai p’yir rnal abyor pa ma grol ba iiid du
agyur ro | | adod c’ags la sogs pai rtsa ba ni dnos po
la® mnon par Zen pa yin no Zes ¢p’ags pa bden pa giis

bstan pa las kyan bka’ stsal to | | rnam par mi rtog

pa la ajug pai gzuns las yid la mi byed pas gzugs la sogs

pal mts’an ma spon no Zes gsuns pa gan yin pa de yan
Ses rab kyis brtags na mi dmigs pa gan yin pa de?® |
der yid lami byed par dgons kyis | yid la byed pa med
pa tsam ni ma yin te | adu Ses med pai sboms par
ajug pa la sogs pa ltar | t’og ma med pai dus nas gzugs la

1) N. mt’on bai dam pa la gnas.

2) N. dmus loa ...ts’an ba dan deest.
3) N. pa deest.

4) N. dnos po la deest.

5) N. de deest.
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sogs pa lamnon par Zen pai yid la byed pa spans pa tsam
gyis spon ba ni ma yin no | | ’e ts’om ma spaps par
ni siion dmigs pai gzugs pa sogs pa la mnon par zen pal
yid la byed pa yons su span bar mi nus te | e ma
spaiis par ts’a ba span du mi run ba bZin no | | adi
Itar gzugs la sogs pa rnam par rtog pa log pa' 44i dag
ts’er ma la sogs pa bZin du sems las lag pas dbyun Zin
bsal du mi run ste | t’e ts’om gyi sa bon span dgos pai
P’yir ro | | t’e ts’om gyi sa bon de yan rnal ghyor pal
tin ne adsin gyi snan ba byun ste | 3es rab kyi mig gis
brtags na gzugs la sogs pa snar dmigs pa dmigs su runt
bai mts’an fiid du gyur pa de dag mi dmigs paj p’yir
t’ag pa la? sbrul du Ses pa biin du span gi | gzan du
ma yin no | | dei ts’e t’ ts’om gyi sa bon dan bral
bas gzugs la sogs pai mts’an ma yid la byed pa spon nus
Par agyur te | gZan du ma yin no | | de 1ta ma yin
te | tin ne adsin gyi snan ba ma byun | Ses rab kyi
mig gis ma bltas na mun k’upn na adug pai mi ltay k’yim
8Yi nan na yod pai bum pa la sogs pa SOm fj za bar
gyur pa bzin du rnal abyor pa yan gzugs la S0gs pa yod
Par som fii za ba ldog par mi agyur [340] 10 | | de m2
10g na mig rab rib kyi skyon ma bsal ba bzZin dyu gzugs
2 sogs pa mi bden la mnon par Zen pa abyun gste cis
kyan mi zlogs so | | de lta bas na tin ne adsin gyi lag
8is sems gzun ste Sin tu ¢’a p’ra bai ges rab kyi mts’on
8Yyis gzugs la sogs pa log par rnam par ? rtog pai s2
bon gy_i“) zug riu sems de la yod pa bsal bar bya’o ! | de
Itar byas na rtsa ba nas p’yun bai §in dag sa las mj skye

1) D. log pa deest; N. rnam par rtogs pa logs pa-
2) N. t’ag pa las.

3) N. rnam par deest.
N. sa bon gyis.
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ba bZin du" rtsa ba med pas na log par rnam par rtog
pai sems kyan skye bar mi agyur ro | | de bas na sgrib
pa -spon bai p’yir Zi gnas dan lhag mt’on zun du abrel
par ajug pai lam bcom ldan adas kyis bka’ stsal te | de
giiis ni yan dag pai ye Ses rnam par mi rtog pai rgyu
yin pai p’yir ro | | de skad du |

ts’ul k’rims la ni gnas nas tin ne adsin at’ob ste |
tin ne adsin t’ob nas kyan Ses rab sgom ® par byed |
ges rab kyis® ni ye Ses rnam par dag pa at’ob |

ye Ses rnam par dag pas ts’ul k’rims p’un sum ts’ogs |

| Ses bka’ stsal to | | adi ltar gan gi ts’e Zi gnas
kyis dmigs pa la sems brtan par byas pa dei ts’e Ses
rab kyis rab tu brtags na yan dag pai ye Ses kyi snan
ba abyun ste| dei ts’e snan ba byun bas mun pa
bsal ba bzin du sgrib pa abyun® no | | de gnis ka
yan mig dan snan ba bZin du yan dag pai ye 8es abyun
ba la p’an ts’un mt’un par gnas pa yin gyi | snan
ba dan mun pa bZin du mi mt’un pa ma yin no |
| tin ne adsin ni mun pai no bo ifiid ma yin te | ct
e na sems rtse gcig pai mts’an fid do | | de 1151
miiam par b¥ag na yan dag pa ji lta ba bZin du rab tu ®
Ses so Zes bka’ stsal pai p’yir de Ses rab dan $in tu mt’un
pa yin gyi | mi mt’un pa ma yin no | | de lta bas na
miiam par gZag pai Ses rab kyis brtags na c’os t’ams cad
mi dmigs pa gan yin pa de fiid mi dmigs pai dam pa’~0. |
| rnal abyor pa rnams kyi gnas skabs © kyi mts’an nid

1) N. bzin.

2) N. bsgom.

3) N. Ses rab kyi.

4) Evidently abyun from abyin.
5) N. rab tu deest.

6) D. %i gnas skabs.
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de adra ba de ni lhun gyis grub pa yin te | | dei p’a
rol tu blta bar bya ba gzan med pai p’yir ro | | i ba
ni yod pa dan med pa la sogs pa rmam par rtog pai
mts’an fid kyi spros pa t’ams cad fie bar [35, al] %i bai
P’yir ro | | adi ltar gan gi ts’e rnal abyor pas $es rab
kyis brtags na dnos poi nio bo nid gan yan mi d_nﬁgs pa
dei ts’e de la dios por” rnam par rtog pa mi abyun ba
nid do | | dios po med pa rnam par rtog pa yan de la
med pa fiid do | gal te brgya la dhos po aga’ Zig mt’on
bar gyur na ni de Ita na ni bkag pas dios po med par?
rnam par rtog pa abyun no | | gan gi ts’e rnal abyor pas
Ses rab kyi mig gis brtags na dus gsum du yan dnos po
mi dmigs pa dei ts’e ci Zig bkag pas dnos po med par
Tnam par rtog par byed | de bzin du rnam par rtog
Pa gian dag kyan dei ts’e de la mi abyun ba fid de |
yod pa dan med pa rnam par rtog pa giiis kyis rnam par
Ttog pa t'ams cad la K’yab pai p’yir te | k’yab par
byed pa med pas k’yab par bya ba yan med pai p’yir
ro | | de ni rnam par mi rtog pai rnal abyor dam pa
yin te |

§ 18. de la gnas pai rnal abyor pa ni rnam par
rtog pa t’ams cad nub pas | fion mons pai sgrib pa dan
Ses byai sgrib pa % yan dag par spon no | | adi ltar
non mons pai sgrib pa ni ma skyes pa dan ma agags pai
diios po rnams la dios po la sogs par p’yin ci log pai
Ttsa ba ste rgyu yin no Zes ap’ags pa bden pa giiis pa bstan
Pa la sogs pa las bcom ldan adas kyis bka’ stsal to |
' rnal abyor goms pa adis dnos po la sogs pa rnam par
Ttog pa t’ams cad spans pai p’yir dnos po la sogs par

