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The first part of this essay (Eltschinger 2009) concentrated on the
basic features and likely sources of Dharmakirti’s understanding of
ignorance (avidya). Against the Vaibhasikas, but with Vasubandhu
the KoSakara, Dharmakirti defines ignorance as a “counter-’ or
“anti-knowledge,” i.e., as a cognition that counteracts true (percep-
tual) knowledge (vidya) by displaying contrary/erroneous object-
supports and aspects (viparitalambanakara). According to him,
ignorance amounts to pseudo-perception (pratyaksabhasa), hence
conceptual construction (vikalpa), superimposition (samaropa)
and concealment (samvrti). The core of Dharmakirti’s philosophy,
the so-called apoha theory, provides an exhaustive picture of both
ignorance as conceptuality and inference as a corrective (though
conceptual) principle. This conception of ignorance, however, fails
to account for the most dramatic form of the Buddhist ignorance,
viz. its being responsible for defilements, rebirth and suffering. In
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order to account for this eschatologically valued form of ignorance,
Dharmakirti equates avidya with the personalistic false view
(satkayadrsti). Consistently enough, ignorance as satkayadrsti is
but a specialization or instantiation of ignorance as conceptuality
insofar as the satkayadrsti exhausts itself in one’s superimposing
such conceptual constructs as “self/I” (atman, aham) and “one’s
own/mine” (atmiya, mama) on reality. Both Dharmakirti and
his commentators evolved exegetical strategies in order to argue
for the orthodoxy of this equation of ignorance with a false view
(drsti), which Vasubandhu clearly refuses in the Abhidharmakosa
(but not in his commentary on the Pratityasamutpddasiitra). As
for the sources of Dharmakirti’s conception, they are very likely
to consist of the Pratityasamutpdadasiitra and its numerous “ideal-
istic” interpretations (Yogacarabhiimi, Vasubandhu’s Vyakhya). In
the second part of this essay, I shall first inquire into Dharmakirti’s
account of dependent origination (pratityasamutpdda), viz. his in-
terpretation of ignorance as the origin of defilements (craving, etc.),
clinging and rebirth. I shall then turn to the philosophical core of
this study by attempting to show how Dharmakirti’s views on ig-
norance and the two truths/realities provide the basic framework
of his epistemological theory. This is tantamount to claiming that
Dharmakirti’s epistemology, in locating ignorance and defining
the cognitive means of opposing it and entering the path toward
salvation, is Buddhistic in both its inspiration and its finality. As a
consequence, his philosophy should cease to be regarded as a dry
academic endeavour deviating from the spirit of Buddhism as a
salvation system.

2.1. Dependent origination

2.1.1. In his account of the future Buddha’s philosophical reflections
on the eve of his career, Dharmakirti presents the cause of suffering
(duhkhahetu) in the following way: “The cause [of suffering, i.e.,
of rebirth,] is attachment bearing upon the conditioning factors,
[an attachment that is] due to the belief in self and one’s own.”

2 PV 2.135ac,: armatmiyagrahakrtah snehah samskaragocarah | hetuh ...
sneha = trsna according to PVP D56a7/P64a4 and PVT D117b3-4/P143b7;
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According to Devendrabuddhi, craving proceeds from one’s ad-
hering to the painful conditioned factors that are intrinsically
free from self and one’s own, under the aspects of self and one’s
own.® This is tantamount to saying that defilements such as crav-
ing only occur once unreal aspects have been superimposed on
dharmas, specifically on the five constituents one clings to, which
lack these aspects entirely. While commenting on another passage,
Devendrabuddhi claims that defilements such as desire (another
equivalent for attachment and craving) proceed from one’s super-
imposing aspects such as permanent, pleasurable, self and one’s
own on the impermanent, painful, selfless and empty constituents.*
One may adduce here a huge number of passages presenting one
and the same idea: The personalistic belief is responsible for one’s
superimposing contrary aspects such as self and one’s own on the
selfless and empty constituents.® As Dharmakirti himself has it,
“desire [arises] from the superimposition of another [i.e., unreal]
nature on something (dharma) that does not have this nature.”® PV
2.270 provides us with Dharmakirti’s most significant statement
as to how craving takes place once unreal aspects have been as-

Sakyabuddhi (PVT D117b4/P143b7-8) unambiguously explains gocara as
visaya.

