��������JOURNAL OF INDIAN PHILOSOPHY


Editor:


B. K. MATILAL, All Souls College, Oxford, England Board of Consulting Editors:


KALIDAS BHATTACHARYA, Visva-Bharati, India GOPIKAMOHAN BHATTACHARYA, Kuruksetra, India KAMALESWAR BHATTACHARYA, C.N.R.S., Paris, France


JOHN BROUGH, Cambridge, England


GEORGE CARDONA, Philadelphia, Penn., U.S.A. MASAAKI HATTORI, Kyoto, Japan


HANS HERZBERGER, Toronto, Ont., Canada


DANIEL H. H. INGALLS, Harvard, Cambridge, Mass., U.S.A.


DALSUKH MALVANIA, Ahmedabad, India J. N. MOHANTY, Norman, Oklahoma, U.S.A. T. R. V. MURTI, Varanasi, India


M. NAGATOMI, Harvard, Cambridge, Mass., U.S.A. KARL H. POTTER, Seattle, Wash., U.S.A. D. SEYFORT RUEGG, Seattle, Wash., U.S.A. J. F. STAAL, Berkeley, Calif., U.S.A.





Associate Editor:


J. MOUSSAIEFF MASSON, University of California, Berkeley, Calif., U.S.A.





Publication programme, 1983: Volumes 11 (4 issues).


Subscription prices, per volume: Dfl. 180,-/$ 72.00 including postage.


Private individuals (no institutions, libraries, etc.) may subscribe. at the reduced rate of Dfl. 55,-/$ 22.00 per volume. They must declare that the subscription is for their own private use, it will not replace any existing institutional subscription, and it will not be put at the dis�posal of any library.


Subscriptions should be sent to D. Reidel Publishing Company, P.O. Box 17, 3300 AA Dor�drecht, Holland, or to any subscription agent.


Private subscriptions should be sent direct to the publisher, as above or at 190 Old Derby Street, Hingham; MA 02043, U.S.A.


For advertisement rates, prices of back volumes, and other information, please apply to Dor�drecht.


Photocopying. This journal is registered at the Copyright Clearance Center, Inc., 21 Congress Street, Salem, MA 01970, U.S.A.


The code on the first page of an article indicates the copyright owner's consent that copies of the article may be made for personal or internal use, or for the personal or internal use of spe�cific clients. This consent is given on the condition that the copier pay through the Copyright Clearance Center the per-copy fee stated in the code for copying beyond that permitted by Sections 107 or 108 of the U.S. Copyright Law. (Articles published prior to 1979 may be copied for a fee of $ 1 per copy, also payable through the Center.) This consent does not extend to other kinds of copying, such as for general distribution, for advertising or promo�tional purposes, for creating new collective works, or for resale.





Copyright © 1983 by D. Reidel Publishing Company. Printed in the Netherlands.





This journal is surveyed by Current Contents, Arts & Humanities Citation Index, Informa�tionsdienst fur Philosophie, MLA International Bibliography, Orientalische Literaturzeitung, Referativnyi Zhumal, The Philosopher's index.


�
FERNANDO TOLA AND CARMEN DRAGONETTI*


THE TRISVABHAVAKARIKA OF VASUBANDHU


INTRODUCTION


�
Published 4 times per annum: March, June, September, and December.


Subscription prices, per volume: Institutions $ 72.00, Individuals $ 22.00.


Second-class postage paid at New York, N.Y. USPS No. 491-790.


U.S. Mailing Agent: Expediters of the Printed Word Ltd., 527 Madison Avenue (Suite 1217), New York, NY 10022.


Journal of Indian Philosophy is published by D. Reidel Publishing Company, Voorstraat 479-483, P.O. Box 17, 3300 AA Dordrecht, Holland, and 190 Old Derby Street, Hingham, MA 02043, U.S.A.


Postmaster: please send all address corrections to: c/o Expediters of the Printed Word Ltd., 527 Madison Avenue (Suite 1217), New York, NY 10022, U.S.A.


�The Sanskrit Original Text


Sylvain Levi' found in Nepal in 1928 a manuscript of the Sanskrit text of this small treatise in verses. The manuscript attributes the work to Vasubandhu.


On Levi's request, Susumu Yamaguchi published in 1931 that Sanskrit text. Yamaguchi edition contains a critical apparatus, one of the two Tibetan translations that have been preserved (the one which attributes the work to Vasubandhu, see infra), a Japanese translation and a commentary also in Japanese of his own.'


In 1932—1933 Louis de la Vallee Poussin published again the Sanskrit text on the basis of Yamaguchi's edition. He added to his edition also a critical apparatus, the two Tibetan translations (the one which attributes the work to Vasubandhu, and the other which attributes it to Nagarjuna, see infra) and a French translation.


In 1939 Sujitkumar Mukhopadhyaya published the Sanskrit text. In his Introduction, p. VI, Mukhopadhyaya expresses that Giuseppe Tucci received from Nepal a Sanskrit manuscript of this treatise and sent a transcription of it to Vidhushekhar Bhattacharya and that Bhattacharya gave to him that transcription in order to edit Vasubandhu's work. So Mukhopadhyaya's edition is based on Tucci's manuscript. Mukhopadhyaya's edition has also


an introduction, a critical apparatus, the two Tibetan translations, an English translation, a rich selection of parallel texts, and Sanskrit and Tibetan word indices. It seems that Mukhopadhyaya did not know either Yamaguchi's or de la Vallee Poussin's editions.


The Two Manuscripts


The comparison of the two manuscripts, the one found by Levi and Tucci's one, (as it is possible to judge from the editions of both by Yamaguchi and Mukhopadhyaya) allows us to think that the differences between them
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�
�are not numerous and minor ones. That can easily be seen by a revision of our critical notes to the Sanskrit text, in which we have indicated those differences.


But nevertheless these differences oblige to think, it seems to us, that Levi's manuscript and Tucci's manuscript were not the same but two different ones. G. Tucci, "A fragment from the Prattlya-samutpdda-vydkhyd of Vasubandhu", expresses that the Trisvabadvakdrikd is another work by Vasubandhu that has been found in Nepal and that S. Levi and himself they had copies of it, but without any indication that the copy he has is from the same manuscript found by S. Levi or from some other one.


The Tibetan Translations


In the Tibetan Buddhist Canon, Bstan-hgyur, there are two metrical translations of a brief Sanskrit treatise. The first one: TOhoku 3843 (Sde-dge ed.) = Catalogue 5243 (Peking ed.); the second one: TOhoku 4058 (Sde-dge ed.) _ Catalogue 5559 (Peking ed.).


The first translation (3843—5243) is composed by 40 kdrikas. Its colophon attributes the work to Nagarjuna (Klu-sgrub, in Tibetan). Its title is Rah-bshin gsum la hjug pahi sgrub pa (Svabadvatrayapraveiasadhana, Sde-dge ed., Svabadvatrayapravesasiddhi, Peking ed.).3 This translation was done by


Zia-ba grags-pa (K.).


The second translation (4058—5559) is composed by 38 kdrikds. Its colophon attributes the work to Vasubandhu (Dbyig-gnen, in Tibetan). Its title is Rari-bshin gsum hes-par bstan-pa (Trisvabhavanirdesa). This translation was done by Shantibhadra and Hgos Lhas-btsas.4


The comparison of these two Tibetan translations with the Sanskrit text, as found in Levi's and Tucci's manuscripts, indicates that both are translations of that same Sanskrit original text. Nevertheless, the Tibetan tradition considers one of the two translations (3843 = 5243) as the translation of one of Nagarjuna's works and locates it in the Dbu-ma (Madhyamika) section of the Canon. The other translation (4058—5559) is considered by the Tibetan tradition to be the translation of one of Vasubandhu's works and consequently it is located in the Sems-tsam (Cittamdtra) section. Both Tibetan translations differ only in some minor points and in the fact that the first one (3843 = 5243) adds two kdrikas that are not found in the second one (4058 = 5559). The first translation, which attributes the original work to Nagarjuna, is sometimes more faithful to the original Sanskrit text that the second one, which attributes it to Vasubandhu.


�Let us say that there is no Chinese translation of this treatise. Modern Editions and Translations of the Original Sanskrit Text


Editions 1, 2, and 3 that follow have been referred to in the first section of this article with more complete indications about their contents.


S. Yamaguchi, Shukyo Kenkyu (Journal of Religious Studies), 8, March-May 1931, pp. 121—130 and 186—207.


L. de la Vallee Poussin, "Le petit traite de Vasubandhu-Nagarjuna sur les trois natures", Melanges Chinois et Bouddhiques, Vol. II, 1932—1933, pp. 147—161.


S. Mukhopadhyaya, The Trisvabadvanirdesa of Vasubandhu, Sanskrit text and Tibetan versions edited with an English translation, introduction and vocabularies, Visvabharati Series, No. 4, Calcutta, 1939.


S. Yamaguchi, BukkyO Gaku Bunshu (Collection of Studies on Buddhism), Tokyo, 1972—1973, pp. 119—162. This is a revised and enlarged edition of his article indicated under number (1). Specially it contains, as additional material, the Tibetan translation that attributes the work to Nagarjuna and numerous references for each kdrika to parallel texts.


Thubtan Chogdub Sastri and Rama'sankara Tripathi, in Ganganathajha-Granthamala, Vol. V, Vijnaptimdtratdsiddhih (Prakaranadvayam) ofAcarya Vasubandhu, Varanasi, 1972, pp. 449-458, edited the Sanskrit text of Vasubandhu's treatise, reproducing Mukhopadhyaya's edition, with a Hindi translation.


G. Nagao published in the Daijo Butten (Buddhist Scriptures of the Mahayana), Vol. 15, Sheshin Ronshu (Collection of Vasubandhu's treatises), Tokyo, 1979, pp. 191—213, a Japanese translation of the Sanskrit text, with a commentary of his own.


The Treatise's Authorship


The Nepal manuscripts of the Sanskrit text attribute the work to Vasubandhu (krtir acdryavasubandhupdddndm).


Of the two Tibetan translations, one attributes the original work to Nagarjuna, the other to Vasubandhu.


From the point of view of the contents of the treatise, it is possible to affirm without doubt that it cannot belong to Nagarjuna, since it develops a doctrine which is neither his nor of his school. On the contrary, all the subjects developed in the treatise and specially the central topic of the three


�
�natures are characteristic of the idealistic school Yogacdra to which Vasubandhu belongs. Besides that, the same Vasubandhu treats in other works, as in the commentary (bhasya) of Maitreya's Madhyantavibadga, or the Trimsika, the theory of the three natures. It is then possible to say that the attribution of this work to Nagarjuna by one of the Tibetan translations is wrong and the attribution to Vasubandhu indicated by the other is correct.


We think that the concordant testimonies of the two Sanskrit manuscripts and of the second Tibetan translation and the contents of the work, characteristic of the Yogacdra school, are sufficient to accept that we have in the Trisvabhavakarika an authentic work of Vasubandhu.


The modem editors and translators of the work that have been mentioned before accept that it is a genuine work of Vasubandhu. A. K. Chatterjee (1962), The Yogacdra Idealism, Delhi: Motilal Banarsidass, 1975, p. 39, and P. S. Jaini, Introduction, p. 128, of his edition of the Abhidharmadipa, Patna: Tibetan Sanskrit Works Series, 1977, are of the same opinion.'


The Work's Title


We indicate the titles under which this work appears in the colophons of the Sanskrit manuscripts and of the Tibetan translations:


Manuscript found by S. Levi: Trisvabhavakarika; Trisvabhavah. Manuscript of G. Tucci: Trisvabhavah; Trisvabhavah.


First Tibetan translation (3843 = 5243): Svabhavatrayaprave'sasadhana (3843), Svabhavatrayaprave''sasiddhi(5243).


Second Tibetan translation (4058 = 5559): Trisvabhavanirde'sa (both editions).


Owing to the divergencies of the titles attributed to this work it is difficult to decide which was the original one. We prefer to adopt the title given by the manuscript found by Sylvain Levi: Trisvabadvakarika.