1) N. daos po.
2 D. med pa.
3) N. dan ses byai sgrib pa deest.
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P’yin ci log pa ma rig pai no bo fid fion mons pai sgrib
pai rtsa ba spon ste | dei p’yir rtsa ba bcad pas
non mons pai sgrib pai rtsa ba yan dag par spon no |
| ji skad du yan ap’ags pa bden pa giis bstan pa las
gsuns te | ajam dpal ji ltar fion mons pa rnams adul
bar agyur | ji ltar fion mons pa rnams yons su Ses pa
yin | ajam dpal gyis smras pa | don dam par Sin tu
ma skyes pa dan | ma byun ba dan | dnos po med
pai c’os t’ams cad la kun rdsob tu yan dag pa ma yin
pai p’yin ci log go| | yan dag pa ma yin pai p’yin
ci log de las kun tu rtog pa dan | rnam par rtog pa’o |
| kun tu rtog pa dan | rnam [35b] par rtog pa de las
ts’ul bZin ma yin pa yid " la byed pa’o | | ts’ul bzin
ma yin pa yid la byed pa de las bdag tu sgro adogs
pa’o | | bdag tu sgro adogs pa de las Ita ba kun nas
Idan no | | Ita ba kun nas ldan ba de las fion mons
pa rnams abyun no | | Ihai bu don dam par c’os t’ams
cad $in tu ma skyes pa dain | ma byun ba dan | dnos
po med par rab tu Ses pa gan yin pa de® don dam par
P’yin ci ma log pa’o | | gan don dam par p’yin ci ma
log pa de mi rtog | rnam par mi rtog go | | gan mi
rtog rnam par mi rtog pa de ts’ul bZin la Zugs pa’o

| gan ts’ul bZin la Zugs pa de bdag tu sgro adogs par mi
agyur ro | | gan bdag tu sgro adogs par mi agyur ba
de 1lta ba kun nas ldan bar mi agyur te | don dam
par mya nan las adas par lta bai bar gyi lta ba kun nas R
ldann ba yan abyun bar mi agyur ro | | de ltar skye ba
med par gnas pa dei fion mons pa rnams 3in tu t’ul bar blta®

1) D. yin pa hid.

2) D. om. de.
3) N. adds: ldan bai bar gyi lta ba kun nas.
4) N. Ita.
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bar bya ste | de ni fion mons pa adul ba Zes bya’o |
| Ihai bu gan gi ts’e fion mons pa rnams snan ba med
pai ye Ses? kyis don dam par $in tu ston pa dan |
§in tu mts’an ma med pa dan | $in tu dnos po med pa
rab tu Ses pa dei ts’e lhai bu fion mons pa rnams yons
su Ses pa yin no | | Ihai bu adi Ita ste dper na gan
sbrul gdug pai rigs rab tu Ses pa des sbrul gdug pa dei
gdug %i bar byed do | | Ihai bu de bZin du fion mons

pa rnams kyi rigs rab tu Ses pa dei fion mons pa rnams

rab tu Zi bar agyur ro | | lhai bus smras pa| ajam
dpal fion mons par® gyur pa rnams kyi rigs gan? |
ajam dpal gyis smras pa | | lhai bu don dam par Sin
tu ma skyes pa dan | ma byun ba dan | dnos po med

1~)ai c’os t’ams cad la kun tu rtog pa gan yin pa de ni
non mons pa rnams kyi rigs yin no Zes rgya c’er abyun
no | | dios po la sogs par p’yin ci log pas p’yin ci log
pa mt’a’ dag la kK’yab pai p’yir | de spans na p’yin ci
log t’ams cad spon bar agyur bai p’yir | Ses byai sgrib
pa yan adis yan dag par spon bar agyur te | sgrib pa
ni P’yin ci log gi mts’an fiid yin pai [36a] p’yir ro |
| Ses byai sgrib pa spans na gags med pai p’yir fii mai
’od sprin dan abral bai nam mk’a’ la t’ams cad du t’ogs
pa® med par snan ba b%in du ye Ses kyi snan ba abyun
I:OI | adi Itar rnam par ges pa ni dnos poi no bo
n.ld rtogs pa yin na | de yan dnos po fie bar gnas su
zin kyan gags yod pas gsal bar mi agyur 1o | gags med
p’ar gyur na ni mt’ui k’yad par bsam gyis mi k’yab pa
t’ob pas cii p’yir dios po mt’a’ dag ji Ita ba bZin du

1) N. adds: rab.

2) N. mons pa.

3) N. om. gan.
4) N. om. pa.
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gsal bar mi agyur | de bas na kun rdsob? dan don
dam pai ts’ul gyis dios po mt’a’ dag ji Ita ba b%in du
Ses pas t'ams cad mk’yen pa iiid t’ob bo | | dei p’yir
adi fiid sgrib pa spon ba dan | t’ams cad mk’yen pa
fiid t’ob par agyur bai lam® mc’og yin no | fian t’os la
sogs pai lam gan yin pa des ni p’yin ci log t’ams cad
sponn bar mi agyur bai p’yir sgrib pa giiis legs par mi ?
spons so | | de skad ap’ags pa lan kar gSegs pa las
kyan bka’ stsal te® | gZzan dag ni c’os t’ams cad rkyen
la rag las par mt’on nas mya nan las adas pai blor gyur
te | c’os la bdag med par mt’on ba med pai p’yir blo
gros c’en po de dag la t’ar pa med do | | blo gros c’en
po fan t’os kyi t’eg pa mion par rtogs pai rigs can ni nes
par abyun ba ma yin pa la nes par abyun bai blor agyur
te | blo gros c¢’en po adi la lta ba nan pa las bzlog pai
p’yir brtson par bya’o Zes abyun no | | de nid kyi
p’yir lam gZan gyis t’ar bar agyur ba med pas t’eg pa geig
k’o na’o Zes bcom ldan adas kyis bka’ stsal to | | ian
t’os la sogs pai lam bstan pa las ni gZug pa la ldem por
dgons nas k’yeus k’yeu dbyun ba bZin du bstan par zad
do | | adi ltar adi dag ni p’un po la sogs pai c’os tsam
du zad de | bdag med par bsgoms nas fian t’os gan
zag bdag med pa la ajug go| | kK’ams gsum rnam par
Ses pa tsam du bsgoms pas rnam par Ses par smra bai
p’yi rol gyi don bdag med pa la ajug go | | ts’ul adis
ni giiis su med pai Zes pa de yan bdag med pa fnid du
ajug pas bdag med [36 b] pa fiid mc’og la Zugs payin
no | | rnam par rig pa tsam la ajug pa ni de k’o na

1) N. adds: pa.
2) D. lam gyi.
3) D. ma.

4) N. stsal pa.
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la ajug pa ma yin te | snar bSad pa bZin no | | ap’ags
pa ajig rten las adas pai leu las kyan gsuns te | kye

rgyal bai sras gZzan yan k’ams gsum ni sems tsam du
rtogs te | sems de yan mt’a’ dan dbus med par rtogs
so %es abyun ste | skye ba dan ajig pai mts’an fiid mt’a’
ghis dan | gnas pai mts’an nid dbus med pai p’yir
sems mt’a’ dan dbus med do | | de lta bas na giis
med pai Ses pa la Zugs pa ni de k’o na la Zugs pa nid
yin no | | rnal abyor pa rnams kyi gnas skabs de cis
rnam par dag ce na| smon lam dag gis rnam par
sbyans | Zes gsuns te | siiin rje c’en pos sems can
mt’a’ dag gi don la Ita bar byan c¢’ub sems dpa’ smon lam
btab? pa gan yin pai smon lam dei stobs kyis p’yi p’yir
zin sbhyin pa la sogs pa dge ba la goms par byas pas gnas
skabs de de ltar yons su dag par agyur te | des c’os
t’ams cad fno bo fiid med pa fiid du Ses kyan sems can
mt’a’ dag la Ita bar go [mi] bzlog cin ak’or bai fies pa rnams
kyis mi gos par ak’or ba ji srid par gnas pa yin no | de
ltar lhun gyis grub cin zi ba yin Ze na |

ye Ses dam pa bdag med par |

snai ba med pas mt’on bar agyur ||

| Zes adir rgyu? bka’ stsal to | | adi Itar nan gi Ses
bya smra ba rnams kyis ¥ giiis med pai mts’an fiid kyi
Ses pa dam pa mc’og yin par adod pa gan yin pa de yan
b?flg med do | |no bo fiid med par rnal abyor pas
gnis med par snan ba med pai ye Ses kyis mt’on no |
| de p’an c’ad blta® bar bya ba med pas na lhun gyis

1) N. btabs.