3 PVP D56b1/P64a5—6: sdug bsnal du gyur pa’i ‘dus byas bdag dan bdag
gi dan bral ba la bdag dan bdag gi’i rnam par mion par Zen pas ’jug pa Zes
bya ba’i don to /].

4 PVP D60b2-3/P69a4—5: mi rtag pa dan sdug bsnal ba darn ston pa dan
bdag med pa’i phun po rnams la rtag pa dan bde ba dan bdag dan bdag gir
sgro btags nas ’jug pa ‘dod chags la sogs pa de dag ...

> E.g., PVP D88a4-5/P101b4: fie bar len pa’i phuni po lnia la gan rtag pa
dan bde ba dan bdag dan bdag gi rnam pa yod pa ma yin no /. PVP D88a6/
P101b5-6: iie bar len pa’i phun po lna la rtag pa la sogs pa’i rnam par ‘dzin
pa’i Ses pa yan rnam pa med pa ‘dzin pa can yin no /[.

& PV 2.196ab: armantarasamaropad rago dharme ’'tadatmake /. Deven-
drabuddhi explains (PVP D84a7-bl1/P97al-2): dod chags la sogs pa’i ran
bZin du yan 'gyur ba ma yin te | 'di ltar de bdag med can te | rtag pa dan bde
ba dan bdag dan bdag gi dan bral ba’i yul du gyur pa’o || chos la ste phun po
la sogs pa’i ran gi no bo la’o [/ bdag gZan sgro btags phyir te rtag pa dan bde
ba dan bdag dan bdag gi’i ran bZin gZan du sgro btags pa’i rgyu’i phyir mrion
par Zen pa’i mtshan iiid kyi chags pa skye bar gyur ro [/.
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cribed to reality: “Having[, due to ignorance,]” superimposed six-
teen unreal aspects, viz. ‘lasting,” ‘pleasant,” ‘mine,” ‘I, etc., on the
four [Nobles’] Truths,® one experiences craving [for superimposed
objects such as delight, etc.].” According to Devendrabuddhi and

" PVP D116al/P134b2: sgro btags nas ni mi Ses pa’i phyir ...

8 At least according to the Vaibhasikas, each of the four Nobles’ Truths
is to be successively contemplated under four different aspects: the Truth of
suffering under the aspects “impermanent,” “painful,” “empty” and “self-
less;” the Truth of origin under the aspects of “(distant/material) cause” (as
a seed), “arising,” “(serial) causation” and “(joint) condition;” the Truth of
extinction, under the aspects of “extinction,” “calm,” “excellent” and “salva-
tion;” the Truth of the path under the aspects of “path,” “fitness,” “access”
and “conducive to release” (AKBh 343,16—19 on AK 6.17c: duhkham catur-
bhir akaraih pasyaty anityato duhkhatah sinyato 'natmatas ca [ samudayam
caturbhir hetutah samudayatah prabhavatah pratyayatas ca /| nirodham
caturbhir nirodhatah Santatah pranitato nihsaranata$ ca | margam catur-
bhir margato nyayatah pratipattito nairyanikatas ca /. The sixteen aspects
are listed at PVP D62a3-7/P71al-6). The AKBh records a lengthy discus-
sion pertaining to four different ways of interpreting these sixteen aspects
(see AKBh 400,1-401,17 on AK 7.13a, Kosa 7.30-39, Pruden 1988-1990:
IV.1110-1116). According to the fourth exegetical pattern, each of these as-
pects aims at counteracting (pratipaksa) a particular false view (drsti): The
aspects anitya, duhkha, Siinya and andatman counteract the false views of
permanence, pleasurableness, one’s own, and self; the aspects of hetu, samu-
daya, prabhava and pratyaya contradict the false views of the absence of
a cause, of a unique cause such as God or primordial matter (according to
AKVy 628,30-31), of an evolution of being, and of an intelligent creation;
the aspects nirodha, Santa, pranita and nihsarana oppose the false views that
release does not exist, that release is painful, that the bliss of dhyanas is the
most excellent, and that liberation, because it is subject to falling again and
again, is not definitive; as for the aspects marga, nyaya, pratipad and nair-
yanika, they respectively counteract the false views that there is no path, that
this is a wrong path, that there is another path, and that the path is subject
to retrogression; see AKBh 401,11-17, Kosa 7.38-39, Pruden 1988-1990:
IV.1115-1116. The explanations provided by Dharmakirti’s commentators
are too few to allow us to determine which interpretation, if any, they fa-
voured. Devendrabuddhi and Sakyabuddhi content themselves with listing
the four aspects superimposed on each of the last three Truths (see PVP
D115b6-7/P134a8—b2 and PVT D147b3-5/P182a8-b2). On the sixteen as-
pects, see Wayman 1980.