Importance of the Subject of the Treatise


The theory of the three natures has special importance in the subject matter of the Yogacdra school. Extrinsically, that importance is manifested in the fact that the same subject is treated in many important works of the school and many references to it are found in them. Intrinsically the importance


of the three natures' theory in the idealistic school is evident, since two of these natures, the "dependent" one (paratantra) and the "imaginary" one (parikalpita), constitute the empirical reality, and the third one, the "absolute"


�nature (parinispanna), is the absolute reality, the Absolute. To study these three natures means to study the empirical reality and the Absolute; to define the esence of these three natures is to define the essence of the empirical reality and of the Absolute; to establish the relation between the three natures is to establish the relation that unites the empirical reality and the Absolute, and to show the mechanism through which from the dependent nature the imaginary one is produced, is to show the process through which from the empirical mind and only from the empirical mind the perceptible world is created. In this way the essential problems of the Yogacdra school are reunited in the theory of the trisvabhava.


Importance of the Treatise


The present work is not one of the most important works of Vasubandhu, because of its brevity (38 kdrikds), because (and this is a consequence of the previous circumstance) it leaves aside, without treating them, several questions that have to do with the subject-matter and are developed in other treatises of the school (like the Siddhi of Hivan Tsang, the Mahayanasamgraha of Asaiiga, and the Madhyantavibadgasdstra of Maitreya, Vasubandhu and Sthiramati), and because no commentary of it has been found, neither by Vasubandhu nor by another anthor. But nevertheless the treatise is valuable and interesting, since it treats in a concise, clear and appropriate way the two principal aspects of the trisvabhava's theory: their essence and their mutual relation. It constitutes an easy and sure introduction to the study of this important theory of the idealistic school, study that can be broadened with the help of other more developed works.


Some Works that Treat the Theory of the Three Natures or in Which References to It Are Found'


Sutras. Samdhinirmocana, Chapters VI—VII; Lankavatara, pp. 67—68 and 130—132 (Nanjio ed.) (= pp. 29, 53—54 Vaidya ed.).


Shastras yogacdras. Asaitga, Mahayanasamgraha, Chapter II, paragraphs 1—4 and 15—34, Chapter III, paragraph 9 (Lamotte ed.); Asanga, Bodhisat�tvabhumi, (Tattvarthapatala), pp. 37—38 (Wogihara ed.) (= pp. 25—26 Dutt ed.); Asariga, Mahaydnasutrdlamkara XI, 13—30 and 38—41; Maitreya (karika), Vasubandhu (bhasya) and Sthiramati (tika), Madhydntavibhagasdstra I, 6 (Sahgrahalaksana) and III, 3 (Mulatattva) and passim; Vasubandhu and Sthiramati (bhasya), Trimsika, stanzas 20-25, pp. 39—42 (S. Levi ed.)


�
�(= pp. 300—339, Thubtan Chogdub Sastri and R. Tripathi, ed.); Hivan Tsang, Siddhi, Taisho, Vol. 31, No. 1585, p. 45 c, line 5 — p. 48 b, line 5 (= pp. 514—561, L. de la Vallee Poussin, trans.).


Some Modern Authors Who Refer to the Trisvabhava Theory


We indicate also some modem authors in whose works we fmd references to the three natures' doctrine.


E. Conze and lida Shotaro, "Maitreya's questions" in the Prajnaparamita", in Melanges d'Indianisme a la Memoire de Louis Renou, Paris: E. de Boccard, 1968, pp. 229—242 (in E. Conze, The Large Sutra of Perfect Wisdom, Berkeley: University of California Press, 1975, pp. 644—652, there is the English translation of the Sanskrit text edited by Conze and Shotaro); A. K. Chatterjee (1962), The Yogacara Idealism, Delhi: Motilal Banarsidass, 1975, pp. 150—156; L. de la Vallee Poussin, "Philosophy (Buddhist)", in J. Hastings (1917), Encyclopaedia of Religion and Ethics, Edinburgh: T. and T. Clark, 1961, Vol. IX, pp. 850—851; L. de is Vallee Poussin, "Madhyamaka", in Melanges Chinois et Bouddhiques II, 1932—1933, pp. 47—54; N. Dutt (1930), Mahayana Buddhism, Delhi: Motilal Banarsidass, 1977, pp. 281—285; Jay Hirabayashi


and lick Shotaro, "Another Look at the Madhyamika vs. Yogacara. Controversy Concerning Existence and Non-existence", in Prajnaparamitd and related systems. Studies in Honor of Edward Conze, edited by L. Lancaster-L. O. Gomez, Berkeley: Berkeley Buddhist Studies Series, 1977, pp. 341—360; E. W. Jones, "Buddhist Theories of existents: The Systems of two Truths", in Mahayana Buddhist Meditation: Theory and Practice edited by Minoru Kiyota, Honolulu: The University Press of Hawaii, 1978, pp. 3—45, specially pp. 29—39; A. B. Keith (1923), Buddhist Philosophy in India and Ceylon, Varanasi (India): The Chowkhamba Sanskrit Series Office, 1963 (The Chowkhamba Sanskrit Studies Vol. XXVI), pp. 242—244; J. Kitayama (1934), Metaphysik des Buddhismus. Versuch einer philosophischen Interpretation der Lehre Vasubandhus and seiner Schule, San Francisco, U.S.A.: Chinese Materials Center, Inc., 1976, pp. 121—131; Whalen W. Lai, "Nonduality of the Two Truths in Sinitic Madhyamika: Origin of the `Third Truth' ", in Journal of the International Association of Buddhist Studies, Vol. 2, 1979, No. 2, pp. 45—65, specially pp. 59—61; J. Masuda, Der individualistische Idealismus der Yogacara-Schule. Versuch einer genetischen Darstellung, Heidelberg: 0. Harrassowitz, 1926 (Materialien zur Kunde des Buddhismus, 10. Heft), pp. 40—43; B. K. Matilal, "A critique of Buddhist Idealism", in Buddhist


�Studies in Honour off B. Homer, edited by L. Cousins, A. Kunst, and K. R. Norman, Dordrecht, Holland, Boston, U.S.A.: D. Reidel Publ. Co., 1974, pp. 139—169, specially pp. 140 and 159; K. Mimaki and J. May, "Chudo", in Hobogirin V, pp. 467 b — 470 a; Gadjin M. Nagao, " `What remains' in Sunyata: a Yogacara Interpretation of Emptiness", in Mahayana Buddhist Meditation, already quoted, pp. 66—82, specially pp. 71—78; E. Obermiller, "The Doctrine of Prajtiaparamita as exposed in the Abhisamayalamkara of Maitreya", reprint from Acta Orientalia XI, 1932, pp. 1—133, specially pp. 97—98; Th. Stcherbatsky (1927), The Conception of Buddhist Nirvana, London, The Hague, Paris: Mouton & Co, 1965 (Indo-Iranian reprints, VI), pp. 32—34; D. T. Suzuki (1963), Outlines of Mahayana Buddhism, New York: Schocken Books, 1973, pp. 87—98;D. T. Suzuki (1930), Studies in the Lankavatara Sutra, London and Boston: Routledge & Kegan Paul Ltd., 1912, pp. 157—163; Shoko Takeuki, "Phenomena and Reality in Vijnaptimatra Thought. On the Usages of the Suffix 'td' in Maitreya's Treatises", in Buddhist Thought and Asian Civilisation. Essays in Honor of Herbert V. Guenther on his Sixtieth Birthday, edited by L. S. Kawamura and K. Scott, Emeryville-California: Dharma Publishing, 1977, pp. 254—267;K. Warder, Indian Buddhism, Delhi: Motilal Banarsidass, 1970, pp. 430—432; Sogen Yamakami, Systems of Buddhistic Thought, Calcutta: University of Calcutta, 1972, pp. 244—246; Yoshifumi Ueda,"Two main streams of Thought in Yogacara Philosophy", in Philosophy East and West, 17, 1967, pp. 155—165.


Adopted Text


For our translation we have adopted the text of Levi's manuscript as it is presented by Yamaguchi's edition (1972—1973)7, excepting some places in which we have followed another reading. In the critical notes we have indicated, in each case, the origin of the adopted reading and the reading whose place it takes. In these notes:


MS1 = manuscript found by S. Levi


MS2 = Tucci's manuscript


N	= Tibetan translation (3843—5243)


V	= Tibetan translation (4058—5559) Y = Yamaguchi


Va = de la Vallee Poussin


Mu = Mukhopadhyaya


corr. = correction


�
�We follow MS1 as we know it through Yamaguchi's edition, whenever the contrary is not indicated. And also MS2 = MS1; Y and Va = MS1; Va = Y; and Mu = MS2, whenever the contrary is not indicated.


COMMENTARY





Section A. Karikas 1—5: The Three Natures


Karika 1 indicates that there are three natures, that is to say: three forms of being (svabhava). Whatever exists, in the most comprehensive meaning of the word, falls under one of these three natures. They are: 1. the imaginary (kalpita) nature, 2. the dependent (paratantra) nature, and 3. the absolute (parinispanna) nature. They constitute the object of the sage's knowledge.


The Dependent Nature, the Asatkalpa, the Mind


In karika 2 the author expresses 1. that the dependent nature is what appears and 2. that it is so called, because it exists depending on causes. Let us begin, for clearness sake, with point 2. The causes, on which the dependent nature "depends" are the vasanas, mentioned in karika 7.8


Any representation, idea, cognition etc., which is produced in the mind, leaves in the "sub—consciousness"' (dlayavijndna, term to which we shall refer afterwards) a vdsana.1° It is sufficient for the moment to consider these vasanas as something like a weak reproduction or copy of the representations, ideas, cognitions etc., which left them. These vasanas remain in the "subcon�sciousness" in a latent, subliminal form, until, under certain conditions, they "reactualize" themselves, they pass into the consciousness, producing new conscious representations etc., similar to those by which the vasands were left or related to them in some way.


The dependent nature "depends" on these vasanas in the sense that, if there are vdsands, there is dependent nature, if there are no vasanas, there is no dependent nature.


The author in kdrika 2 has said firstly that the dependent nature is "that what appears". He asks in karika 4: what does appear? and he answers: the asatkalpa,11 term which we have translated by "unreal mental creation". This term designates the representations, ideas, cognitions etc. to which birth is given by the "reactualization" of the vasanas. 12 These representations etc. are "what appears". The dependent nature is the whole of those representations


�etc.. We must understand the expression "what appears" in two meanings: I. those representations etc. are the only thing which appears, which manifests itself, i.e. which is known,13 and 2. the empirical reality, which presents itself before us, is nothing else than those representations etc. There are only representations etc.; apart from them nothing appears, nothing exists, nothing is known.14 This is the fundamental thesis of the Yogdcara school.


The asatkalpa (that is to say: the representations etc. under whose form the vasanas reactualize themselves) is, according to kdrika 5, the mind." Let us remember three facts. In the first place: those representations etc. are essentially of two classes: (1) subjective, of an ego who cognizes (aham, vijnapti) and (2) objective, simultaneous with the previous ones, of beings (sattva) and things (artha) that are known. In the second place: according to Buddhism, the mind has had no beginning, is anadi. And in the third place the mind is only a series of vijndnas, consciousnesses, cognitions, acts of knowledge. These acts of knowledge constitute the mind; there is no entity different from them. We must discard the substantialist conception of the mind according to which the mind is a permanent entity that knows something different from it. Consequently, the dependent nature or the asatkalpa or the mind is only the series of representations etc., some of an ego who knows, others of beings and things, which are produced by the vasanas' "reactualization" and which come from a beginningless eternity.16


Kdrikd 5 explains why the mind is designated with the word asatkalpa. The mind, that is the series of representations etc., that are originated by the vasanas, is an unreal mental creation, because of two reasons, indicated by the text:" (1) because the image that we have of the mind ("as it is imagined") does not correspond to its true being, since it is conceived as a real ego which grasps an object equally real, although its true nature is (as


we shall see later on) the ab aeterno inexistence of the subject-object duality; and (2) because the objects of those representations, which present themselves as real and external to the mind ("as it imagines the object"), do not exist as such, since they are only imaginations produced by the "reactualization" of the vasands without any real corresponding object.