2) N. rgyu deest.
3) N. kyis.
4) N. Ita bar.
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grub pa’o | | rnam par rtog pa sna ts’ogs t’ams cad
dan bral bas Zi ba’o |

§ 19. | gal te ji siied? dei ts’e gan de ltar mt’on

bai rnal abyor pa de su yod ce na | bden te | don dam
par na bdag la sogs pa ran dban yod pai rnal abyor
pa gan yan med do | | mt’on ba ci yan med do | | de

Ita mod kyi kun rdsob tu ji ltar gzugs la sogs pa yul
gyl rnam par Ses pa abyun ba tsam gyis rnam par
[37 a] Ses pa iiid la de lta de ltar ajig rten na lha sbyin
nam mc’od sbyin gyi Ses pas mt’on no Zes t’a sfiad adogs
te | bdag la sogs pa ni gan yan med do | | de bZin
du adir yan gfiis med pai ye Ses snan ba med pai 3es
pa k’o na abyun ba nas? snan ba med pai ye Ses kyis
mt’on 1o Zes de ltar min adogs so | | c’os t’ams cad don
dam par no bo fiid med mod kyi | kun rdsob tu rnal
abyor pai Ses pa’m | so soi skye boi Ses pa gZan
yan run ste| mi adod pa ma yin no | | de skad
ap’ags pa bden pa ghis bstan pa las bka’ stsal te | de
don dam par $in tu dnos po med kyan kun rdsob tu yan *
lam sgom par byed do Zes bya ba la sogs pa abyun no |
| de Ita ma yin na fian t’os dan | ran sans rgyas dan |
byan c’ub sems dpa’ dan | sans rgyas dan | so soi
skye bo la sogs pai bye brag kyan cis dbye | adi ltar
gan la kun rdsob tu yan rgyu med pa de ni kun rdsob
tu yan mi skye ste | ri bon gi rva la sogs pa bZin no |
| gan la rgyu yod pa de don dam par brdsun pa yin kyan
skye ba k’o na ste | sgyu ma dan | gzugs briian dan !

brag ca la sogs pa b#in no | | sgyu ma la sogs pa kun
rdsob tu rten cin abrel par abyun ba yin yan de dag brtag

1) D. ji ste.
2) N. abyun ba na.
3) N. om. yan.
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mi bzod pas don dam par dnos Po yOd Pa nid dy mi
agyur ro | | de bas na agro ba t’ams cad Sgyu ma lta
bu k’o na’o Zes gsuns so | | de la adi Itar R0y ons
pa dan las sgyu mai dban gis sems can gyi skye b, sgyu
ma abyun nio | | de bZin du rnal abyor pa rnamg kyi "
bsod nams dan ye Ses kyi ts’ogs sgyu mai dban gis rnal
abyor pai ye Ses sgyu ma abyun ba fid do | | de
skad du | ap’ags pa Ses rab kyi p’a rol tu P’yin pa
las kyan bka’ stsal te | rab abyor adi Itar ¢’os t’ar s cad
ni sprul pa yin te? | la la ni fian t’os kyi spry] pa’o

| la la ni ran sans rgyas kyi sprul pa’o | | la 1a ni
byan ¢’ub sems dpai sprul pa’o | | 1a la ni fle bzin gsegs
Pai sprul pa’o | | l1a la ni fion mons pai spru] pa’o |
| la 1a ni las kyi sprul pa’o | | rab abyor rnam grans
adis c’os t’ams cad sprul pa lta bu’o [37,b] Zes abyun
Mo | | rnal abyor pa rnams dan so soi skye bo yyams
kyi bye brag ni adi yin te | de dag ni sgYu ma yk’an
b%in du sgyu ma de ji Ita ba b%in du yons su Ses Pas bden
Pa fiid mnon par Zen pa med do | | de bas na ge dag
rnal abyor pa Zes bya’o | | gan dag byis pa Itad w0 pa
bZin du de la bden pa 1id du mnon par Zen pa de dag ni
P’yin ci log tu mnon par Fen pai p’yir byis Pa Zes pya
ste | de dag t’ams cad agal ba med do | | de skad

ap’ags pa c’os yan dag par sdud pa las kyan bka’ gisal
] p y p p
te

dper na sgyu mai mk’an po Zig |
Sprul pa t’ar par bya? P’yir brtson |
des ni sna nas de Zes pas |

1) N. kyis.
2) From: rab abyor up to: yin te not in Sk.
%) D. om. bya.
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sprul pa de la c’ags pa med |

srid gsum sprul pa adra bar nij |
rdsogs pai byan c’ub mk’as pas Ses
agro bai c’ed du go bgos te |

agro ba de ltar sna nas Ses |

| Zes gsuns so |

§ 20. | de ltar bsgom pai rim pa adis de k’o na
bsgom par bya’o| | de la byin ba dan rgod pa la
sogs pa byun na snar bstan pa bZin du Zi bar bya’o |
| gan gi ts’e c’os t’ams cad no bo fiid med par dmigs
pa la byin ba dan rgod pa la sogs pa dan bral Zin
mnon par adu byed pa med par Ses pa ajug par gyur
pa dei ts’e Zi gnas dan lhag mt’on zun du abrel par ajug

pai lam rdsogs pa yin no | dei ts’e ji srid du nus pa
de srid du mos pai stobs kyis mos pas spyod pai sa la
gnas pas bsgom par bya’o | | de nas ji ltar adod pa

bZin du skyil mo krun ma bsig par lans la adi siiam du
bsam par bya ste | yan ni c’os adi dag t’ams cad don
dam par no bo fiid med mod ¥ kyi | kun rdsob tu yod
par bsam mo | | de skad dkon mc’og sprin las kyan
bka’ stsal te | ji ltar byan c’ub sems dpa’ bdag med
pa la mk’as pa yin %e na | | rigs kyi bu adi la byan
c’ub sems dpa’ yan dag pai Ses rab kyis gzugs la so sor
rtog | ts’or ba dan | adu Ses dan | adu byed rnams
dan | rnam par Ses pa la so sor rtog ste | de gzugs
la so sor rtog pa na gzugs kyi skye ba mi dmigs | kun
abyun ba mi dmigs | agog pa mi dmigs so | | de
bZin du ts’or ba dan | adu Ses dan | adu byed rnams
dann | rnam par Ses pai skye ba mi dmigs so | [38 a] |
de yan don dam par skye ba med par gnas pai Ses rab

1) N. med pa yin mod.
[271]



G. TUCCI

kyis yin gyi | t’a dad pai no bo iiid kyis ni ma yin no
%es rgya c’er abyun no | | byis pai blo can adi dag no
bo fiid med pai dnos po rnams la mnon par Zen pai
dban gis sk’or ba na kun tu ak’yam Zin sdug bsnal sna
ts’ogs dag fiams su myon no siiam du siiin rje c’en po
mnon du byas la adi siam du bsam par bya ste | ci
nas dbag gis t’ams cad mk’yen pa iiid t’ob nas adi dagV
c¢’os iiid k’on du c’ud par byed par agyur ba de Itar bya’o
siam du bsam mo | | de nas sans rgyas dan byan c’ub
sems dpa’ t’ams cad la mc’od pa dan bstod pa gsol te |
ap’ags pa bzan po spyod pa la sogs pai smon lam c’en po
gdab po | | de nas ston pa iiid dan siin rjei siin po
can gyi sbyin pa la sogs pa bsod nams dan ye Ses kyi ts’ogs
mt’a’ dag sgrub pa la ajug par bya’o | | de skad ap’ags
pa c’os yan dag par sdud pa las kyan bka’ stsal te |
yan dag pa ji Ita ba bZin du mt’on bai byan c’ub sems
dpa’ sems can rnams la siiin rje c’en po ajug go | | de
yan :di siiam du bdag gis c’os t’ams cad yan dag pa ji
Ita ba bZin du mt’on bai tin adsin gyine sgo adi sems can
t’ams cad la bsgrub par bya’o sfiam du sems te | dei
siin rje c’en po des bskul bas lhag pai ts’ul k’rims dan
lhag pai sems dan | lhag pai Ses rab kyi bsam pa yons
su rdsogs par byas nas bla na med pa yan dag par rdsogs
pai byan c’ub mion par rdsogs par ats’an rgya’o Zes
abyun fio ! | t’abs dan ses rab zun du abrel par ajug
pa adi ni byan c’ub sems dpa’ rnams kyi lam yin te |
adi Itar don dam pa mt’on yan kun rdsob mi gcod la |
kun rdsob ma becad pas siiin rje c’en po snon du agro Zin
p’yin ci log med pa sems can gyi don byed pa la sogs pa
la ajug go | | de skad ap’ags pa dkon mc’og sprin las