® PV 2.270: sthiram sukham mamaham cetyadi satyacatustaye | abhiitan
sodasakaran aropya paritrsyati /[. Note PVT D147b5-7/P182b2—4: sgro
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Se‘tkyabuddhi, ignorance, i.e., the false view of self, has one grasp
aspects that are contrary to the real ones, i.e., superimpose an “I”
on what is selfless and a “mine” on what is empty. But ignorance is
also responsible for deluded persons taking momentary things to be
lasting (sthira) or even unchangeably permanent (kiitasthanitya),*
or holding intrinsically painful things to be pleasurable, i.e., not
to be under the sway of cankers (sasrava) or dependent on causes
(hetuparatantra) in each of their successive phases (pratiksanam).'?

2.1.2. According to Dharmakirti and his commentators, the person-
alistic false view is the (principal) cause (nidana), the origin (yoni,

btags nas ni yons su sred ces bya ba’i tshig gis log par sgro ‘dogs pa snon du
son ba can gyi sred pa iiid gsal bar bstan pa yin no [/ sgro ‘dogs pa’i yul la
‘jug pa’i sred pa de yan sgro ‘dogs pa’i rnam pa itid yin la [ sgro ‘dogs pa’i
rnam pa can gyi yul can gyi fion mons pa dan iie ba’i fion mons pa thams
cad iiid ma rig pa fiid yin pa ... “And with the pada (= PV 2.270d) aropya
paritrsyati, [Dharmakirti] clearly indicates craving, which presupposes er-
roneous superimposition. As for this craving, directed [as it is] to an object of
superimposition, it also has the aspect of superimposition, and all the klesas
and upaklesas, which bear on an aspect of superimposition, are [nothing] but
ignorance ...”

10 PVP D115b3-4/P134a4: ma rig pa des kyan sdug bsnal la rtag pa Zes
bya ba’i rnam par ‘dzin par byed do [[. PVP D115b6/P134a7-8: re Zig de ltar
sdug bsnal gyi bden pa la mi Ses pa mi rtag pa la sogs pa’i rnam pa las phyin
ci log tu sgro 'dogs pa yin no [/. See also PVT D147a1-2/P181b3-5.

11" According to Devendrabuddhi, all that is produced and lasts more than
one moment is permanent (PVP D115b4/P134a5-6: skad cig ma las dus
phyis gnas pa’i nan tshul can du skyes pa thams cad rtag pa iiid do [/. To be
compared with Vibh. 102 n. 1: nityam iti vacye ksanat param sthayrt sarvo
nitya ity arthah /). According to Sakyabuddhi, all that is either unchange-
ably permanent or lasts for at least a second moment is permanent (PVT
D147a6-7/P182a2-3: ther zug tu gnas pa’i rtag pa gan yin pa dan skad cig
ma gfiis pa la sogs par gnas pa’i nan tshul can dus gZan du gnas pa can gan
vin pa de thams cad ni 'dir rtag par ‘dod pa yin gyi ther zug tu gnas pa fiid ni
ma yin no Zes de bstan par gyur ro [/).