To end this section we can indicate that, according to what has been expressed, "dependent nature", "what appears", "asatkalpa", "mind", "representations, ideas, cognitions etc.", provoked by the vasanas' "reactualization", and "vasanas" signify all the same thing under different points of view.


�
��The Imaginary Nature


The imaginary nature, it is said by the karika 2, is the form under which the dependent nature manifests itself, appears. And karika 4 expresses that the asatkalpa, which is the dependent nature appears with duality, that is to say: constituted by two elements.


Effectively the dependent nature is, as we have said, the whole of the representations etc. originated by the vasanas' "reactualization", the totality of the unreal mental creations which constitute it. Conceived in this way, the dependent nature necessarily presents itself always with duality, i.e. composed by a subject who knows opposed to an object which is known," because this is the essence of all cognoscitive empirical processes, because this is the unavoidable form under which all cognoscitive empirical processes come to being.


And this second nature, according to karika 2, receives the name of "imaginary", because it is a mere unreal mental creation, since no true reality corresponds to the subject and to the object, which compose it, since they have not a counterpart, real, extemal to the mind, independent from it.


The Absolute Nature


The word parinispanna, used by the original, literally means "developed", "perfect", "real", "existent" (Monier-Williams, Dict. sub voce). We have translated it by "absolute" as it is usually translated.


Karika 3 indicates what is this third nature: it is the eternal not being so as it appears of that what appears. That which appears is of course the dependent nature, the asatkalpa, the mind. As the way in which the dependent nature appears is the subject-object duality, the absolute nature is only the eternal non existence with duality of the dependent nature.


The same kdrika 3 explains why the third nature is called parinispanna: it is called so, because of its inalterability. Always it has been, is and always it will be the same thing, the inexistence of duality. It has not begun, in a certain moment, to be inexistence of duality, and never will it cease to be inexistence of duality; and its relation with the dependent and imaginary natures do not implicate any change in its authentic and proper way of being.


In karika 4 the author asks what means the not being with duality (tena) of the dependent nature, in what consists the eternal non existence, as it


�appears, of that nature — eternal non existence with duality which, according to what has been said, is the definition of the absolute nature. That eternal not being with duality of the dependent nature is the fact that in it (tatra), i.e. in the dependent nature, the non-duality is the essence (dharmatd), that it has as essence the non-duality, in other words that its true and ultimate essence is the absolute nature which is the inexistence of duality.19


So from a beginningless eternity are opposed, on one side, the unreality constituted by the series of mental creations which manifest themselves under the form of duality and, on the other side, the absolute reality, about which it is only said, for the moment, that it is the inexistence of that duality.20 See commentary of kdrikas 13 and 25.


Section B. Karika 6: The Mind's Structure21


The karika 6 indicates the two great "parts" of the empirical consciousness or mind, according to its being either cause or effect: the alayavijndna, receptacle-consciousness and the pravrttiviffldna, function-consciousness. This last one is divided into seven.


Of course we must not think that the consciousness is really divided into two "parts" and one of these into seven. The consciousness, although it is a complex entity, is only one. When we speak of its "parts" or "divisions",


the only thing that we want to indicate is that it has diverse activities, diverse forms of manifestations, in the empirical reality — empirical reality that is created by the same consciousness when it manifests itself. It is not a real concrete division; it is only a theoretical division, a product of the conceptual analysis.


The Alayavijndna


One of the "parts" of the mind, one of its activities or forms of manifestation is the so-called `dlayavijnana',because the vasanas are "deposited"" in it, until their "reactualization". Of course, we have here only metaphors, because neither the vasanas are something that can be deposited in some place nor the dlayavijndna is really something that can serve as a deposit. We shall try to give an idea of the true nature of the alayavijndna and of the vasanas.


The Alayavijndna as a Series of Subliminal Representations, Ideas, Cognitions etc.


We have said that the consciousness or mind is a series, that comes from


�
���a beginningless eternity, of representations etc. The alayavijnana, as a "part" of the mind, participates of the same nature; it is also a series, that comes from a beginningless eternity, of representations, ideas, cognitions etc.,23 but these representations etc. are of a certain type, they have a special characteristic: they are of subliminal nature."'


These subliminal representations etc. are psychological facts or processes that are registered in the sub-consciousness without intervention of the consciousness. They are similar to the subliminal perceptions, which take place when one is perceiving something without being aware of it, to the images which are created in the mind on coming out from a swoon or from


a state produced by a drug's application, to some states originated by hypnosis, or to some coma states.


The subliminal representations etc. are the vdsanas which "remain" in the alayavijnana or better said which constitute it — vdsanas, because they are like the weak scent left in a flask by a perfume which evaporates, also called bfjas, because they are like the seed from which a new representation etc. sprouts out, and shaktis, because they are the potentialities or virtualities which transform themselves into new actual acts of cognition.


These subliminal representations etc., these vdsanas, however weak they may be, leave on their turn new vdsanas that replace them and which immediately become new subliminal representations.25 In this way the series constituted by the subliminal representations (or what is the same, by the vdsanas) lasts without interruption.


The Aaayavjjnana as Cause


We have said that the dependent nature depends on the vdsanas; we can


add now that it depends also on the alayavijnana, since this last one is nothing else than the ab aeterno succession of the vdsanas, i.e. of the subliminal representations etc. The alayavijnana is in this way the cause of the dependent nature. Besides that it is also the cause of the pravrttivijnana, since the vdsanas, which constitute the dlayavijnana, through their "reactualization" produce the manifestation of the function-consciousness.


`Reactuallzation"of the Vdsands


According to what has been said, the process, to which we have applied metaphorically the words "reactualization of the vdsanas", consists in reality in the conversion of the subliminal representations etc., which constitute the


�alayavijnana, into new conscious representations etc., which constitute the pravrttivijnana, their passage from the subliminal level to the conscious level, the replacement of the subliminal manifestation of the vdsanas by their conscious manifestation 26


The Importance of the Aaayavjjnana


The dlayavijnana is most important, not only because of its function in the dynamics of the mind, since it provides the materials for the representations etc., that constitute the individual, but also because it is a brilliant anticipa�tion of modern theory of the sub-consciousness.


The Pravrttivijndna


The pravrttivijnana is the totality of the conscious representations etc., into which the vasands are transformed. It has seven forms of manifestation.


The six forms of manifestation are the five types of sensorial cognition (visual etc.), and the mental cognition (manovijnana), whose object are only ideas (dharma) in a broad sense. Any cognoscitive act adopts necessarily one of these six forms.


The Manas


The manas is the seventh aspect or theoretical part of the mind (citta). Of the seven aspects of the mind, it is the most difficult to define and explain.


The vdsanas, that are cognoscitive acts, as we have said, belong to the subliminal zone of the consciousness, to the dlayavijnana. In them every element is asamvidita, unconscious, undeterminate (aparicchinna), extremely subtle (atisuksma), weak: the subjective part of the cognition, the subject who has not a full and clear awareness of his condition as such; the objective part of the cognition, the object which is not clearly perceived in a determinate way (idam tat) and consequently the cognition itself which is neither clear nor determinate. In a certain moment the vdsands pass into the conscious zone of the consciousness; they are constituted, as before, by a subject who cognizes an object, but now that subject has a full awareness of his own cognoscent nature, that he is a subject, an ego which knows; now he is provided with the consciousness of himself, he possesses self-consciousness.


In the moment in which the transformation of the subliminal cognition into conscious cognition takes place, and in which the ego-consciousness, the self-consciousness is produced, the mind receives the name of manas or, what


�
��means the same thing: its mans-aspect, its mans-function comes to being. The mans is in other words the self-consciousness, the ego-awareness. Of course this self, this ego are not real entities, but only an idea, only a perishable element of the equally perishable cognition's act.


Simultaneity of the Indicated Processes


The transformation of the representations etc. from subliminal into conscious, the birth of one of the six types of cognition or consciousness (caksur-vijnana etc.) are not successive; they are totally simultaneous. And besides no one of the different aspects of the mind can exist without the others; they are solidary between them.


Section C. Karika 7: Etymologies of Citta


The kdrikd 7 gives two "etymologies" of the word `citta', the first one in relation to the alayavijnan, the second one in relation to the pravrttivijnana. The alayavijnana is citta because it is "accumulated" (cite), that is to say:


full of vdsanas, and the pravrttivijnana is citta because it manifests itself under different (citra) forms.


These two etymologies are not valid from the linguistic point of view, but they have an important functional value. They serve to an author to justity a determined interpretation or doctrine on the basis that the word, which designates a certain phenomenon (in this case: the mind, citta), expresses in itself the theory that the author sustains in relation to that phenomenon (in this case: the division of the mind in a part considered as receptacle, where the vasanas are accumulated, and in a part, which manifests itself under the form of diverse mental processes). In the present case of citta, the author, to give a basis to his thesis, associates arbitrary with the word citta, that designates the phenomenon that interests him, two other words, 'cita' and `citra', which on one side present an external (phonetical) similarity with it, and which, on the other side, designates something that he is attributing, according to his theory, to that phenomenon.


This type of etymologies as a means of demonstration was used since the most ancient Upanishads. 2'


Section D. Karikas 8–9: The Asatkalpa's Modes


Karika 8 indicates that the asatkalpa or unreal mental creation, as a whole, is of three modes; has three aspects, three attributes: (1) it is vaipakika,


�produced by "maturation" (vipdka), since it comes to existence and it exists as the "fruit", effect or result of good or bad acts done in previous existences;28 when the series of these acts is stopped, when, consequently, there is no more the necessity of their moral retribution, the asatkalpa ceases to be; (2) it is naimittika, produced by causes, since the asatkalpa belongs


to the realm of causality, by opposition to the absolute nature that is beyond causality, that is animitta (cf. kdrikd 32)" and (3) it is pratibhasika, consisting of representations, because the asatkalpa is nothing else than a series of cognition's acts and, as happens with all cognition's acts, its essence are the mental representations.


Karika 9 expresses that the first (prathama) mode corresponds to the mulavijnana (the vijnana that is the root or origin), another name for the alayavijnan, and it expresses also that the other (anya) mode, that is to say the third one (as well shall see), corresponds to the pravrttivijnana.


As regards the second mode or attribute, the naimittika, we think that it has not been treated by the author: (1) because the word prathama, which is in singular, can refer only to one of the three modes and this mode can


only be the vaipakika, since this mode is the first in the enumeration of kdrikd 8 and since kdrikd 9 gives the reason why to the mulavijnana corresponds the vaipakika mode; and (2) because in the same way the word anya, which is also in singular, can refer only to one of the three modes and this mode can only be the prdtibhdsika mode, since this mode is introduced in karika 8 by the same word anya and since kdrikd 9 gives the reason why to the pravrttivijnana corresponds the prdtibhasika mode.


Now, in the same way as the vaipakika mode corresponds to the dlayavijnana and the third one to the pravrttivijnana, to which consciousness coresponds the naimittika mode? We think that it corresponds to both, to the alayavijnan and to the pravrttivijnana, since both have to do with causes, since both constitute the empirical reality and consequently, as we have said, they belong to the conditional realm, being opposed as such to the absolute nature which is beyond causes (animitta). Moreover the author in kdrikd 2 says that the dependent nature, that is the asatkalpa, depends on causes, i.e. is naimittika.


We do not agree with the idea that the naimittika mode must be included either in the word prathama, together with the vaipakika or in the word anya, together with the prdtibhdsika, and consequently has been implicitely referred to by the author.30


�
��Section E. Karika 10: "Coincidentia Oppositorum "in the Three Natures


Because the three natures participate (1) of being and non-being, (2) of duality and unity, and (3) because the essence of purity and the essence of impurity are identical, it is spoken about the difficulty of their being conceived and understood by a non trained mind.31 It is necessary to relate this characteristic of the three natures with karika 1, that affirms that the three natures are the object of the sage's knowledge. Karikas 11—21 develop the ideas expressed in karika 10.


Section F. Karikas 11—13: Being and Non-Being


These karikas explain in which way the three natures participate of existence and non-existence.