1) N. om. dag.
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kyan bka’ stsal te | ji ltar na byan c’ub sems dpa’ t’eg
pa c’en po la mk’as pa yin Ze na | adila byan c’ub sems
dpa’ bslab pa t’ams cad la slob kyan " bslab pa de yan
mi dmigs | bslab pai [38 5] lam la® yan mi dmigs |
gan slob pa de yan mi dmigs te | rgyu de dan rkyen
de dan ¥ gZi des c’ad par lta bar mi ltun no Zes abyun
no |

§ 21. | ap’ags pa c’os yan dag par sdud pa las kyan
bka’ stsal te | byan c’ub sems dpa’ rnams kyi sgrub pa
gain e na | bcom ldan adas® byan c’ub sems dpa’
rnams kyi lus kyi las gan ci lags pa dan | nag gi las
gan ci lags pa dan | yid kyi las gan ci lags pa de dag
t’ams cad ni sems can t’ams cad la Ita bas ajug pa lags
so | | siin rje c’en po sion du agro ba lags so | | sfin
rje c’en poi dban du gyur palags so | | sems can t’ams
cad la p’an pa dan bde bar bgyi bai lhag pai bsam pa
las byun ba lags so | | de Itar p’an par bgyi bai
[lhag pai] bsam pa dan ldan pa de adi sfiam du adu 3es
bgyid de | | sems can t’ams cad la p’an pa sgrub pa dan
bde ba ¥ sgrub pai sgrub pa gan yin pa de bdag gis bsgrub
par bya’o siiam pa® lags so| | de p’un po rnams la
sgyu ma lta bur so sor rtog pa yan sgrub” la p’un po yons
su ador ba yan mi ats’al | k’ams rnams la sbrul gdug pa
Ita bur so sor rtog pa yan sgrub” la k’ams yons su ador
ba yan mi ats’al | skye mc’ed rnams la gron ston pa
Itar so sor rtog pa yan sgrub la skye mc’ed yons su spon

1)
2)
3)
4)
5)
6)
7

. om. slob kyan.

la deest.

. om, rkyen de dan.

. adds: kyis.

. om. sgrub pa dan bde ba.
. om. pa.

2242222

. bsgrub.
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ba yan mi ats’al | | gzugs la dbu ba rios pa Itar so sor
rtog pa yan sgrub la de bZin gsegs pai gzugs kyi sku rnam
par sgrub pa yan mi ador | ts’or ba la c’ui ¢’u bur
Itar so sor rtog pa yan sgrub la de bzin glegs pai bsam
gtan dan tin ne adsin la snioms par @jug Pai bde ba bsgrub
pai sbyor ba mi rtsom pa yan ma lags | adu fes la smig
rgyu lta bur so sor rtog pa yan sgrub la D de b%in glegs
pai ye Ses sgrub pa mi sgrub pa yan ma lags | adu byed
rnams la ¢’u sin ltar so sor rtog pa yan sgrub® la sans rgyas
kyi ¢’os mnon par adu bgyi ba mi sgrub ? pa yan ma lags |
rnam par $es pa la sgyu ma lta bur so sor rtog pa yan

sgrub la | ye Ses t'og mar agro bai lus dan nag dan
yid kyi? las sgrub pa mi sgrub pa yan® ma lags so
Zes bya [39 a] ba la sogs pa rgyas par abyun no | | de

Itar mdo sde de dan de dag las® t’abs dan Ses rab kyi ts’ul
sgrub pa mt’a’ yas pa abyun ba k’onn du c¢’ud par bya’o |
?| ajig rten las adas pai Ses rab kyi gnas skabs na t’abs
la brten pa mi abyun mod kyi | t’abs brten pai dus
na byan c’ub sems dpa’ sgyu ma mk’an ltar p’yin ci ma
log pai p’yir ajig rten las adas pai ye Ses la sbyor ba
dan? ye %es la sbyor bai rjes las byun ba dnos poi don
gyi de k’0 na ji lta ba bzin du rtogs pai Zes rab yod pa®
1iid de | t’abs dan 3es rab zun du abrel bar ajug pai lam de
k’0 na yin no | | ap’ags pa blo gros mi zad pas bstan

1) D. sgrub pa.

2 N. bsgrub.

%) D. kyis.

9 N

5) N

§ 2 ®) From here up to end of paragraph see note 1 at p. 205 of Sk. text

+ vid kyi las ma bsgrub pa yan.
. de dag la.

7 N. ye Zes la sbyor ba dan deest.
8 N. om. yod pa.
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pa las kyan bsam gtan mi zad pai skabs nas t’abs dan
ses rab zuii du abrel bar ajug pai lam abyun ba k’on
du c’ud par bya’o |

§ 22. | rim pa adi lta bu adis byan c’ub sems
dpa’ t’abs dan Ses rab rtag tu gus par yun rin du
goms par bsgoms na gnas skabs kyi bye brag bcu giiis
su agyur ro | | gnas skabs de dag ni gon ma gon
mai yon tan gnas pai p’yir sar rnam par gzZag ste | mos
pas spyod pai sa nas sans rgyas kyi sai bar du’o | | de
la ji srid du gan zag dan c’os la bdag med pai de k’0 na
mrion sum du mi byed mod kyi | mos pa Sin tu brtan
pa tsam du zad de | bdud la sogs pas mi p’yed la gan
gi ts’e mos pai stobs k’o na sgom par byed pa dei ts’e
mos pa brtan pai sgo nas mos pas spyod pai sar rnam
par gzag go | | sa adi la gnas pai byan c’ub sems dpa’
ni so soi skye bo yin mod kyi | byis pai p’ons pa t’ams
cad las yan dag par adas te tin ne adsin dan | gzuns
dann | rnam par t’ar pa dan | mion par Ses pa la sogs
pai yon tan grans med pa dag dan ldan pa ap’ags pa
dkon mc’og sprin las abyun ba yin no | | adi fid t'a
ma dan | abrin dan | rab dan | rab kyi mc’og gi gnas
skabs bZis nes par abyed pai c’a dan mt’un pa bzir rnam
par gZag ste | adi ltar gan gi ts’e p’yi rol gyi don rnam
par ajig pa na Zes pai snan ba cun zad gsal ba byun ba
dei ts’e nes par abyed pai [39,b] ¢’a dan mt’un pa dro
bar gyur pa yin no | | de ni t’eg pa c¢’en po adir snan
ba t’ob pai tin ne adsin Zes bya’o | | gan gi ts’e Ses
pai snan ba de fiid abrin tsam du gsal bar gyur pa dei
ts’e nes par abyed pai ¢’a dan mt’'un pa rtse mo Zes
bya ba yin no | | snan ba mc’od pai tin ne adsin Zes
kyan bya’o | gan gi ts’e de fiid c’es gsal bar gyur te
p’yirol gyi don mi snan bai Ses pai snan ba byun ba dei
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ts’e rnam par Ses pa tsam la gnas Pvf“i p’yir V f“‘:S par
abyed pai c¢’a dan mt’un pa bzod pa Zes bya b.a yin no |
| p’yogs geig la 7ugs pai tin ne adsmvzes kyatn l)’yz‘l ste |
| gzun bai rnam pa mi dmigs par zZugs pai Pyir ro l
| gan gits’e [gzun dan] adsin pai rnam pa dan giiis su med
pai Ses pa yan rnam par ajig pa dei ts’e nes par abyed pai