12 According to PVP D115b5/P134a6: bde ba Zes bya ba’i zag pa dan bcas
pa ma yin pa’am skad cig ma re re la rgyu’i gzan gyi dban la[s] phyin ci log
tu btags pa’o [/. duhkha(bhiita) is regularly explained as sasrava in PVP; see,
e.g., PVP D57b7/P66al and PVP D58a3/P66a5.
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prabhava), or the root (mitla)*® of all (kinds of) moral faults (dosa),
defilements (klesa, upaklesa) or moral impurities (mala).** Among
the expressions denoting the fact that defilements such as desire
originate from the false view of self, one also meets with “cause”
(karana, alone or with preceding utpatti®, pradhana®; hetu),*
“arising” (jati, utpatti)*® and suffixal elements such as °piirvaka,
°maya,Y °hetuka, °ja, °miila, or °krta. Defilements originate from
the personalistic false view (satkayadarsanaja, ’jig tshogs su lta
ba’i ran bZin), are (causally) preceded/accompanied by the false
view of self or by the adherence to self and one’s own (bdag tu Ilta
ba snon du son ba can, atmatmiyabhinivesapiirvaka), arise from
the false view of self (bdag tu lta ba las byun ba), or have ignorance
for their cause (avidyahetuka).*®* They are all based on the beliefs in
“I” and “mine” (nar ‘dzin pa dan na yir ‘dzin pa dag la gnas pa) and
arise in dependence on a mind that complies with the false view of
self and one’s own (bdag dan bdag gir lta ba’i rjes su ’brel ba’i sems
la ltos nas ... 'gyur ba).*®

2.1.3. As we have seen, the belief in self and one’s own is the cause
of suffering, i.e., attachment bearing on the conditioning factors.
In other words, ignorance is the cause of craving (trsna), which

13 Respectively PV 1.223ab (nidana gl. pradhanakarana PVSVT 402,23—
24),PV 2.211a, PVSV 111,11, PV 2.197ab, (mitla gl. dan po’i rten PVP D84b2/
P97a4), PV 2.212c.

¥ E.g., PV 2.197a (dosa), PV 1.222a (sarvasam dosajatinam), PV 2.214d,
(sarvadosa), PVSVT 401,24-25 and PVP D91a2/P105a5 ([sarvalklesa), PVP
D60a2-3/P68b4 (fion mons pa dan iie ba’i ion mons), PV 2.212c (malah
sarve). On upaklesa, see also PVT D133a4-5/P164a4.

15 E.g., PVSVT 50,28 (karana), PVSVT 401,29 and PVP D91a2/P105a5
(utpattikarana), PVSVT 402,23-24 (pradhanakarana), PVSVT 401,21
(hetu).

1% E.g., PV 1.222b (jatih), PVSVT 401,22 and 26 (utpatti).

17 Rendered in Tib. as ran bZin (can). But note PVT D137b3/P916b6: ran
bZin ni no bo fiid dam rgyu yin no /[.

18 Respectively PVSV 111,19, PVP D93b1/P108al (on rar bZin, see above,
n. 17), PVP D60a2-3/P68b2-3, PVSV 8,20, PVP D93a5/P107b5, PVSVT
401,24 and 25.

19 Respectively PVP D93b1-2/P108al-2 and PVP D67b4/P77a6-7.
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is nothing but the traditional sequence of dependent origination,
where both function as the cause of suffering: As defilements, they
give rise both to other defilements (e.g., trsna — upadana) and to
act(ion)s (kriya, e.g., avidya — samskara, or upadana — bhava),
the latter being in turn responsible for new foundations (vastu) of
existence (e.g., samskara — vijiiana, or bhava — jati).?° Insofar
as they give rise to actions leading to new existential foundations,
ignorance and craving? are the two causes of (re)birth ([punar]
Jjanman) and transmigration (samsara),?? which are the hallmarks
of suffering.??> Whereas Devendrabuddhi simply defines suffering

2 See AK 3.27 and AKBh 134,26-135,3, Kosa 3.69, Pruden 1988-1990:
11.407.

2L PVP D56a6/P64a3: skye ba’i mtshan fiid can gyi sdug bsnal gyi rgyu,
PVP D57b3/P65b4: bdag dan bdag gi la chags pa’i mtshan iiid can gyi sdug
bsnal gyi rgyu; PVP D115b6/P134a8: sred pa’i mtshan iiid can sdug bsnal
gyi rgyu; PVP D116al/P134b3: sred pa sdug bsnal gyi rgyur gyur pa; PVP
D115b2/P134a2-3: sdug bsnal gyi rgyu ni sred pa yin no Zes bstan zin to [/ de
yan ma rig pa las byun ba ... According to Sakyabuddhi, craving is kun nas
‘chin ba’i rgyu, “the cause of bondage,” and according to PVP D58b1/P66b4,
attachment leads to klesas, punarbhava and janmaparigraha.