Karika 11. The imaginary nature is the duality subject-object and it exists with the illusory, unreal existence of that duality. It exists as an illusion. But it does not exist, since that duality lacks a true and real existence. It is not a reality.


Karika 12. The dependent nature, the asatkalpa, the mind, is a succession of unreal mental creations. It exists with the existence that is possessed by a succession of unreal mental creations. It possess a mental existence. But it does not exist, because it is not really so as it appears: as a real subject which grasps a real object. It has not the existence of a true reality.


Karika 13. The absolute nature, which is (as kdrikd 25 will say) "the existence of the inexistence of duality", exists as the existence of that inexistence. And it does not exist, in so far it is only an inexistence, the inexistence of duality. See commentary on karika 25.


Section G. Karikas 14—16: Duality and Unity


These karikas explain in which way the three natures participate of duality and unity.


(1) Karika 14. The imaginary nature has as its essence duality , because of the duality (says the text) of the imagined object, since it is only the duality subject-object. And has also as its essence the unity, because of the unity derived from the inexistence of duality (tadasattvaikabhavatah). The imaginary nature is indeed only non-existent duality, (because the duality subject-object is only a mere mental creation); so it can be said that the imaginary nature is really non-duality, that is to say: unity.


�Karika 15. The dependent nature (kdrikd 15) has as its essence duality, because the duality subject-object is its form of manifestation, of existing in the empirical reality that it creates through its own manifestation. But its essence is also unity , because of the unity that derives from the fact that the duality subject-object is only an error, something that does not exist truly (bhrdntimatraikabadvatah). When the error is eliminated and the illusion of the duality ceases, there remains only non-duality i.e. unity.


Karika 16 says that the absolute nature has as its essence the duality. The reason of this thesis is given in pdda a: dvayabadvasvabhavatvad. We think that this word cannot be translated (1) neither by: "because duality is its nature (i.e. of the absolute nature)", because in this case the reason would say nothing new in relation to the thesis it has to support, it would be a mere tautology; (2) nor by: "because it (i.e., the absolute nature) is the essence of duality", because in this case the reason would contradict the definition of the absolute nature, which is "inexistence of duality". If we do not accept either the tautology or the contradiction, we have to look for another translation. We propose: "because being a svabadva (is possible for the absolute nature only) in relation to duality". This treatise indeed gives three definitions of the absolute nature in kdrikds 3, 13, and 25. In karikd 3 the absolute nature is defined as "the eternal non-existence with duality of the dependent nature"; karikd 13 says that the absolute nature "exists with non-duality", and karika 25 expresses that it is "the existence of the non-existence of duality". In these three definitions the notion of duality is always present. If we suppress that notion from these three definitions, karika 3 would say that the absolute nature is "the eternal non-existence of the dependent nature"; kdrikd 13 that the absolute nature "exists" and karika 25 that the absolute nature is "the existence of non-existence". Of these three resultant definitions, without the notion of duality, the first one and the third one would be inadmissible, since they constitute the total apavadavada, that the Yogdcaras attributed to Nagdrjuna's school but that they did not accept; and the second one does not define anything. It is the duality's notion that allows giving for the absolute nature a definition that does not limit itself to affirm either the existence or the inexistence. Thanks also to this notion of duality we can relate in an unique system the absolute nature, as the negation of duality, with the other two natures, that have to do with duality, even if this one is illusory. In this way duality is the element with reference to which it is possible to construct a definition of the absolute nature integrated in


�
��a system with the other two natures. Perhaps it is with this idea in mind that the author considered duality as the essence of the absolute nature. On the other side the absolute nature is also unity, because it is inexistence of duality i.e. unity.


Section H. Kdrikds 17–21: Identity of the Three Natures


In kdrikd 17 Vasubandhu only affirms that the imaginary and dependent natures are the essential characteristic or essence of impurity (samklesa) and that the absolute nature is the essential characteristic or essence of purity. Impurity means duality; purity, non-duality. The first two natures constitute the realm of duality, of impurity; the third one the realm of non-duality, of purity.


In kdrikds 18–21 Vasubandhu explains how there is no difference between impurity and purity i.e. between the three natures.


The absolute nature is not different from the imaginary nature (kdrikd 18), because the first one is, by definition, inexistence of duality and the second one is in reality inexistent duality i.e. inexistence of duality, although apparently it is the duality subject-object.


At its turn the imaginary nature is not different from the absolute nature (kdrikd 19), because the first one is in reality inexistence of duality and the second one is by definition non-duality.


The absolute nature is not different from the dependent nature (kdrikd 20), because the first one is not such as it appears i.e. it is not with duality, (which is the form which the absolute nature adopts in its manifestation as dependent nature), and the second one in reality is not as it appears i.e. it is not with duality.


At its turn (kdrikd 21) the dependent nature is not different from the absolute nature, because the first one is not such as it appears i.e. with duality, and the second one is, by definition, inexistent duality.


In conclusion we can say that strictly speaking there is not difference between the three natures. The impurity or duality is only the purity or non-duality wrongly grasped owing to ignorance. When error, i.e. the unreal mental creation of duality, disappears, there remains only what there has really always been: the absolute nature, the non-duality, the purity.32


Section I. Kdrikds 22—25: Distinction of the Three Natures


These kdrikds indicate the distinctive marks of the three natures: 1. from the


�point of view of the empirical reality, in relation to that empirical reality, and 2. from the point of view of the understanding of the three natures.


Kdrikd 23. From the first point of view, the imaginary nature is the empirical, practical, pragmatic reality divided into a subject that knows and an object that is known; the dependent nature, as the mind which produces the unreal imaginations, is what "constitutes" or "creates" the empirical reality; and the absolute nature is the destruction of the empirical reality, because with its knowledge the duality i.e. the empirical reality is abolished.


Kdrikds 24—25 refer to the second point of view. On a first moment, one obtains the knowledge that there is no ego, no dtman, a permanent and eternal subject of the cognition's acts; that there are only representations, ideas, cognitions etc. to which nothing real corresponds. The first step consists in the knowledge of the pudgalanairdtmya. In a second moment one reaches the knowledge that it is the mind and only the mind which "creates" the beings and the things that are perceived, that consequently these beings and things do not exist with a true existence but only with the existence of mental creations. The dharmanairdtmya constitutes in this way the second step. Finally one acquires the knowledge of the absolute nature: if duality, under which form the dependent nature appears, does not exist really, the only "entity"-that remains is the inexistence of duality i.e. the absolute nature.


Essential Identity between the Three Natures


In kdrikd 24 it is said that the imaginary nature is in the dependent nature (tatra) and in kdrikd 25 it is said that the absolute nature is also in the dependent nature (atra). The dependent nature "contains" in this way in itself the other two natures.33 These kdrikds repeat in other words the idea already expressed in kdrikds 17—21, that the three natures are identical, since they have, as a common characteristic, being inexistent duality or inexistence of duality or non-duality.


Definition of the Absolute Nature


In kdrikd 25 we have also the most complete definition of the absolute nature. See kdrikds 3 and 13 and their commentary. Kdrikd 25 defines the absolute nature as: "the existence of the non existence of duality" 3' and it adds that "it is and it is not". We must understand this last expression as


�
��meaning that the absolute nature participates of being, of existence, in so far as in its essence there is the existence of the inexistence of duality, and it participates of non-being, non existence, in so far as in its essence there is inexistence of duality.3s


Section J. Karikd 26: Common Characteristics of the Three Natures


This kdrika indicates two common characteristics of the three natures. The three natures are beyond duality and consequently cannot normally, empirically be known. (1) The imaginary nature does not exist really and therefore it cannot be duality, and it cannot be grasped, because what is inexistent cannot be dual and cannot be known. (2) As regards the dependent nature, since it is not as it appears, i.e. as dual, it is deprived of duality, in reality; and it cannot be grasped, since it is not as it appears (which is the only way in which it can be grasped) and consequently, when it is grasped, it is not known as it really is but only as it appears, which is different from its true form of being. The absolute nature is beyond duality because its essence is the inexistence of duality and it cannot be grasped because, without duality, without the opposition of a subject and an object, there cannot be knowledge, nothing can be known.


Section K. Kdrikds 27–30: Analogy between a Magical Creation and the Three Natures


To make clear the meaning of the three natures and the relation that unites them, Vasubandhu resorts to a comparison of the three natures with the magical creation of the illusion of an elephant. A magician, with the help


of his mantras, creates a representation, an idea, a cognition in the spectator's mind. This representation etc. created in the spectator's mind is what the text designates with the words `mdyakrta', `dkdra', `dkrti'. The dkdra, that is produced in the spectator's mind, has as its contents or object the illusory image of an elephant created by the magic. The only thing we have in this case is an dkdra, representation, idea of an elephant; there is not a real elephant (karikd 27).


In karikds 28–30 Vasubandhu establishes the relations between the elements of his comparison with the three natures.


(1) The elephant corresponds to the imaginary nature i.e. to the duality subject-object. Without the elephant as contents or object of the cognition's act in the spectator's mind, there would be neither cognition nor the


�opposition subject-object. In the same way without duality, the dependent nature would be unable to manifest itself. Moreover the elephant and the duality are mere imaginary creations without real existence.


What the magic produces, the dkdra, dkrti, the representation, idea or cognition in the mind of the spectator corresponds to the dependent nature, to the mental creation (vikalpa) to which nothing real is related.


The eternal inexistence of a real elephant in all this magical process corresponds to the absolute nature, to the ab aeterno inexistence of the duality.


The mantra corresponds to the dlavavijndna or mulavijnana, since by means of the mantras the magical illusion is created; and similarly by means of the "reactualization" of the vdsands, which constitute the dlayavijndna, the dependent nature, the asatkalpa, the mind manifests itself with duality.


The piece of wood, which the magician uses in his magic act, (to "transform" it into an elephant or to superimpose on it the image of an elephant), corresponds to the tha tathatd or true reality, which is the absolute inexistence of duality: in both cases there is only one real thing, the piece of wood in the case of the magical demonstration, the non-duality in the case of the three natures.


Section L. Kdrikds 31–34: Knowledge, Elimination, Obtention


Kdrikds 31–32 explain what happens when one perceives the true nature of the object, that is to say when one knows that the object of the knowledge lacks a true reality and is only an idea, a mental creation, an hallucination, can we say. In that moment there take place three processes or activities that correspond to each of the three natures:


(1) the process that corresponds to the imaginary nature is knowledge (parijnd) which consists paradoxically in the non-perception of the duality subject-object, in the destruction of the empirical knowledge; (2) the process that corresponds to the dependent nature is elimination (prahana), which is the non-manifestation (akhydna) i.e. the non-manifestation of the dependent nature, the non-functioning of the mind, the stopping of the series of erroneous cognitive processes which constitute it, since it is now deprived of the only form it has to manifest itself: duality; and (3) the process which corresponds to the absolute nature is obtention (prapti), which means the intuitive knowledge (sakidtkriyd) which presents the true reality, the inexistence of duality tota et simul, in its absolute integrity and not in a


�
��discursive way but in a simultaneous and punctual act, and in which there is no intervention of any of the factors which usually give rise to normal knowledge, specially subject and object.


Kdrika 33 indicates that the non-perception of duality (imaginary nature) produces ipso facto the simultaneous disappearance of the akara, represen�tation, idea, cognition (of duality) (dependent nature), which has that duality as the necessary condition of manifesting itself, and that with the disappearance of duality there remains only the total inexistence of duality (absolute nature), in the same way (says kdrikd 34) as in the magic act we have simultaneously: (1) the non-perception of the illusory image of the elephant created by the magician (which corresponds to the imaginary nature), (2) the disappearance of the akara, representation, idea, cognition of elephant, which has been produced in the spectator's mind (which corresponds to the dependent nature), and (3) the perception of the piece of wood, the only existing reality which remains after the disappearance of the elephant's illusion (which corresponds to the absolute nature).