¢’a dan mt’un pa c¢’os kyi mc’og ces byabayinmno | | de
ma t’ag pai tin fie adsin Zes kyan bya ste | de ma t'ag
k’0 nar de k’o na la ajug’ pai p’yir ro | | dei bar du
ni mos pas spyod pai sa yin no |

§ 23. | sa? gZan dag ni mdor na Yyan lag beu
geig yons su rdsogs pai sgo mnas rpam par gjag
go | | de las dan por % ni tog mar gan zag dan
c’os la bdag med pai de k’o na rtogs pai yan lag
yons su rdsogs pa las rmam par gzag ste | adij ltar

gan gi ts’e c’os kyi mc’og gi mjug® t’ogs k’o mnar c’os
t’ams cad no bo iiid med par mnon sum du byed pai ye
Ses §in tu gsal ba ajig rten las adas pa spros pa t’ams cad
dan bral ba t’og ma byun ba dei ts’¢ byan c’ub sems
dpa’ yan dag pa fiid skyon med pa la Zugs pas mt’on
bai lam skyes pai p’yir sa dan por c’ud pa yin no |
| de bas na de k’o na® k’on du ma® cud pas adi la
t’og mar k’on du c’ud pai p’yir byan c’ub sems dpa’
rab tu dga’ ba yin te | | des na sa de rab tu dga’
ba Zes bya’o | | sa der mt’on bas span bar bya bai
Hom mons pa brgya rtsa beu giiis sponn no | | sa lhag
Pai tin ne adsin t’ams cad mmon par sgrub pai p’yir sdug
1
2)
3)
%)
5)
6

om. p’yir.
om. sa.
dan po.
ajug.

om. k’0 na.
. om. ma.

222722
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ma rnams ni bsgom pai lam gyi no bo fiid de | de dag
tu bsgoms " pas span bar bya ba k’ams gsum pai fion mons
pa® beu drug spon 1o | | sa der byan c’ub sems dpa’
c’os kyi dbyins kun tu agro ba fiid rtogs pas bdag gi don
dan adra bar gZan gyi [40 a] don la ajug pai p’yir sbyin
pai p’arol tu p’yin pa $in tu Sas c’e ba yin no | | byan
c’ub sems dpa’ des de k’0o na k’on du c’ud kyan ji srid
du Itun bai ak’rul pa c’a p’ra ba rnams la Ses bZin du
gnas par byed mi nus pa de srid du sa dan po’o® | | gan
gi ts’e nus pa dei ts’e” yan lag de yons su rdsogs pas sa
ghis par rnam par gZag go| de bas na sa de la
Itun bai ak’rul pa c¢’a p’ra ba kun tu mi spyod pas ts’ul
k’rims kyi p’a rol tu p’yin pa $in tu 3as c’e¢ ba yin no |
| ac’al bai ts’ul k’rims kyi dri ma t’ams cad dan bral
bai p’yir sa de dri ma med pa Zes bya’o | | Itun bai
ak’rul pa c’a p’ra ba rnams la Ses bZin du gnas pa yan
yin no | | ji srid du ajig rten pai tin ne adsin mt’a’
dag la sfioms par ajug pa dan | ji skad t’os pai don
kun tu adsin mi nus pa de srid du sa giis pa k’o na’o |
| gan gi ts’e nus pa dei ts’e yan lag de yons su rdsogs
pas sa gsum par rnam par gZag go | | sa de la byan
c’'ub sems dpa’ t’os pa gzun bai p’yir dan | ajig rten
bsnal t’ams cad bzod pas na bzod paip’a rol tu p’yin pa
$in tu 3as c’e ba yin no | | tin ne adsin de dag t’ob
pas sa de ni gjig rten las adas pai ye 3es kyi snan ba
ts’ad ® med pa byed pas ’od byed pa Zes bya’o | | de
ajig rten pai tin ne adsin mt’a’ dag t’ob kyan ji srid du

1) N. bsgom.

2) N. fion mons pai fion mons pa.
3) N. de srid sa dan po’o.

4) N. ts’e deest.

5) N. om. ts’ad.

2
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ji ltar t'ob pai byan c’'ub kyi p’yogs kyi? ¢’os rnams
kyis lan man du gnas par byed pa dan| | c’os dan
sfioms par ajug pai sems btan sfioms su byed mi nyg pa
de srid du sa gsum pa’o | | gan gi ts’e nus pa dei ts’e
yan lag de yons su rdsogs pas sa bzi bar rnam par grag”
go | |sadela byan c’ub.sems dpa’ ¥ rgyun mi ac’ad par
[lus dan] nag dan yid kyi brjod pa las yan dag par bzla
bai p’yir byan c’ub kyi p’yogs kyi c’os rnams kyig gnas
pas na brtson agrus kyi p’a rol tu p’yin pa Sin tu 3as c’e
ba yin no | |sa de nifion mons pai 3in mt’a’ dag bsreg®
par nus pai byan c’ub kyi p’yogs kyi c’os kyi od ap’ro
ba gin tu byun bas ’od ap’ro ba can Zes bya’o | | de
byan c¢’ub kyi p’yogs kyi c’os [40 b] kyis rgyun mi a¢’ad
pPar gnas pa yan yin no | | ji srid du bden pa rnams
bsgom pa na® ak’or ba la [mhon du] mi p’yogs pa dan ||
mya nan las adas pa la mnon du p’yogs pa las sems bzlog
ste | t’abs kyis zin pai byan c’ub kyi p’yogs bsgom mj nus
Pa de srid du sa bZi pa’o | | gap gi ts’e nus pa dej ts’e
yan lag de yons su rdsogs pas sa lna par rnam par grag
go | | de bas na sa de la v’abs kyis zin pai byan ¢’ub
kyi p’yogs bsgom pa de yons su rdsogs par byed pa ni
Sin tu sbyan bar dka’ bas na sin ty sbyan dka’ ha® jzes
bya’e | sa de la bden pai rnam pa sgom pa lan man
du byed pas bsam gtan gyi p’a rol tu p’yin P2 Sin ty gas
¢’e ba yin te | de tabs kyis zin paj byan c’ub kyi p’yogs
kyis lan” man du gnas pa yan yin no | | Ji stid du ak’or

1) N. om. p’yogs kyi.
2) N. bzag.

3) N. byan c’ub dpa’.
4) D. sreg.

5 D. bsgom pa.

6) N. dka’ zes.