22 Dharmakirti’s commentators provide us with various definitions of sam-
sara. (1) PVP D62b3-4/P71b2-3: ’khor bar 'khor bas na ’khor ba ste | skye
ba dan ‘chi ba’i rgyun no //, to be compared with PVV 62,11-12: janmama-
ranaprabandhah samsarah /. (2) PVP D95b6/P110b3: (bdag gir yons su ‘dzin
pa) rtsom pa la sogs pa’i mtshan itid can gyi ’khor ba ..., which Sﬁkyabuddhi
(PVT D138b6-7/P171a7-8) comments as follows: bdag gir yons su ‘dzin pa
la sogs pa rtsom pa la sogs pa’i mtshan iiid can gyi ’khor ba Zes bya ba la
bdag gi iiid du gzun ba’i srid pa’i lons spyod kyi mtshan 7iid can gyi dnos
po la mnon par chags pa sion du son ba can gyi ‘dzin pa ni yons su (P om.
su) ‘dzin pa’o /| rtsom pa ni mnon par bsgrub pa’o [|. Tib. mrion par bsgrub
pa may translate either abhinirhara (BHSD s.v., 52b—53a) or (more surely)
abhisamskara (BHSD s.v., 57b): Defining “[re]existence” (bhava) in the con-
text of dependent origination, Vasubandhu (Vaibhasika definition, AKBh
132,20-21) says: sa ... paunarbhavikam karmopacinoti ..., “he accumulates
action(s) that is/are conducive to rebirth.” Note also TSP S230,8—9/K184,21—
22 (unidentified quotation): cittam eva hi samsaro ragadiklesavasitam /.

2 PVT D148al/P182b6: ma rig pa dan sred pa ni sdug bsnal gyi rgyu
iiid yin te | phyin ci log pa’i ran bZin can Zes bya ba’i don to //. Suffering is
also defined in terms of duhkhatatraya. PVP D62b4/P71b3—4: sdug bsnal
rnam pa gsum gyis dnos sam brgyud pas sdug bsnal ba yin no /[, which
Sakyabuddhi, having named the three “painfulnesses” (PVT DI120b5/
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as (re)birth (skye ba’i mtshan 7iid can gyi sdug bsnal), Dharma-
kirti characterizes it as the constituents undergoing transmigra-
tion (duhkham samsarinah skandhah).?* It comes as no surprise,
then, that Dharmakirti declares that “as long as (s)he adheres to a
self, the [person who experiences craving remains] in samsara.”®
According to Devendrabuddhi, for whom “the personalistic false
view is the cause of the connection (pratisandhi) to a new exis-
tence (punarbhava),’® “the [person] who is under the sway of the
false view of self has the notion of pleasure (sukhasamjiia) with
regard to suffering [and] will be connected to a new existence.”?
The link between the false view of self, attachment and rebirth can
be summarized as follows: “Thus when there is adherence to a self,
a multitude of [moral] faults such as attachment to one’s own arise,
and the attachment to a self causes [one] to take a [new existential]
place (sthana).”*®

2.1.4. Let us consider now the genealogy® of defilements from the
personalistic false view. As we shall see, Dharmakirti provides a

P147b5), comments as follows (PVT D120b6-7/P147b5-7): (1) duhkha ve-
dana is suffering in a direct way as duhkhaduhkhata (its causes and condi-
tions being suffering in an indirect way); (2) sukha vedana is suffering in a
direct way as parinamaduhkhata (its causes and conditions being suffering
in an indirect way); (3) asukhaduhkha vedand is suffering in a direct way as
samskaraduhkhata (its causes and conditions being suffering in an indirect
way). On duhkhatatraya, see Schmithausen 1977.

24 Respectively PVP D56a6/P64a3 and PV 2.146¢.

% PV 2.218cd (leaving fena untranslated): tenatmabhiniveso yavat tavat
sa samsare /.

26 PVP D85a6-7/P98a3—4: ’jig tshogs lta ba yan srid par fiinn mtshams sbyor
ba’i rgyur gyur pa ... Note also, referring to the sahajam satkayadarsanam
(PV 2.200d), PVP D85b5/P98b2-3: de yan srid pa’i rgyu yin no //.