Section M. Kdrikas 35–36: Traditional Arguments in Favour of the "Only-Mind" Thesis





To understand kdrikds 35 and 36 it is necessary to refer to Hivan Tsang, Siddhi, Taisho, Vol. XXXI, No. 1585, p. 37 a lines 8–22 (= pp. 421–423 of the L. de la Vallee Poussin's translation) and to Asanga, Mandyasamgraha, Chapter II, paragraph 14 (L. Lamotte's edition and translation including commentary and notes): We have here some of the arguments that were traditionally employed to establish the existence of only consciousness.36


Mind is the cause of contradictory ideas. According to traditional beliefs it was accepted that the same thing is perceived in a different manner by those damned to hell, by men and by gods: what the damned people see as blood and pus, men see as clear water and gods as nectar.37 This diversity in the perception of the same thing has its cause in the diversity of the karmans of each of these classes of beings. If one admits the existence of different perceptions of the same thing, then it is necessary to admit that there is not a real thing, which is perceived by damned, by men and by gods. If there were a real thing, it had to be perceived by them all in the same way. Blood and pus, water and nectar are mere mental creations, produced according to the karman of each of them and they are possible because of


�the sole existence of consciousness or mind, which is able to produce out of itself, in accordance with karman, those diverse creations.


The vision of unreal things. As it happens in dreams, hallucinations, mirages, magical illusions etc., it is possible that the mind functions without


an external object, that there are in the mind representations without anything real corresponding to them, giving rise to them.3s


The conformity (of things) with the three kinds of knowledge. Things manifest themselves to beings according to the kind of knowledge they have obtained in relation to the degree of spiritual development they have reached. These knowledges are of three kinds: (1) the bodhisattvas and the dhyayins, who have obtained the power over thinking, transform things at their own will; objects manifest themselves to them according to their wishes; (2) to the yogins and to other people of great spiritual development, who have obtained serenity and practise the analysis of the dharmas or elements of existence, things manifest themselves at the moment of mind's concentration, with their general characteristics of impermanence, suffering etc.; and (3) to wise people, who have obtained the intuitive knowledge, the fundamental wisdom which presents the true nature of things, and can remain established in that intuitive knowledge, things do not manifest themselves anymore to them.39


Liberation will occur without effect. If things really exist, they would be known by ignorant people as they really are; it would happen then that the knowledge of ignorant people reaches truth without effort and therefore this knowledge would produce liberation, since it is the true knowledge. Consequently no special training would be necessary to be in possession of the supreme intuitive knowledge, which according to Buddhism is the only one which grasps the true reality of things and in consequence is the only one that is able to produce liberation.'


These arguments ablige to accept the "only-mind" thesis, according to which the empirical reality (imaginary nature), which we perceive as something external to us and real, does not really exist; there are only ideas of beings and things, of ego-s and cognition acts, to which nothing real corresponds and under which form the empirical mind (dependent nature) manifests itself; the true essence of mind is non-duality (absolute nature). When it is accepted that only consciousness exists in the above described manner, then it is known that objects created by that consciousness, do not exist as external and real objects; that there is no place for them in true existence. And with the
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�
knowledge that objects do not exist, it is known that the empirical con�sciousness also does not exist, because in our empirical reality consciousness cannot exist without the support of an object that functions as its contents.


Section N Kdrikds 37—38: Dharmadhdtu; Vibhutva; Oneself's and Other's Good; The Supreme Enlightenment; The Three Bodies


Through the non-perception of the subject and object of cognition, one gets the perception of the dharmadhdtu, the ultimate fundament or essence of dharmas,41 of the totality of the empirical reality that is constituted by those dharmas. This essence is the non-existence of duality.


And when the dharmas' ultimate essence, when non-duality is grasped, one gets vibhutva, sovereignity (kdrikd 37).42 By this last word we must understand the possession of several extraordinary powers43 (kdrikd 37).


And the person who has obtained vibhutva, those extraordinary powers, realizes his own good, by the accumulation of merits; and also the good


of other beings, who have not progressed as himself, helping them to become free from their passions, to accumulate merits and to get the appropriate personal conditions necessary to be liberated, making them able in this way to progress towards liberation. Then he gets the insuperable enlightenment (bodhi), i.e. the buddha's condition and, as a consequence of it, the supreme liberation.


As a buddha he possesses the three bodies94 : nirmdnakdya i.e. the body or better said the bodies which he can create at his own will to appear in different places in order to teach the Doctrine according to the necessities


and personal conditions of each class of beings; sambhogakdya i.e. the glorious body of excellent attributes which he adopts in order to reign in any of the buddhist heavens, surrounded by bodhisattvas, to whom he explains the Doctrine; and dharmakdya, the Doctrine body which is nothing else than the Absolute, the non-duality, which is the ultimate essence of beings in its totality, concealed by ignorance and passions and which is revealed by knowledge (karika 38).


SANSKRIT TEXT�TRISVABHAVAKARIKA


trisvabhavakarika acaryavasubandhukrta


�nevaraksaralikhita pracinatapatrodgata


namo manjunathaya45


kalpitah paratantra's ca parinispanna eva ca /


trayah svabhava dhiranam gambhiram jneyam46isyate //1//


yat khyati paratantro'sau yatha khyati sa kalpitah / pratyayadhinavrttitvat kalpanamatrabhavatah //2//


tasya khyatur yathakhyanam yd sadavidyamanatd47 / jneyah sa parinispannah svabhavo48'nanyathatvatah //3//


tatra kim khyaty asatkalpah49katham khyati dvayatmanaso / tasya ka nastitd tens ya tatradvayadharmatasl //4//


asatkalpo'tra52kai cittam yatas tat kalpyate yatha" / yatha ca kalpayaty artham tathatyantam na vidyate //5//


tad dhetuphalabhavena cittam dvividham isyate /


yad alayakhyavijfianam54pravrttyakhyam55ca saptadha //6//


samkle'savasanabijai's citatvac cittam ucyate / cittam adyam dvitiyam to citrakarapravrttitah //7//


samasato'bhutakalpah sa caisa trividho matah / vaipakikas tatha naimittiko'nyah pratibhasikah //8//


prathamo mulavijnanam tad vipakatmakam yatah56 / anyah pravrttivijnanam dr'syadrgvittivrttitah //9//


sadasattvad 57 dvayaikatvat samkle'savyavadanayoh / laksanabhedatas55cesta svabhavanam gabhirata //10//


sattvena grhyate 59 yasmad 6e atyantabhava eva ca / svabhavah kalpitas tens sadasallaksano matah //11//


vidyate bhrantibhavena yathakhyanam na vidyate / paratantro yatas tens sadasallaksano matah //12//


advayatvena yac casti dvayasyabhava eva ca / svabhavas tens nispannah sadasallaksano matah //13//


dvaividhyat kalpitdrthasya tadasattvaikabhavatah61 / svabhavah kalpito balair dvayaikatvatmako matah //14//
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�
��prakhyanad dvayabhavena62bhr5ntimatraikabhavatah / svabhavah paratantrakhyo dvayaikatvatmako matah //15//


dvayabhavasvabhavatvad63advay5ikasvabhavatah / svabhavah parinispanno dvayaikatvatmako matah //16//


kalpitah paratantrass ca jfieyam samkle'salaksanam / parinispanna istas tu vyavadanasya laksanam //17//


asaddvayasvabhavatvattadabhavasvabhavatah /


svabhavat kalpitaj 65jfieyo nispanno'bhinnalaksanah //18//


advayatvasvabhavatvad dvayabhavasvabhavatah / nispannat kalpitahs caiva vijfieyo'bhinnalaksanah //19//


yathakhyanam asadbhavat tathasattvasvabhavatah66 / svabhavat paratantrakhyan 67 nispanno'bhinnalaksanah 6s //20//


asaddvayasvabhavatvad yathakhyanasvabhavatah / nispannat paratantro'pi vijfieyo'bhinnalaksanah //21//


kramabhedah svabhavanam vyavaharadhikaratah / tatprave'sadhikarac ca vyutpattyartham vidhiyate //22//


kalpito vyavaharatma vyavahartratmako 69'parah / vyavaharasamucchedah svabhava's70canya isyate //23//


dvayabhavatmakah7purvam paratantrah pravi"syate / tatah pravi'syate tatra kalpamatram asaddvayam //24//


tato dvayabhavabhavo nispanno'tra pravi'syate / tathd by asav eva tada72asti nastiti cocyate //25//


trayo'py ete svabhava hi advayalabhyalaksanah73 / abhavad atathabhavattadabhavasvabhavatah //26//


mayakrtam mantrava'sat khyati hastyatmana yatha / akaramatram tatrasti hasti nasti tu sarvatha //27//


svabhavah kalpito hasti paratantras tadakrtih /


yas tatra hastyabhavo'sau parinispanna isyate //28//


asatkalpas tathd khyati mulacittad dvayatmana / dvayam atyantato nasti tatrasty akrtimatrakam //29//


�mantravan mulavijfianam kasthavat tathata mats / hastyakaravad estavyo vikalpo hastivad dvayam //30//


arthatattvaprativedhe yugapallaksanakriya74 /


parijfia ca prahanam 75 ca praptis cesta yathakramam //31//


parijfianupalambho'tra76hanir akhyanam isyate / upalambho'nimittas tu77praptih saksatkriyapi sa //32//


dvayasyanupalambhena dvayakaro vigacchati / vigamat tasya nispanno dvayabhavo'dhigamyate //33//


hastino'nupalambha's78 ca vigansa's ca tadakrteh 79 / upalambha's ca kasthasya mayayam yugapad yatha80 //34//


viruddhadhikaranatvad81buddhere2vaiyarthyadar'sanat/ jnanatrayanuvrtte'sca moksapatter83ayatnatah //35//


cittamatropalambhena jfieyarthanupalambhata / jfieyarthanupalambhena syac cittanupalambhata //36//


dvayor anupalambhena dharmadhatupalambhata / dharmadhatdpalambhena syad vibhutvopalambhata //37//


upalabdhavibhutva's ca svapararthaprasiddhitah84 /


prapnoty anuttaram bodhim dhiman kayatrayatmikam //38//


TRANSLATION�KARIKAS ON THE THREE NATURES


The karikas on the three natures composed by Master Vasubandhu,�written in Newari characters, coming from an old manuscript.�Homage to Mafijunatha


Section A. Karikas 1—5: The Three Natures 1


It is admitted that the three natures, the imaginary, the dependent and the absolute one, are the profound object of the wise men's knowledge.


�
��2


What appears is the dependent (nature); as it appears is the imaginary (nature), (the first one being so called) because it exists subordinated to causes, (the


second one being so called) because its existence is only a mental creation. 3


The eternal non-existence as it appears of what appears must be known as the absolute nature, because of its inalterability.


4


And what does appear? The unreal mental creation. How does it appear? With duality.86 What is the non-existence with this (duality) of that


(dependent nature)? It is the fact that the essence (of the dependent nature) is the non-duality in it.


5


And what is the unreal mental creation? The mind, because as it is imagined and as it imagines its object, so it is not at all.


Section B. Kdrikd 6: The Mind's Structure 6


It is admitted that mind is twofold, according to its being either cause or


effect: the consciousness that is called `alaya' (receptacle) and the consciousness that is called `pravrtti' (functioning) which (at its turn) is sevenfold.


Section C. Karikds 7: Etymologies of Citta


7


The first mind is called 'citta' (mind), because it is cite (lit. accumulated = filled) by the seeds, i.e. the vasands, of the impurities S7 ; and the second one (is called `ctta', mind), because of its functioning under citra (diverse) forms. Section D. Kdrikds 8—9: Three Modes of Being of the Asatkalpa


8


And this unreal mental creation, in a summary manner, is considered to


�be threefold: vaipakika (produced by maturation), and also naimittika (produced by causes); the other one is prdtibadsika (consisting of representations).


9


The first (mode or aspect) is the root-consciousness, because its essence is maturation; the other one is the functioning-consciousness, because it exists as object, subject and knowledge.


Section E. Kdrikd 10: "Coincidentia Oppositorum"in the Three Natures 10


It is admitted the profoundness of the (three) natures, because they are being and non-being, because they are duality and unity, and because of the identity of essence of the purity and the impurity.


Section F. Kdrikds 11—13: Being and Non-Being 11


Since the imaginary nature is grasped with existence, but it is only total non-existence, therefore it is considered as something whose characteristic" is being and non-being.