7) N. lan deest.
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bar ajug pa la so sor rtog pas skyo ba dan ldan pas sems
kyi rgyud kyis mts’an ma med par gnas pa la miiam

par ajog mi nus pa de srid du sa lna pa’o | | gan gi
ts’e nus pa dei ts’e yan lag de yons su rdsogs pas sa drug
pa rnam par gzag go | | sa de la byan c’ub sems dpa’

rten cin abrel par abyun ba bsgom? pas gnas pas na Ses
rab kyi p’a rol tu p’yin pa 3in tu Sas c’e ba yin no |
| de bas na Zes rab kyi p’a rol tu p’yin pa Sin tu gas
c’e bai p’yir sa de la sans rgyas kyi c’os t’ams cad mnon
du gyur pa Zes bya’o | | de mts’an ma med par gnas
pa t’ob pa yan yin no | | ji srid du skabs med par
mts’an ma med par gnas pa la miiam par ajog mi nus
pa de srid du sa drug pa’o | | gan gi ts’e nus pa dei
ts’e yan lag de yons su rdsogs pas sa bdun par rnam par
gzag go | | sa de la byan c’ub sems dpa’ mts’an ma
t’ams cad mts’an ma med par k’on du c’ud la mts’an
mar byas pai t’a siiad kyan agog par mi byed do | | de
bas na sa de la t’abs kyi p’a rol tu p’yin pa Sin tu Sas
c¢’e ba yin no | | sa adi lhun gyis grub pai lam dan
abrel pai p’yir Sin tu rin du son bas ? rin du son ba Zes
bya’o | | de skabs med pa mts’an ma med pa la gnas
pa yan yin no |  ji® srid du lhun gyis grub pas
ajug pai mts’an ma med par [41 a] gnas pa la miiam
par ajog mi nus pa de srid du sa bdun pa’o | gan gi
ts’e nus pa dei ts’e yan lag de yons su rdsogs pas sa brgyad
par rnam par gZag go | | sa de la lhun gyis grub par
dge bai p’yogs la sbyor bas na smon lam gyi p’a rol tu
p’yin pa Sin tu Sas c’e ba yin no | | mts’an ma med
pa la rtsol bas mi bskyod pai p’yir de mi yyo ba Zes

1) D. sgom.
2) N. son bas na.
3) D. adds de.
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bya’o | | de lhun gyis gr1.1.b p.ar mts’an ma mfad pa la
gnas pa yan yin no | . | ji srid du rnam grans Jan |
fes pai ts’ig la sogs pai rab tu dbye bas rnfc.lm Pa t’ams
cad du c’os ston pa la dban bsgyur bar mi nus pa de
srid du sa brgyad pa’o | | gan gi ts’e nus pa dej ts'e
yan lag D de yons su rdsogs pas sa dgu par rnam. Par giag
go | | sa de la byan c’'ub sems dpa’ so so yan dag par
rig pai k’yad par t’ob pas Ses rab kyi stobs kyj k’yad
par dan ldan pas na stobs kyi p’a rol tu p’yin pa gin
tu? gas c’e ba yin no | | rnam pa t’ams cad dy ¢’os
ston pa la mk’as pai p’yir k’a na ma t’o ba med Pai
blo gros kyi k’yad par t’ob pai p’yir ¥ legs pai blo gros
Zes bya’o | | de s0 sor® yan dag par rig pa bzi t’ob
Pa yan yin no | | ji srid du sans rgyas kyi Zin dag |
ak’or dan | sprul pa la sogs pa bhstan pa dan |

c’os
yoiis su rdsogs par lons spyod pa dan |

sems can yons
Su smin par byed mi nus pa de srid du sa dgu pa’o |

gan gi ts’e nus pa dei ts’e yan lag de ® yons su rdsegs
Pas sa beu par © rnam par giag go | | de la spryj pa
4 sogs pas sems can yons su smin par bya ba la mk’as
Pai k’yad par dan ldan pas byap ¢’ub sems dpa’ ye ges
Yip’a rol tu p’yin pa 8in tu sas ¢’e ba yin no | | de
ni ¢’os ston pai sprin rnams kyis ajig rten gyi k’ams
Wt’a’ yas pa rnams su c’os kyi ¢’ap abebs pas na c’os kyi
SPrin Zes bya’o | | gZan yan pyy po yons su dag pa
 sogs pai rnam par gZzag” pa ppams kyis sa rnams ?
1)

2)

3)
4)
5)
6)
7

. van lag lan.

. om. §in tu.

- t’ob pa.

. de so so.

. om. de.

', T,qup;;rc and in following
8 D. sa only.

ZzZg9222

Stntences,
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rnam par gZag pa yod de | yi ge mans kyis dogs nas
ma bris so | | des sprul pa la sogs pai dban t’ob K’yan
jisrid du Ses bya t’ams cad la rnam pa t’ams cad du c’ags
pa med pa dan | t’ogs pa med pai ye Ses bskyed [41 b]

par mi nus pa de srid du sa bcu pa’o | | gan gi ts’e
nus pa dei ts’e yan lag de yons su rdsogs pas sans rgyas
kyi sar rnam par gZag go | | sa rnam par gZag pa adi

ni ap’ags pa dgons pa nes par agrel pa las bstan to |

| sans rgyas kyi sa adi ni p’un sum ts’ogs pa rnam pa t’ams
cad mt’a’ dag rab kyi mt’ar p’yin pai p’yir adi las gon
na rnam pa gZan med pas de p’an c’ad sa rnam par gZag
pa med do | | sans rgyas kyi sa dei yon tan gyi p’yogs
rab tu dbye ba dpag tu med pas rnam pa t’ams cad brjod
pa ni sans rgyas rnams kyis kyan mi spyod na bdag adra
bas Ita smos kyan ci dgos | | ji skad du | ap’ags pa
sdon po bkod pa las kyan |

§in tu brtags kyan ran byun gi |

yon tan rnams kyi p’yogs gcig mt’a’ |
mi rtog sans rgyas rnams dan ni? |

c’os rnams bsam gyis mi k’yab bo |

| Zes bka’ stsal pa Ita bu’o | | mdor adi tsam Zig
brjod par nus te | bdag dan gZan gyi don p’un
sum ts’ogs pa rab kyi mt’ar p’yin pa fies pa ma
lus pa bsal bai mt’ar t’ug pa briies nas sans rgyas bcom
ldan adas rnams c’os kyi sku la bZugste | lons spyod
rdsogs pa dan sprul pai skus agro ba ma lus pai don
lhun gyis grub pai ts’ul gyis mdsad cin ak’or ba ji
srid par bZugs so | | de lta bas na rtog pa dan ldan
pa rnams kyis yon tan t’ams cad kyi abyun gnas bcom

1) N. mi rtogs sans rgyas rnam pa dan ni.
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ldan adas rnams la dad pa bskyed la de dag gi yon tan
yons :c,u bsgrub pai p’yir rnam pa t’ams cad kyis rab tu
abad par bya’o | | sku gsum la sogs pai rnmam par
dbye ba ni yi ge mans kyis dogs te ma bris so |

mdo sde dag gi ts’ul gyi? lugs mt’un pa |
rgyal bai sras kyi lam adi legs bsad pas ||
bdag gis bsod nams mi c’un gan t’ob des |

agro ba Ses zan ® blo mc’og myur t’ob Sog |

sai mna’ bdag dpal lha btsan pos bka’ stsal nas? ka

ma la 3i las ¥ bsgom pai rim pa mdor bsdus pa adi bgyis
so | | bsgom rim dan po rdsogs so || |

| rgya gar gyi
mk’an po pra jid va rma dan | Zu c’en gyi lo tsd ba

bande ye Ses sde la sogs pas bsgyur cin Zus te gtan la
p’ab pa |l

1) D. gyis.

2) N. gZon.

3) From bdag dan gZan (third line from the bottom of preceding page) up
to bka’ stsal not in Sk,

4) N. 5i.
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ADDENDA ET CORRIGENDA

To Part ID

. 5, n. 1 read: p. 196
. 19, 1. 24 ff. and p. 142, 1. 15 ff.: logically, the sequence of the arguments

in section II according to A is to be preferred to that of B because it is
a kind of general introduction and it ‘corresponds to the discussion on
prayojana of later dogmatical books.

. 20, 1. 3: Prof. Demiéville informs me that the expression sheng shih

never occurs in Chinese.

. 21, 1. 5 read: of mGon po skyabs, reedition of aJam°

24, 1. 9: omit ¢is’
55, 1. 1 read: satkam

. 57, 1. 11 read: °pasanit
. 59 karika 1. 12 read: samyag
. 61, 1. 12: °stambhad

63, 1. 3 from below read: med ni

. 65, 1. 1 read: mahattvatah

. 84, 1. 12 recad: ma bhiit

. 91, 1. 1 read: nirvanam

. 99, stanza 13: the Buddhas do not deduce the present and future achievements

of the Bodhisattvas, on account of the fruit which these bodhisattvas may
realize, that is by alogical arguing, but by the unimpeded, extratemporal
intuition called pranidhijfiana: this is, according to La Somme,
p- 285, the sixth gun a of the Dharmakaya, which AA. VIII, 8 so defines:
anibhogam anisangam avydghitam sada sthitam |
sarvaprasniapanud bauddham pranidhijfianam isyate ||

See ibid. commentary of Haribhadra, AAA, p. 524 ff.