27 PVP D85a6/P98a3: gait la bdag tu lta ba yod pa de ni sdug bsnal la bde
ba’i ‘du Ses can yin te [ yan srid par mtshams sbyor bar 'gyur ro /].

28 PVP D58a7-b1/P66b3—4: de ltar na bdag tu miion par Zen pa yod na
bdag gir chags pa la sogs pa’i skyon gyi tshogs ’jug par 'gyur Zin [ bdag tu
chags pas kyan gnas yons su len par byed do //.

2 “Genealogy” as a free rendering of Karnakagomin’s krama (lit. “se-
quence,” “succession;” PVSVT 401,25-26: kena punah kramena dosanam
satkayadarsanad utpattih /).



Ignorance, epistemology and soteriology (2) 35

coherent picture of the sequence avidya—(sadayatana—sparsa—
vedana-)trsna—upadana—bhava—jati, although some items in
his account have no explicit equivalent in the traditional twelve-
membered chain of dependent origination. In Dharmakirti’s opin-
ion, the false view of self may be held directly responsible for the
rise of at least three factors: the notion of otherness, the belief in
one’s own, and attachment/craving. In an interesting statement,
Dharmakirti points out that “once [the notion of] a self exists, the
notion of the other (parasamjiia) [arises, and] from this distinc-
tion between self and other [is born] grasping and aversion; bound
to these two, all the moral faults arise.””® For reasons that I shall
explain below, I am inclined not to follow the traditional explana-
tion that links grasping/attachment to (the notion of) the self and
aversion to the notion of the other.®* For the time being, let us leave
this problem out of consideration and focus on the genealogy of
otherness: “As long as the mind adheres to a self (Grmeti), [it has]
the notion of a self (atmasamjiid), and once this [notion] exists, all
that [the mind] does not grasp in this way is [held to be] other.”*? In

30 PV 2.219 (arya metre): atmani sati parasamjia svaparavibhagat pari-
grahadvesau [ anayoh sampratibaddhah sarve dosah prajayante //. Delusion
(moha), covetousness (lobha) and hatred/aversion (dvesa) are traditionally
held to be the three root-defilements (miilaklesa) or roots of evil (akusala-
miila); see AK 5.20c and AKBh 291,8. Note, e.g., AK 5.48a,b: ragottha ahri-
kyauddhatyamatsarah. “From out of lust there proceeds disrespect, dissipa-
tion, and avarice” (Pruden 1988—1990: 111.843, Kosa 5.91). For definitions of
ahrikya, auddhatya and matsara, see AKBh 59,19-20 (Pruden 1988-1990:
1.200, Kosa 2.170), AKBh 312,17 (Pruden 1988—-1990: 1.194, Kosa 2.161) and
AKBh 312,16-17 (Pruden 1988-1990: 111.842, Kosa 5.90). AK 5.48a,b: kro-
dhersye pratighanvaye. “From out of hatred there proceeds envy and anger”
(Pruden 1988-1990: 111.843, Kosa 5.91). For definitions of krodha and irsya,
see AKBh 312,16 (Pruden 1988-1990: 111.842, Kosa 5.90) and AKBh 312,19
(Pruden 1988-1990: 111.842, Kosa V.90).

81 PVP D95b1/P110b5-6: bdag iiid du bzur ba la yons su ‘dzin pa ni mion
par chags pa’o [/ gZan iiid du rnam par phye ba la sdan ba yin te | yons su dor
ba’o [l. PVV 87,15-16: svaparavibhagac ca karanat svaparayor yathakra-
mam parigraho 'bhisvango dvesah paritydagas tau bhavatah /.