12


Since the dependent (nature) exists with the existence of an illusion, (but) does not exist as it appears, therefore it is considered as something whose characteristic is being and non-being.


13


Since the absolute nature exists with non-duality, but it is only non-existence of duality, therefore it is considered as something whose characteristic is being and non-being.


Section G. Kdrikds 14—16: Duality and Unity 14


The nature imagined by ignorants89 is considered as something whose essence is duality and unity; (duality) because of the duality of the imagined object, (unity) because of its being one due to the non-existence of that (duality).


�
��15	Section I. Kdrikds 22—25: Distinction of the Three Natures


�
The nature that is called "dependent" is considered as something whose essence is duality and unity; (duality) because it appears with duality, (unity) because of its being one due to (duality being) a mere illusion.


16


The absolute nature is considered as something whose essence is duality and unity; (duality) because it is nature 9° (only) in relation to duality, (unity) because its only nature is non-duality.


Section H. Kdrikds 17—21: Identity of the Three Natures 17


It must be known that the imaginary (nature) and the dependent (nature) are the characteristic 91 of impurity; it is admitted that the absolute (nature) is the characteristic of purity.


18


It must be known that the absolute (nature) is not different 92 from the imaginary nature, because the nature (of the first one) is the inexistence of that (duality); because the nature (of the last one) is the inexistent duality.


19


And it must be known that the imaginary (nature) is not different from the absolute (nature), because the nature (of the first one) is the inexistence of duality; because the nature (of the last one) is non-duality.


20


The absolute (nature) is not different from the nature that is called "dependent", because the nature (of the rust one) is not being so (as it manifests itself); because (of the last one) being non-existent as it appears.


21


And it must be known that the dependent (nature) is not different from the absolute (nature), because the nature (of the first one) is not as it appears93 ; because the nature (of the last one) is the inexistent duality.


�22


The distinction, in (their) order, of the three natures is established from the point of view of the empirical reality and from the point of view of the penetration 9; into them for the purpose of (the penetration into them) being produced.


23


It is admitted that the imaginary (nature) is the empirical reality 95 ; the following one (the dependent nature) is the creator" of the empirical (reality), and the other nature (the absolute) is the destruction of the empirical reality.


24


At first, the dependent (nature), constituted by the non-existence of duality is penetrated; then what is only imagination, (which is found) there, (and which is) inexistent duality, is penetrated.


25


The the absolute (nature), (which is found) there, and (which is) the existence of the inexistence of duality, is penetrated; and so therefore it is said that only it (the absolute nature), in that moment, "is and is not".


Section J. Kdrika 26: Common Characteristics of the Three Natures


26


Then the absolute (nature), (which is found) there, and (which is) the existence one), because of its inexistence; (the dependent one), because it does not existe as (it appears), (the absolute one), because its nature is the inexistence of that (duality).


Section K. Kdrikds 27—30: Analogy between the Magical Creation of an Elephant and the Three Natures


27


In the same way as what is produced by magic, due to the mantras' power,


�
��appear as an elephant: there is only a form there, but a (real) elephant does not exist at all –


28


The elephant is the imaginary nature, its form is the dependent (nature), and that elephant's inexistence, which is there, is considered as the absolute (nature) —


29


In the same way the unreal mental creation, due to the root-mind, appears with duality: duality does not exist in any way, there exists something that is only a form.


30


The root-consciousness is like the mantra; the reality is considered as the log; the mental creation is to be considered as the elephant's form; the duality is like the elephant.


Section L. Kdrikds 31—34: Knowledge, Elimination, and Obtention 31


When the (intellectual) penetration98 of the (true) reality of objects is produced, it is considered that (three) processes, corresponding to each nature99, (take place), simultaneously, in their order: knowledge, elimination and obtention.


32


And it is admitted that knowledge is non-perception; elimination is non-manifestation and obtention is perception beyond causes, intuition.


33


Through non-perception of duality, the form of duality disappears; with its disappearance the absolute inexistence of duality is obtained,


34


As, in the magical illusion, there are simultaneously the non-perception of the elephant, the disappearance of its form, and the log's perception.


�Section M. Kdrikas 35–36: Traditional Arguments in Favour of the "Only-Mind" Thesis


35–3610°


Through the perception of "only-mind" – because (mind) is the cause


of the intellect's vision of unrealities, because of the conformity with the three knowledge, and because of the production, without effort, of liberation — there is the non-perception of the knowable object; through the non-perception of the knowable object, there is the non-perception of mind.101


Section N. Karikds 37–38: Dharmadhdtu, Vibhutva, the Own Good and Other's Good, the Supreme Enlightenment, the Three Bodies


37


Through the non-perception of both, there is the perception of the dharmas' fundament; through the perception of the dharmas' fundament, there is the obtention of sovereignty.


38


And who has obtained the sovereignty, through the realization of his own good and the other's good, reaches, wise, the supreme enlightenment, whose essence is the three bodies.


End of the Trisvabhdva, work of the venerable Master Vasubandhu.
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NOTES FOR THE INTRODUCTION


* National Council for Scientific Research, Buenos Aires, Argentina.


1 Cf. Yamaguchi's and Nagao's Introductions to their editions and/or translations, and also L. de la Vallee Poussin, "Le petit traite", p. 147.


z See infra the bibliographical information about the publications mentioned in this section.


a This title appears in the introduction of the Tibetan translation; the title of this text according to the colophon at the end of the translation (Sde-dge edition) is: Mtshan


did gsum la /dug pa.


The Tibetan translations of this treatise are to be found of course in the different editions of the Bstan-hgyur and also in the quoted articles of Yamaguchi, de la Vallee


�
��Poussin, Mukhopadhyaya, and also in E. Teramoto's edition of the Trimiikd of Vasubandhu, Kyoto 1933, Tokyo 1977. Teramoto adds a Japanese translation of both works of Vasubandhu.


Abhidharmadipa, p. 282 (P. S. Jaini ed.) has a reference to the trisvabadva theory in relation to Vasubandhu, the kolakdra, which perhaps may be used as an argument in favour of Vasubandhu's authorship of the present treatise. Cf. ibidem, p. 128.


6 Cf. L. de la Vallee Poussin, La Siddhi de Hivan Tsang, p. 514, note b, and E. Lamotte, La Somme du Grand Vehicule (Mandydnasamgraha), Notes et References, p. 17 *, Chapitre II, 1.


We have adopted Yamaguchi's edition of 1972—1973, because it corrects misprints and mistakes of his former edition 1931, is more complete and offers the last opinion of Yamaguchi on this text.


NOTES FOR THE COMMENTARY


s Cf. Asa') ga, Mandyanasamgraha II, 15, 1: gal to rnam par rig pa tsam don snail bahi gnas gzan gyi dban gi no bo mid yin na / de ji liar na gzan gyi dban yin la / cihi phyir na gian gyi dban zes bya ze na / ran gi bag chags kyi sa bon las skyes pa yin pas de Ha has na rkyen gyi gzan dban yin no // skyes nas kyan skad cig las lhag par bdag


gnas par minus pas na gzan gyi dbais zes byaho / (Lamotte's translation: "Si la nature dependante (paratantrasvabhava) est 1'idee sans plus (vijnaptimatra) support de la manifestation de !'objet (arthabhasa"sraya), pourquoi est-elle d "ependante et pourquoi la nomme-t-on dependante? — Parce qu'elle est issue (utpanna) de ses pro pres impregnations-germes (vasanabi)a), elle est dependante des conditions. Parce que, apres sa naissance, elle est incapable de subsister par elle-meme (svatah) un scut instant, elle est nommee dependante."), and II, 17: gall gis gzan gyi dban gi no bo did la glass gyi dbair zes bya bahi rnam grans gall ze na / gzan gyi dban gi bag chags kyi sa bon las hbyun bahi gzan gyi dim') gi phyir ro / (Lamotte's translation: "En quel sens la nature dependante est-elle "dependante"? — En tant qu'elle depend d'autre chose pour maitre: les impregnations-germes (vasanabija).").


9 Cf. L. Grinspoon and J. B. Bakatar, Psychedelic drugs reconsidered, New York: Basic Books, Inc., Publishers, 1979, p. 146: "But in any case they (= experiences with LSD drug) suggest how much of what we have felt and thought is registered permanently in the brain and accessible to consciousness in various transmutations."


10 On the vdsands' theory see Hivan Tsang, Siddhi, Taisho, Vol. XXXI, No. 1585, p. 8 a line 5 — p. 10 a line 11 (= pp. 100—123 L. de la Vallee translation); Asanga, Mandydnasamgraha, Chapter I (Lamotte's edition and Translation) and moreover J. Masuda, Der individualistische Idealismus, pp. 35—39; P. S. Jaini, "The Sautrantika Theory of Bf/a", Bulletin of the School of Oriental and African Studies 22, (1959), pp. 236-249;D. T. Suzuki, Studies in the Lankavatara-sutra, pp. 178-179, 184. See also F. Tola and C. Dragonetti, "Dignaga's Alambanapariksavrtti", Journal of Indian Philosophy 10 (1982), pp. 115-116.


11 It is also called, in this same treatise, `abhutakalpa' (kdrikd 8) and 'vikalpa' (kdrikd


30). In other texts it is also called `abhutaparikalpa' like in Asanga, Mandydnasutrdlamkdra, commentary ad XI, 15: tathabhutaparikalpah paratantrah svabhavo veditavyah.


12 Cf. Vasubandhu, Bhdsya of the Madhydntavibadga ad I, 2, p. 9, line 13 (Pandeya edition): tats' badtaparikalpo grahyagrahakavikalpah; Sthiramati, Tikd ad locum, p. 11,


�last line — p. 12, lines 1—2 (Pandeya edition): kah punar asau (= abadtaparikalpah)? .. vtsesena tu grahyagranakavikalpah / tatra grahyavikalpo' rthasattvapratibhasam vijfianam/grahakavikalpa atmavijiiaptipratibhesam;Vasubandhu, Trimsikd 21: paratantrasvabadvas tu vikalpah pratyayodbhavah; and Sthiramati, Bhdsya ad locum: atra vikalpa iti paratantrasvarnpam Ora.


13 In other terms the only thing that comes to existence in the empirical (unreal) domain.


14 The Alambanapariksd of Dignaga explains very clearly in which way knowledge arises by the sole mechanism of the "re-actualization" of the vdsands, although there is no external object of the cognition's act. Cf. F. Tola and C. Dragonetti, "Dignaga's Alambanapariksavrtti", Journal of Indian Philosophy 10 (1982), pp. 105—134.


1s Cf. Sthiramati, Tikd ad Madhydntavibadga I, 2, p. 11, the last two lines (Pandeya edition): kah punar asau (= abhutaparikalpah)? atitanagatavartamana hetuphalabhntes traidhatuka anadikalika nirvanaparyavasanah samsaranurupa' cittacaitta avi"sesen abh utaparikalp ah.


16 Cf. F. Tola and C. Dragonetti, "Andditva or beginninglessness in Indian Philosophy," Annals of the Bhandarkar Oriental Research Institute, 1980, Vol. LXI, Parts I—IV, pp. 1—20.


Cl. Sthiramati, Tikd ad Madhydntavibadga I, 2, p. 11, lines 31—33 (Pandeya (edition): abhutavacanena ca yatha' yam parikalpyate grahyagrahakatvena tatha nastiti pradar"sayati/parikalpavacanena tv artho yatha parikalpyate tathartho na vidyate iti pradafsayati.


1s Cf. Vasubandhu, Bhdsya of the Madhydntavibhdga ad I, 2, p. 9, line 13 (Pandeya edition): tats' badtaparikalpo grahyagrahakavikalpah/dvayam grahyam grahakam ca.


19 Cf. Sthiramati, Tikd of the Madhydntavibadga ad I, 6, p. 19, lines 20—22 (Pandeya edition): sa (= abhiitaparikalpah) eva grahyagrahakarupena svatmany avidyamanena prakhyanat parikalpitah sa eva grahyagrahakarahitatvat parinispannah. Also Asaisga, Mandydnasutrdlamkdra commentary ad XI, 13: satatam dvayena rahitam tattvam parikalpitah svabhavo grahyagrahakalaksanenetyantam asattvat.