. 101, n. 1substitute: T: rtog pa yin p’yir ro * because the two are imagined .
. 132, n. 1 read: aparipakva

. 133, 1. 4 from below, read: *dhigama

137, 1. 11 read: | P

. 141, n. 1 For another definition of Mahasattva sce: Suvikrantavi-

krami-prajiaparamita, ed. by Tokumys Matsumoto, Die
Prajiaparamita-Literatur, Stuttgart 1932, p. 27

. 147, 1. 3 read: danam
. 149, 1. 18 read: uccheda®

1) These addenda and corrigenda annul the provisory omes published at

the end of Part I while I was away in Swat.
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153, last line read: as if it

158, 1l. 6, 14 read: uttrasi®

. 165, 1. last but one: gangiyim

. 168, 1. 8 °nuttara and samyak®

195: The English translation of the Vim$ik a by Yamaguchi is reedited

in A book of Indian Philosophy ed. by Sarvapalli Radhakrishnan and
Charles A. Moore, Princeton, 1957, p. 228
P. 199:

Y w el

.

Mention of an dcarya Nigirjuna is found in a dedicatory inscription
discovered at Nagiarjunakonda; it records the ercction of an image of Bud-
dha ordered to be made by Candraprabha a pupil of Jayaprabhacarya in
his turn a pupil of dcarya Nagarjuna. The Brahmi characters in which this
inscription is written seem to go back to 450-500 A. D. (sce T. N. RaMA-
CHANDRAN, Nagdrjunakonda (Mem. Arch. Survey of India n. 71,

P. 29). This inscription deserves a better attention than it has attracted
so far.

P. 263 note to 1. 1:2. So ms.: but T. supposes: vapur sthirasvabhivam

(in this case there is no nccessity of adding: prasiddhasambandha)

- 276 n. 1 read: samyag

- 277 n. 3 On the missing stanzas of Vakyapadiya, not found in the
preserved text sece: SADHU RaM, Authorship of some kari-

kis and fragments ascribed to Bhartrhari. .J.of the

Ganganatha Jha Research Institute, vol. XIII, 1956, p. 51 fI.

o

283, 1. 12: verse defective! corr.: astidam ity artho’yam svasamvidah

- 284, 1. 34, p. 4 This stanza is quoted by Jayarathain Tantraloka.
vol. VII, p. 170, bat; bhiasate for $amsate

- 291, last line read: cehopalabdhih

- 294, n. 2 dele: svabhiva after hetu

- 296, 1. 16 read: tat sidhar®

+ 297, 1. 20 read: %opadhyana®

oYY

+ 303, 1. 14 the corrcction paraminuvat seems evident. Note 2 should
therefore be suppressed.
+ 304: For: kadeit read: kameit.

-

To Part IL

App. p. 10, n. 3t The nickname Me mgo, « fire-head? may also have been

given to this priest because during the ordination he had undergone the fire
ordeal which consisted in the branding of some marks on the shaven heads
of the monks, these brandings being three or multiple. The practice is already
Tecommended in the Brahmajalasatra, Tq.p. 1484, p. 1006 a: burning
of the body, of an arm, of finger, as an offering to the Buddha, without which
one cannot be called a Bodhisattva who has given up family life. Cf.J.J. M. D
GRrooT, Le code du Mahayana en Chine. Verhandelingen der Kon. Akademie
van Wetenschappen, Amsterdam, 1893, p. 47 and 210. Reicuert, Truth and
tradition. in Chinese Buddhism, Shanghai 1934, p. 238,
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App. p. 22, 1. 9: The number itself of the seven sad mi looks rather
suspicious: the *seven tests’’ remind us of the seven monks who in China were
used to assist as representatives of the community every ordination ceremony
and to be present therc along with the karmacarya and the instructor
(see J. J. M. DE GrooT, Le code du Mahayana en Chine, p. 208, I. P. MINAYEFF,
Recherches sur le Bouddhisme. Paris 1894, p- 309 ¢ sept témoins vénérables 7).

An ideal assembly was thus imagined as the transmitter of a tradition handed*
over to it by the Sarvastivadin monks invited from India; it assured the foundation
and guaranteed the ordinations to come. This ideal assembly strenghtened the
claim of orthodoxy of the Tibetan clergy, it linked it with the Indian tradition
and conferred upon it a sanctity which could justify the developments and
continuity of the Tibetan Church.

This being the case it is likely that the story was imagined under the
influence of Chinese customs.

App. p. 32, 1. 1: After a new consideration,—and I must thank my
friend H.E. Richardson for having given me the hint—I think that further
precision is possible in the sense that the date of the ordination of the seven
Sad mi and that of the foundation of the temple are the same, i.e. 779 that isa
sheep year. The argument for that is the edict of K’ri sron lde btsan which I
published in TTK. The text of this edict has been prescrved by PT and
about its authencity, I think, no doubts are possible. In it, TTK P. 44,
it is said that the Lhun gyi grqb pa *as receptacle of the Law ”
was established in the sheep year. Here 757 is excluded because the king
was then too young and we know from another edict that when he was 20
years old the troubles caused by the Bonpo started (742 + 20 = 761); only
two years seem thus possible i.e. 767 and 779.

Considering that the tradition has preserved the unanimous record of a
long interval between the foundation and the completion we have to conclude
that the year of the completion cannot but be 179.

App. p. 32,1. 3: One may object that my account gives too much weight
to PT and that I insist too much on the validity and the authority of this
source. But the fact is certain that the documents which he quotes have so far
proved to be authentical by the discovery of the original edicts. There is no
doubt that there existed in bSam yas and elsewhere some archives still preser-
ved at the times of PT. On the other side the importance of bSam yas is also
testified by the litcrature connected with Padmasambhava, KT and KTY
which though much re-claborated, contain few old and genuinc materials. A
great religious and cultural life for a certain period was centred in the mona-
stery. It was there that the edict in which the king proclaimed Buddhism to
be the religion of the State was issued. The tradition concerning the impor-
tance of this monastery is so general that I found it difficult not to accept
it. Morcover, it should be mentioned that the investigation of Tibetan history
shows a gradual shifting of its centre from the South to the North. In the
beginning we find Yar lung as the place of paramount importance. There
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was the palace, P’0 bran, of Lha tjo t’o ri, then we ﬁnd'th(‘rc the castle of
P’yon rgyas and the tombs of the Tibetan Rulers scattered in the plains nearby-
Later this centre shifted to the North of the river bTsan po in Brag dmar, Zui
mk’ar, the plain of bSam yas, Haspori ete., then to Lhasa which had so far been
the summer residence. The country near bSam yas and Brag dmay was much
more easily defendable than Lhasa. It was protected on the Eagt by high
mountains and was also surrounded to the North and South by two big riversin
spring not easly fordable. Lhasa, as the summer residence, was the centr
from which the king during th‘.: warm secason started for his yearly hunting
(Concile, p. 202) and the armies departed for their military expeditions:
Any movement of troops would have been very difficult from bSan yas,
while near Lhasa they could be easily accommodated and the roads were
opened to China and Central Asia. But under king K’ri lde sron btsan and
chiefly Ral pa can we assist to a definite transfer of the centre of the statC
to Lhasa, Then the Karchung and ’On can rdo temples are erected op the
southern shore of the Kyichu and the treaties between Tibet and Chin®
are engraved in Lhasa. tI‘hus Lhasa was 5 summer residence, the gstarting
point of warlike expeditions, the centre of the territory in full
war (Ru). It was walled as all other important scttlements must h
walled, including most pmbab]?' b,sanl Yas. There is no reason to pelieve
that the actual wall, lcflgs T1> 1s the original one and that in those
times it was not bigger including also th, habitation of the king. Thos¢
who have been in bSam yas certainly kpnqgy poo large is the valley and
how easy it could be to have there g ;0 encampment. We knoy that
Ch.ch’en g is not necessarily a town, It means also a walled ¢
cile, p. 201), and we gather fmf“ the Ch.
kings used to take shelter during the ¢o
camp, which corre5pon'ds to what TH,
king in winter resided in Br’a,g dmar ang nearby places. Therefore 1 think
that the ¢ pure walled town cannot but be hSam yas: ‘ pure’ can only
be applied to a sacred place. There is nothing in the Ch. documents so far
nown that points t0 Lhasa af ‘thc place where the debate took place; the
two places where the Hva 8an meets g, king were apparently K o and