52 PVP D95a7/P110b4-5: ji srid du blo bdag ces mrnon par Zen pa de srid
du bdag tu ‘du Ses pa dan de yod na de ltar mi dzin pa gan yin pa de thams
cad gZan yin no /J.
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another statement, Dharmakirti declares that “the false view of self
generates the belief in one’s own (Grmiyagraha).”* Persons deluded
by the false view of self regard the constituents of being both as a
self and as belonging to the self, but this feeling of property may
well be extended beyond the constituents and range over parts of
the world that have been posited as other than the self. The per-
sonalistic belief is responsible for yet another factor, which is vari-
ously termed “desire” (raga), “craving” (trsna), “grasping” (pari-
graha) or ‘“‘attachment”/“love” (sneha), and clearly corresponds
to the eighth link of dependent origination, i.e., craving. In spite
of this functional equivalence, I am inclined not to consider these
terms as (always) synonymous, and to believe that Dharmakirti in-
troduced a causal sequence between them, thus splitting the tradi-
tional eighth link into two. If I am correct, from the false view of
self arises first attachment or love for the self and one’s own, and
then craving for the things that are regarded as beneficial or pleas-
urable to the self. This can be seen in the following stanza: “The
one who sees a self has a constant love for this [self, thinking of it
as] ‘1" Because of [this] love [for the self] he craves for the delights
[of this self, and his] thirst conceals [from him] the drawbacks [of
the things he deems conducive to these delights].”** Here, both
Devendrabuddhi and Manorathanandin interpret “love” as “love
for the self.”®> Whereas attachment is directed to the self (but bears
upon the conditioned factors), craving is directed to the delights
(sukha) of the self,* i.e., to the things that are deemed conducive
to these delights,* or to impure (sasrava) things that are (deemed)
favourable (anugrahaka) in that they are conducive to the delights
(of the self).*® Besides the frequent occurrence of expressions such

88 PVSV 111,18: atmadarsanam atmiyagraham prasiite /.

34 PV 2.217: yah pasyaty atmanam tatrasyaham iti sasvatah snehah [ sne-
hat sukhesu trsyati trsna dosams tiraskurute //. Note that Sakyabuddhi inter-
prets dosa as jatijaramarana (PVT D138b1/P170b8).

%5 PVP D95a6/P111a2, PVV 87,3.
% PVP D95a6/P111a2: bdag gi bde la sred ’gyur ...
87 PVV 87,3—4: sukhasadhanatvenadhyavasitanam vastianam ...

% PVP D95bl/Pl111a4-5: bde ba sgrub par byed pa iiid du fie bar 'gro ba
zag pa dan bcas pa’i dnos po ... On anugrahaka, see also PVSVT 402,8:
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as atmasneha,* atmatmiyasneha® or even satkayasneha,”* we also
find Devendrabuddhi’s definition of sneha: “[We call] ‘love’ an
inclination for self and one’s own which presupposes the [afore-
mentioned delusion].”*? According to Dharmakirti, self-love and at-
tachment for what belongs (or ought to belong) to the self is in turn
the cause of aversion (pratigha) and hatred (dvesa): “Indeed, the
one who, without grasping (parigraha), sees that there is neither I
nor mine, does not love anything and, [being so] unattached, does
not hate anything [either], for there is no [aversion] for that which
does not hinder the self or one’s own, nor for that which oppo-
ses the [said] hindrance.”** One can show aversion or hatred only
for that which hinders (< uparodha) or harms (< pida) what has
been taken as self and one’s own:* “Hatred [arises] with regard to

armatmiyatvena tadanugrahakatvena parikalpya ...
% E.g., PVP D58al1-2/P66a3.

40 PVP D57b3/P65b4. Love for self and one’s own is said to be directed
to the object that is clung to as self and one’s own (Grmatmiyatvabhiniviste
visaye atmatmiyasnehah, PVSVT 401,26-27).

4 E.g., PVP D90b5/P104b7: ’jig tshogs la chags pa.

42 PVP D60a2/P68b2-3: de srion du son ba can gyi bdag dan bdag gir Zen
pa ni chags pa’o /. Note also PVP D94b7/P109b4-5: chags pa ni bdag tu
mnon par chags pa’o [/ (maybe: sneha atmany abhisvangah).

4 PVSV 111,15-17: na hi naham na mameti pasyatah parigraham antarena
kvacit snehah | na cananuraginah kvacid dvesah | atmatmiyanuparodhiny
uparodhapratighatini ca tadabhavat /.