20 Cf. F. Tola and C. Dragonetti, "Andditva or beginninglessness in Indian Philosophy", pp. 1—2.


21 On the structure of the mind or consciousness according to the Yogdcdra school


see specially Hivan Tsang, Siddhi, Taisho, Vol. XXXI, No. 1585, p. 7 c line 12 — p. 38 c line 13 (= pp. 94—415 L. de la Vallee Poussin translation); Asanga, Mandydnasamgraha, Chapter I (E. Lamotte's edition and translation); Maitreya-Vasubandhu-Sthiramati, Madhydntavibadgdsdstra I, 10; Vasubandhu, Karmasiddhiprakarana, Paragraphs 33—40 (E. Lamotte's edition and translation); and moreover L. de la Vallee Poussin, "Note sur 1'Alayavijnana", Melanges Chinois et Bouddhiques 3, (1934), pp. 145—168; D. T. Suzuki, Studies in the Lankavatara-sutra, pp. 169—199; D. T. Suzuki, Outlines of Mahayana Buddhism, pp. 125—139;P. Masson-Oursel, "Tathagatagarbha et Alayavijiiana", Journal Asiatique 210, (1927), (Melanges), pp. 295—302; E. Frauwallner, "Amalavijnanam and Alayavijnanam. Ein Beitrag zur Erkenntnislehre des Buddhismus", Festschrift Walther Schubring, Beitrdge zur indischen Philologie and Altertumskunde, Hamburg, 1951, pp. 148—159 (= Kleine Schriften, Wiesbaden: F. Steiner, 1982, pp. 637—648); J. Masuda, Der individualistische Idealismus, pp. 27—29; Yamakami S6gen, Systems of Buddhistic Thought, pp. 210—216 and 236—244; A. K. Chatterjee, The Yogdcdra Idealism, pp. 87—107; Hdbogirin I, pp. 35—37 sub Araya; E. Lamotte, Mandydnasamgraha, Tome II, Notes et References, Chapitre 1, p. 3*; S. Weinstein, "The Alaya-vijbana in Early Yogacara
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Buddhism — A Comparison of Its Meaning in the Samdhinirmocana-sutra and the Vijnapti-matrata-Siddhi of Dharmapala — ", Kokusai Tdh6 Gakusha Kaigikiyo, 3, (1958), pp. 46—58.


22 Etymologies of dlayavijndna in Sthiramati, commentary on the Trimsikd 2, Vasubandhu, Karmasiddhiprakarana, Paragraph 33 (E. Lamotte's edition and translation); Asat'ga, Mandyinasamgraha I, 2 and 3; Hivan Tsang, Siddhi, Taisho, Vol. XXXI, No. 1585, p. 7 c line 21 (= p. 96 L. de la Vallee Poussin translation).


23 This is confirmed by the texts quoted in the next note, and by the fact that several caittas (spark, manaskdra, vedan6, sanajnd, cetan6) accompany the dlayavijndna, according to Vasubandhu, Trimsikd 3 and Sthiramati, Bh6sya ad locum; and also to Hivan Tsang, Siddhi, Taisho, Vol. XXXI, No. 1585, p. 11 b line 13 — p. 12 a line 19 (= pp. 143—151 L. de la Vallee Poussin translation). Sthiramati, Bh6sya ad Trim"sikd 2 (in the beginning), giving the meaning of dlayavijndna, says that it is vjndna because it knows: vijanatiti vijiianam; and Vasubandhu, Trimsikd 4, explicitly says that the 5/avavijndna "flows like the current of a river" (tacca vartate srotasaughavat); cf. Sthiramati, Bhdsya ad locum and Hivan Tsang, Siddhi, Taisho, Vol. XXXI, No. 1585, p. 12 b line 28 — p. 12 c line 15 (= pp. 156—157 L. de la Vallee Poussin's translation).


24 Cf. Sthiramati, Bhdsya of the Trimsikd 2: yadi pravrttivijiiinavyatiriktam alayavijnanam asti, tato' syalambanam a-kara"s ca vaktavyah / na hi niralambanam nirakiram va vijnanam yujyate / naiva tat niralambanam nirakaram vesyate / kim tarhi? aparicchinnilambanikaram / kim kiranam? yasmad ilayavijfinam dvidha pravartate / adhyatman upidanavijnaptitah, bahirdha' paricchinnakarabhajanavijnaptita"s ca / tatradhyatman upadanam parikalpitasvabhi�vabhinive"savasana sadhisthanam indriyarupam nama ca / asyalambanasyatisuksmatvat


asamviditakopddisthSnavijnaptikam ca tat /


asamviditaka upadir yasmin asamviditaka ca sthanavijnaptir yasmin tad alayavijnanam asamviditakopadisthanavijiiaptikam / upadanam upadih / sa punar atmadivikalpavasana ripadidharmavikalpavasana ca / tatsadbhavad alayavijnanena atmadivikalpo rnpadivikalpas ca karyatvenopatta iti tadvasani atmadivikalpanam rupadivikalpanam copadir ity ucyate / so' smin idam tad iti pratisamvedanakarenasamvidita ity atas tad asamviditakopadity ucyate / i'srayopadanam copidih / a"sraya atmabhavah sadhisthanam indriyarapam nama ca / .. . tat punar upadanam idantaya pratisamvedayitum a"sakyam ity ato' samvidita ity ucyate / sthanavijnaptir bhajanalokasamnivesavijnaptih / sa'py aparicchinnilambanikarapravrttatvad asamviditety ucyate / katham vijnanam aparicchinnalambanakaram bhavisyatiti? anyavijflinavadinam api nirodhasamapattyadyavasthasu tulyam etat / na ca nirodhasama�pattyadyavasthasu vijfianam naivastfti "sakyate pratipattum, yuktivirodhat sutravirodhac ceti. Also Vasubandhu, Karmasiddhiprakarana, Paragraph 36: ho na dehi dmigs pa dah / rnam pa ci yin zhe na // dmigs pa dan / rnam pa ma chad pa yin no / Ii liar na rnam par les pa yah yin la / de dal: hdra ba yait yin zhe na // de ni hgog pahi moms par hjug pa la sogs pahi gnas skabs na rnam par ges pa yod par smra ba gzhan dag dart yari mtshuns so / ho na de ne bar len pahi phut' po gait du gtogs pe na // don gyis na rnam par ces pahi he bar len pahi phut' por ro / (E. Lamotte's translation: "Quel est !'objet (alambana) et 1 'aspect (akara) de cette connaissance? Son objet et son aspect sont imperceptibles (asamvidita). Comment une connaissance peut-elle etre ainsi? Vous admettez bien que, dans L'etat de recueillement d'arrit, etc., it y a une connaissance speckle dont ]'objet et ]'aspect sont difficiles a connaitre. B en va de mime ici (pour la connaissance-receptacle). Cette connaissance, dans quel ogre get (upadanaskandha) rentre-t-elle? En verite (arthena), on doit dire qu'elle rentre dans l'agregat connaissance (vi/fSnopdddnaskandha)."). Also Hivan Tsang, Siddhi, Taisho, Vol. XXXI,
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No. 1585, p. 11 b lines 3—9 (= pp. 141—142 L. de la Vallee Poussin's translation: "L'akara (c'est-a-dire le dar"sanabhaga, la Vijnapti ou acre de connaissance) du huitieme Vijn6na est extrimement subtil (anusuksma), donc difficile a percevoir. — Ou bien le huitieme Vijn6na est dit asamvidita parce que son objet interieur (les Silas et les organs que prend-tient le huitieme) est extremement subtil, parce que son objet exterieur (le monde receptacle), dans sa "magnitude", est insondable. Cependant les Sautrdntikas et les Sarvdstivddins demandent "Si Takata du huitieme Vijn6na est asamvidita, comment le huitieme est-ii un Vijndna?" Nous repondrons aux Sautrdntikas-branche qui, comme les Sthaviras, croient a an ManovijiSna subtil. "Vous admettex bien que, au cours de la Nirodhasamapatti, an certain Vijn6na ne quitte pas le corps, dont l'akira est asamvidita. Admettez donc que le huitieme Vijn6na est toujours de cette sorte de Vijndna". — Et, quant aux SarvSstivddins qui nient !'existence du Vijnana au cours de la NirodhasamSpatti, noun leur dirons: "Le Vijndna demeure certainement pendant la susdite Samdpatti, puisque roseate qui y est plonge est compte parmi les "etres" (sattva), comme quand it est, a votre avis, muni de pensee (sacitta). De mime les dieux inconscients (asamjnin)"."). Cf. L. de la Vallee Poussin, "Note stir 1'Alayavijnana"; and A. K. Chatterjee, The Fog-infra Idealism, p. 89.


2s This is deduced from the nature (of being mental facts) and from the characteristics of the visands or bijas (they are momentary; simultaneous with their fruits; they proceed in a continuous way; they are determinated; they depend on conditions and they produce their own fruit). Cf. the Chinese translation by Hivan Tsang of the Bhdsya of Asauga's Mandydnasamgraha, Taisho, Vol. XXXI, No. 1597, p. 329 c lines 11—12, where it is said that "the bijas of the dlayavijndna produce only dlayavijndna".


26 According with this last explanation it is necessary to complete what we said before — that the asatkalpa or mind is composed by the representations etc. produced by the "reactualization" of the visands; we must add now that the asatkalpa or mind is also composed by the subliminal representations etc., that constitute the dlayavijndna, which is a part of the mind.


27 See J. Gonda, "The etymologies in the ancient Indian Brahmans", Lingua, Amsterdam, 1955-1956, Vol. V, pp. 61-85.


28 In relation to this meaning of 'vaipikika' cf. Hivan Tsang, Siddhi, Taisho, Vol. XXXI, No. 1585, p. 7 c line 25 (= p. 97 L. de la Vallee Poussin's translation: "II (the aayavijndna) est le vipakaphala, le "fruit de retribution" des actes bons ou mauvais qui projettent (iksip) une existence dans une certain sphere d'existence, dans une certaine destine, par une certaine matrice (dhatu, gati, yoni)."; Stiramati, Bhdsya ad Trimsikd 2, (alayakhyam vijfianam): sarvadhatugatiyonijatisu ku'saliku"salakarmavipakatvad vipakah. Besides that we can also understand that dlayavijndna is vaipSkika because the vJsanis, as germs (bija) "remain" in it until they "mature" to transform themselves into new actual representations or cognitions. So the dlayavijndna is both the result of the necessity of a moral retribution and the means to realize that retribution.


29 In Saikara's Upadesasahasri II, 2, 45, 46, 47, and 73 (S. Mayeda edition, Tokyo: The Hokuseido Press, 1973) naimittika is employed with the meaning of "contingent", as opposed to an own being (seabhiva) ; in Sure"svara, Sambandhavdrtika 66 it is employed with the meaning of "caused" as opposed to nimitta "cause". We can also understand naimittika as "related to marks", "provided with marks". In this case, in kdrikd 32 we must translate animitta by "deprived of marks". With this interpretation there remains anyhow the opposition between the asatkalpa, that, as a whole, is characterized by individualizing marks or distinctive signs or attributes and the absolute nature, that is completely deprived of such.
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3o This idea inspires the translations and interpretations of the previous translators. 3t "Trained mind" is the mind which has fulfilled the moral, intellectual and yogic discipline Leached by the Yogdcara school and Buddhism in general and thanks to which it is possible to get the intuition of the true nature of things.


32 Cf. texts quoted in note 19.


33 Cf. Sthiramati, Tikd of Maitreya's Madhydntavibadga ad I, 6, p. 19 line 22 (Pandeya edition): evaii cabhutaparikalpa eva hetupratyayaparatantryat paratantrah / sa eva grahyagrahakarupena svatmany avidyamanena prakhyanat parikalpitah / sa eva grahyagrahakarahitatvad parinispannah / evam abhutaparikalpe trayah svabhavah sangrhitah.