© - man which latter seems to me o correspond to Brag dmar, The
king was nOmadizing and huntmg in the hot scason; the Ollly time when

array of
ave been

amp (Con~
sources (Concile, p. 202) that the
Id seasons in the walled town OF

often says (sce above) that the

he settled was in winter and we saw thay generally the winter was spent
In the country near the bTsah po 2nd Brag gy, But this I repeat docs
Dot exclude that Lhasa Was for its situation more important than Brag
dmar and that jt may have therefore appeared to forcigners as the capital
and that the Chinese PTincesses were received there. The only point on
which we must rather be carcf:ul before accepting the statement of the
Tibetan tradition is that COMCETNINg the gy, ..o & the debate. From the
Tibetan sources we are under the impreg = "oy Jasted a short times
against jt there are the records of a Witness, Wang Si, from whom we know
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that the debate went on for about one year and a half. Did all the meet-
ings take place in bSam yas? Probably not, but I do not sec any cog-ent
reason to reject the statement of the Tibetan sources that the first meeting
was held in bSam yas. We can hardly imagine that the king himself was
present in all the debates in which things were discussed beyond his com-
prechension. Probably he assisted at the opening of the debate and then at
the concluding sessions before promulgating his edicts, therefore in both
cases during the cold season when he settled on the northern shore of the
bTsan po near Brag dmar.

ADD. p. 33,1. 22: I do not say of course that K at corresponds to
G rags which is phonetically impossible. Mine is a mere surmise in case
some character is missing or a mistake dropped in the text. I therefore do
not insist too much on this supposition.

App. p. 35, 1. 21: Mr. H. E. Richardson kindly reminds me that when
Nepal is clearly referred to as e. g. in the treaty inscription of 821 A.D., it is
prefixed by the word: 1h o, South. He also suggests that in TH. under the
year 705 gcen lho Bal pho might be read gcen Lho Bal pho.
Anyhow, as I stated, duplication of names is not rare in ancient Tibetan
rc(,:ords. Prof. Demiéville in a letter to me refers to the Ch. XL of the
T‘ ang s.hu where the itinerary is preserved of the Ch. envoys to the
leetar{ king nomadising for his summer sports in Pa-pu, B’uat puo, Bal
po. This would correspond ccording to distance and direction to the Yar
?brog m'ts’o, the lake of the upper pasture grounds near Nankartse. But
in thta Tibetan books Paltits’o is unknown: Palti corresponds to Pedi, dPal sde
(spellll‘fg uncertain), a rdson on the lake. S. Cm. Das., Journey to Lhasa (ed.
Rockhill), p. 141. Cf. G. Tuccr, To Lhasa and beyond, p. 66.

P. 44, 1. 7, read: mu steg.

App. p. 51, 1. 5: So the actual colophon; but of course we may also consider
the cause of a later revision.

ApD. p. 59, 1. 11: But of course in China we find at the same period ana-
logous donations.

App. p. 83, n. 6: The collusion between the Bon pos and the rNia ma pas is
well known: it is therefore interesting to recollect that a classification of the
Tantras into six groups is accepted by the Bon pos. According to Bon po sour-
ces, f.i. aDus pa rin po c’ei rgyud tri ma med pa,
p- 1, Tantras are so classified

Bon idid 1lta bai rgyud
tin ne adsin sgom pai rgyud

spyod pai i
dam ts’ig sdom ”
yid bzin abras bui b

ap’rin las »

P. 125, 1. 12, read: samvrti.
P. 127, 1. 8, read: Srutam.
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App. p. 133, 1. 21: The five poisons correspond to the five colourcd
lights which are the source of the psycho-physic universe. This theory
of cosmic evolution from uncoloured primeval light = Kun tu bzan po down
to the material world and the creatures living in it is common both to Bon
po and to rDsogs c’en dogmatics and has been most probably influenced
by Manichacan doctrines. I quote the scheme of this evolution from the
’0d gsal sems kyi me lon, The mirror of mind-light, revealed by
Kun tu bzan po to sNan zer lod po, which I will send to the press very shortly.

Void = rig-pa, self-born, primeval intelligence = *od gsal - light, uncoloured.
From it a ray emanates of the same uncoloured light. If onec recognizes
that ray as one’s own essence, release is immediately realized.

In case one does mnot recognize it as such, one feels anger and samsara
begins:

five lights five passions:
white anger \
red attachment
blue ignorance five poisons
green pride ‘
yellow jealousy

From them the various psychic and physic constituents of the individual,
organs, parts of the body etc. arise. Then the external world starting from
the material elements is originated:

lights: yellow earth
red fire
blue water
green wind
white ether.

P. 145, 1. 25, read: Tohoku Cat. n. 4450,

P. 146, 1. 5, read: Tohoku Cat. n. 445,

ADD. p. 229-30: The Tibetan passage which has no counterpart in Sanskrit
is here translated: Having attained the supreme limit of the accumulation of
merits for their own benefit and of the others and having obtained the extreme
elimination of all defects the Buddhas, the Blessed ones, abide in the dharma-
kaya. With the Sambhogakaya and the Nirmanakaya actuating the benefit
of all beings in a spontaneous way they abide in samsara as long as it exists.
Therefore those who possess reason should have faith in the Blessed ones
who are a source of all sorts of virtues and should by all means exert thems-
elves in order to realize those virtues Proper to them. The particularitics
¢oncerning the three bodies are not written here because we are afraid of
writing too much. By whatever small merit I may have gathered well expla-
ining this path of the sons of the Victorious ones according to the method

of different siitras, may beings of weak intelligence acquire the supreme mind
(Enlightenmcnt).
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NOTICE

This volume has been printed during the Author’s absence: he
has therefore been unable to check cross references in the last

proofs. A list is here given of the corrections that should be
taken into account:

P- S5mn. 3 read p. 26 instead of p 27
p- 161 14 5 p- 24 » » p 19
p- 201 21 p. 150 f. » » p. 140
P- 23 n.. 1 5 p- 11 » » p 7
P- 251 24 p- 56 » » p 50
p- 31L 4 pp- 42, 54 » » pp. 36, 47
p- 341. 18 » p. 3 » » p. 27
p- 3TL 17 » p. 2 » » p. 21
p- 37Tk 28 » p. 45 » » p. 39
p- 381 8 » p. 152 » » p. 143
p- 39 L 31 » p. 198 » » p. 183
p. 391 32 » p- 205 » » p. 189
p- 4 n. 1 » p.- 82 » » p. T4
p. 481 18 » p. 21 » » p.’ 16
p. 491 24 » p. 18 » » p. 14
p- 521 8 » p. 101 » » p. 93
p- 521 31 » p- 30 » » p. 26
p. 58 n. 1 » p- 39 » » p. 34
p- 58 n. 2 » P 25 » » p. 21
p- 631. 27 » p. 133 » » p. 126
p. 81 n. 1 » p- 66 » » p. 60
p- 9% n. 2 » p- 13 » » p. 9
p- 97 n. 3 » p- 64 » » p. 58
p. 133 1. 27 » p. 137 » » pp. 127-28
p. 151 L. 5 » p. 282 » » p. 263
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