34 Cf. Maitreya, Madhyantavibhaga I, 14: dvayd' bhdvo by abhavasya badvait sunyasya laksanam; Vasubandhu ad locum: dvayagrahyagrahakasya' bhavah / tasya cabhavasya bhavah "sunyataya laksanam ... ; Sthiramati ad locum: dvayasya grahyasya grahakasya ca'bhutaparikalpe' bhutaparikalpena va parikalpitatmakatvad vasturupena' bhavah / tasya ca dvayabhavasya yo bhava etac chunyataya laksanam.


3s Cf. Sthiramati, T7kd of Maitreya's Madhydntavibadga ad III, 3, last paragraph: parinispannalaksanam sadasattattvata4s ceti / sadasac ca tattvam parinispannalaksanam / dvaya' bhavabhavatmakatvat sattvam / dvaya' bhavatmakatvad asattvan ca.


36 See other arguments in favour of the "only-mind" thesis in Dignaga, Alambanapariksa, who develops a strictly logical demonstration; Vasubandhu, Vimsatikd and Trimsika; Hivan Tsang, Siddhi, Taisho, Vol. XXXI, No. 1585, p. 39 a line 4 — p. 39 c line 29 (= pp. 419—432 L. de la Vallee Poussin's translation); Asaitga, Mandyanasamgraha, Chapter II, Paragraphs 7—8 (E. Lamotte's edition and translation). Also A. K. Chatterjee, The Yogdcdra Idealism, Chapters III and IV; D. T. Suzuki, Studies in the Lankavatara Sutra, pp. 267—276.


37 Cf. Sthiramati, Tad of Maitreya's Madhydntavibadga ad I, 4, p. 16 lines 14—16 (R. Pandeya's edition): tathahi preta apah puyapurisamutradipurna dhrtadandapanibhir ubhayatah purusaih samraksyamanah paeyanti, manusyadayah punah svacchassitalodaka�paripurna nirvibandha fty upalabhante.


98 Vasubandhu, in his Vimsatikd develops this argument.


39 This argument is based in the experiences and phenomena which take place during yogic concentration.


40 See in Sthiramati, Tike of Maitreya's Madhyintavibhdga ad I, 2, p. 11 line 10 (R. Pandeya's edition) another example of prasahga of liberation without effort (aprayatnena moksaprasangah).


41 Factors of existence, elements that constitute what exists. See F. Tola and C. Dragonetti, "La doctrina de los dharmas en el Budismo", Boletin de la Asociacion Espanola de Orientalistas, Alto XIII—1977, Madrid, pp. 105—132 (= pp. 91—121 F. Tola and C. Dragonetti, Yoga y Mistica de la India, Buenos Aires: Kier, 1978).


42 We think that kdrika 37 refers to the condition of Bodhisattva and the next one to the condition of Buddha. Cf. H. Dayal (1932), The Bodhisattva doctrine in Buddhist Sanskrit Literature, Delhi: Motilal Banarsidass, 1975; L. de la Vallee Poussin, "Bodhisattva", J. Hastings, Encyclopaedia of Religion and Ethics, Vol. II, Edinburgh: T. & T. Clark, 1964, pp. 739—753;D. T. Suzuki, Outlines of Mahayana Buddhism, Chapters XI and XII; "Bosatsu", Hobogirin II, pp. 136—142.


43 Like the powers mentioned e.g. by Asanga, Mandydnasuhalamkara IX, 38—48,


and Mahayanasamgraha X, 5 and the Chinese translation of the Bhdsya of this last text (done by Hivan Tsang), Taisho, Vol. XXXI, No. 1597, p. 371 c line 23 — p. 372 a
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line 21; and by Upanibandhana, Taisho, Vol. XXXI, No. 1598, p. 437 c line 18 — p.438 a line 26.


44 On the three bodies of Buddha see: D. T. Suzuki, Outlines of Mahayana Buddhism, Chapter X; Studies in the Lankavatara Sutra, pp. 308—338; P. Demieville, "Busshin", Hdbogirin, Dictionnaire Encyclopedique du Bouddhisme d'apres Ies sources


chinoises et japonaises, pubbe sous le haut patronage de l'Academie Imperiale du Japon et sous la direction de Sylvain Levi at J. Takakusu . . . , Redacteur en chef P. Demieville; Deuxieme Fascicule, Tokyo: Maison Franco-Japonaise, 1930, pp. 174 b — 185 a; L. de la Vallee Poussin, "Note sur les Corps du Boddha", Le Museon, 1913, pp. 257—290; P. Masson-Oursel, "Les trois corps du Bouddha", Journal Asiatique, 1913, pp. 581—618; Chizen Akanuma, "The triple body of the Buddha", The Eastern Buddhist, May-June, July-August, 1922, pp. 1—29; N. N. Dutt, Mahayana Buddhism, Chapter V.


NOTES FOR THE SANSKRIT TEXT





45 MS2: Trisvabhavah namo Manjunathaya. Mu corr.: trisvabhavah unto trisvabhavanirde'ssah.


46 MS2: gambhirajneyam.


47 MS2: sale vidyamdnata..


48 MS2: parinispannasvabhavo.


49 asatkalpah: Va corr.; MS1: asankalpah; MS2: asatkalpah.


so dvayatmana: Va, Y 1972—1973 corr. (N: gnis dag gis); MS1: dvayatmata; MS2: dvayatmana.


sr MS2: tatra' dvayadharmata.


s2 MS2: asamkalpo'tra; Mu corr.: asatkalpo' tra.


s3 MS2: yatas tam kalpyate yatha; Mu corr.: yatas Lena hi kalpyate.


54 MS2: alayakhyam vijnanam. ss MS2: pravrttyakhyaii.


s6 yatah: Va, Y 1972—1973 corr. (N: gals phyir); MS1: match; MS2: yatah.


s7 MS2: medasattvad; Mu corr.: sadasattvad.


sa MS1 has laksan"a° according to Y 1931 and probably to Y 1972—1973 (critical annotation); Y corrects: laksana ; MS2: laksana .


s9 MS1 has rote (instead of grhyate) according to Y 1931, which Y and Va correct unto grhyate, but according to Y 1972—1973 MS1 has grhyate; MS2: 'ssamhrte ("samhrto?);


Mu corr.: grhyate.


6o MS1 has yasmad according to Y 1931, which he corrects unto yat tad, but according


to Y 1972—1973 MS1 has yat tad, which he adopts; Va following the indication of Y 1931 adopts yasmad (N: gals phyir); MS2: yasmad.


6t tadasattvaikabhavatah: Va corr. (N: de yod ma yin); MS1: sadasattvaika°; MS2: sadasattvaika°; Mu corr.: tadasattvaika°.


62 MS2: prakhyanadvayabhavena; Mu corr.: prakhyanad dvaya°.


63 Mu con.: dvayabhava°.


64 advayaikasvabhavatah: Va corr. (V: gnis su med par gcig gyur pas); MS1: advayaikatvabhavatah; MS2: advayaikasvabhavatah.


65 kalpitaj: Va corr.; MS1: kalpito; MS2: kalpitaj.


66 MS2: tatha' sattva°.


67 paratantrakhyan: Va corr.; MS1: paratantrakhyo; MS2: paratantrakhyan.


68 nispanno' bhinnalaksanah: Y, Va corr.; MS1: nispannobhinna ; MS2: nispanno' bhinna°.


�
��69 MS2: vyavaharttatmako; Mu corr.: vyavaharttratmako.


70 vyavaharasamucchedah svabhavas: Va corr.; MS1 and MS2: vyavaharasamuccheda�svabhava's.


71 dvayabhavatmakah: Va corr. (N:	med bdag Rid; V: gilis po bdag med); MS1 and MS2: dvayabhavatmakah; Mu corr.: dvaya°.


72 MS2: tatha; Mu corr.: tads.


73 MS2: advayalambalaksanah.


74 Va corr.: laksanatraye (N: mtshan did glum la; V: mtshan Rid gsum); Mu corr.: °trayam.


75 prahanam: Va corr.; MS1: prahanas; MS2: prahanab.


76 MS2: parijna' nupalambho' tra.


77 MS1 has upalambho' nipnagnas to according to Y 1931, which he corrects unto upalambho' saddvayas tu and Va unto upalambho' nimittas to (following and correcting N: dmigs pa dag ni mtshan ma ste), but according to Y 1972—1973 MS1 has upalambho' saddvayas tu; MS2: upalambho nimagnas tu; Mu corr.: upalambhanimitta tu.


78 hastino' nupalambha's: Y, Va corr.; MS1: hastinonupalambha"s; MS2: hastino' nupalambha"s.


79 tadakrteh: Va, Y 1972—1973 corr.; MS1: tadakrtah; Y 1931 corr.: tadakrteh; MS2: tadakrteh.


s0 yugapad yatha: Va, Y 1972—1973 corr. (N: dus gcig); MS1: gayed yatha; Y 1931 corr.: (mar)gayed yatha; MS2: gayad yatha; Mu corr.: yugapad yatha. at MS2: viruddhadhikaranatvad; Mu corr.: viruddhadhivaranatvad.


82 buddher: Va, Y 1972—1973 corr.; MS1: buddhair; MS2: buddher; Mu corr.: buddhya. s3 MS2: moksapattir.


84 °prasiddhitah: Va corr.: MS1: °prasiddhatah; MS2: °prasiddhitah.


85 MS2: Trisvabhavah; Mu corr.: Trisvabhavanirde"sah.


NOTES FOR THE TRANSLATION





86 dvayatmmra: instrumental of quality or attribute. Cf. Panini II, 3, 21: itthambhutalaksane (trtiya-). In the next kdrikas there are others examples of this type of instrumental: karikd 4, tena; karikd 11, sattvena; karikd 12: bhrantibadvena; krtrika 13, advayatvena etc.


87 Cf. farad 17.


sa laksana: characteristic mark, essential characteristic, essence.


09 Any one who, ignorant or wise, belongs to the empirical reality creates through his mind an illusory world of duality. The ignorant man attributes to that world externality and reality. The wise man, who knows the true nature of things, knows that the world is a mere mental creation.


90 Remark that the word svabadva is used twice in this karikd and in several others:


it designates, on one side, the three natures and, on the other side, it indicates the nature, the way of being, the essence of those three natures.


9' See note 95.


92 abhinnalaksana: lit. "whose laksana is not different", "which possesses different characteristics".


93 yathdkhyanasvabhavatah: lit. "because of its being a non (existing) nature as it appears".


�94 pravesa: "penetration" in the metaphorical meaning of "understanding", "comprehending". Cf. Vasubandhu, Vimsatika 10.


95 vyavandrdtmd: lit. "atman of the vyavahara". We prefer to understand that "the kalpita is the dtman of the vyavandra" instead of: "the kalpita has as its atman the vyavahara", considering that in karikd 17 it is said that the kalpita and the paratantra are the laksana of the samklesa, which is nothing else than the vyavahara. But at bottom both translations point to the same idea: the identity of kalpita and vyavahara. Vyavahara, the empirical, practical or pragmatic reality is the totality of the unreal mental conceptions, expressed or not in conventional verbal formulations, to which nothing real corresponds, and which have duality as its essence. As such it is opposed to the absolute.


96 vyavahartr, is the conceiver of the unreal mental conceptions, the formulator of the conventional verbal formulations that constitute the vyavahara. So we can translate this term by "creator of the empirical reality", without forgetting that the empirical reality has not a true existence and thinking that the empirical reality is "created" when the


vyavahartr, the mind, conceives its unreal conceptions and formulates its conventional formulations.


97 advayalabhyalaksanah: lit. "whose laksana is non-dual and un-obtainable (i.e. that cannot be perceived or known)."


98 prativedha: "(intellectual) penetration". (F. Edgerton, Buddhist Hybrid Sanskrit, Volume II: Dictionary , New Haven: Yale University Press, 1953).


99 laksana: svabhava. Cf. L. de la Vallee Poussin, translation of the Siddhi, p. 514 (a); Mahiivyutpatti 1662—1665; Asairga, Mandyanasamgraha It, Paragraphs 1—4 (E. Lamotte's edition and translation).


too We have united the translation of karikas 35 and 36 to make clear their meaning. t°t buddhi, in the text synonim of citta.
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