44 According to PVSVT 402,12: armatmiyatvena grhitasya ya uparodhah
pida /. Note also Devendrabuddhi’s definition of dvesa at PVP D60a2/P68b3:
de (= chags pa) snon du son ba can rjes su chags pa’i yul la gnod par byed
pa la mnar sems pa ni Ze sdan no [/. “Hatred is maliciousness with regard to
that which injures the object of attachment[, a maliciousness] that presup-
poses the [afore-mentioned love].” The Sanskrit original for Tib. mnar sems
pa is unclear. I would conjecture vyapannacitta, although, to the best of my
knowledge, mnar (ba) is not attested as a translation of vyapanna(/vyapada):
vyapannacitta = gnod sems at AKBh 251,10 and 12 on AK 4.81ac, (“de pen-
sée méchante” in Kosa 4.178) as well as in the Samcetaniyasiitra quoted in
AKVy 400,9-15 on AKBh 237,18. Jaini 2001:221: “The klesas are like roots
which produce as well as sustain an evil volition. Abhidhya, vyapada, and
mithyadrsti are not called roots, but are recognized as intensive states of the
three roots of evil (akusalamiila), viz. lobha, dvesa, and moha respectively.
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that alone which offers opposition (pratikiilavartin) by its hostility
to that which love for the self and one’s own bears upon (visaya-
bhiita). Therefore, there is no hatred without love for the self and
one’s own.”* Dharmakirti’s unambiguous derivation of aversion
from love is the reason why I cannot agree with Devendrabuddhi’s
and Manorathanandin’s interpretation of PV 2.219b (svapara-
vibhagat parigrahadvesau), which presupposes that what is other
than the self can only arouse hatred. In Dharmakirti’s eyes, that
which is other than the self gives rise to aversion only insofar as
it opposes love, but arouses craving as soon as it is regarded as
pleasurable to the self. Craving for the delights of the self and that
which is conducive to them generally implies one’s running around
in search of pleasure. This is indeed the Vaibhasika definition of
the ninth link of dependent origination, appropriation or cling-
ing (upadana),*® and what Dharmakirti obviously has in mind in
PV 2.218ab: “Seeing [but] qualities [to the things that he deems
pleasurable to the self], he craves [for them, thinking of them as
having to become] ‘mine,” and appropriates (upavda) the means
[that are conducive] to them.”+ But Dharmakirti also holds love
for the self to be the cause of the three different kinds of craving
that the oldest layers of Buddhist canonical literature have made
responsible for rebirth (paunarbhavika): craving for (future) exist-
ence (bhavatrsna), craving for sensual pleasures (kamatrsna), and
craving for non-existence/annihilation (vibhavatrsna).*®* According

All evil volitions are essentially rooted in and spring from one or another of
these three basic passions (milaklesa).”

4 PVSVT 402,13-15: atmatmiyasnehavisayabhiitavirodhena yah sthitah
pratikiilavarti tatraiva dvesah | tasman natmatmiyasneham antarena dvesa
iti /.

46 AK 3.23cd: upadanam tu bhoganam praptaye paridhavatah /.

47 PV 2.218ab (arya metre): gunadarst paritrsyan mameti tatsadhandany
upadatte |/.

48 PVP D79b3-4/P91a7-8: de la sdug bsnal kun *byun 'phags pa’i bden pa
gan Ze na [ gan sred pa 'di ni yan srid par ’byun ba can dga’ ba’i ‘dod chags
dan beas pa de dan de la mnon par dga’ ba’i nan tshul can | 'di lta ste ‘dod pa’i
sred pa dan srid pa’i sred pa dan ’jig pa’i sred pa yin no Zes gsuns so /. PVA
134,33-135,2: uktam hi bhagavata tatra katamat samudaya aryasatyam |
yeyam trsna paunarbhaviki nandiragasahagata tatratatrabhinandini | yad
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to him, craving for sensual pleasures is to be interpreted as the
actions (pravrtti) of living beings to secure what they hold to be
pleasurable (sukhdapti), whereas craving for annihilation refers to
those of their actions that aim at avoiding suffering (duhkhanapti).
This matches again perfectly with the Vaibhasika account of the
tenth link of dependent origination, viz. bhava (literally “exist-
ence”), which is to be understood as the ‘“act(ion) that results in
future existence” (bhavisyadbhavaphalam karma): bhava refers to
the act(ion)s resulting in rebirth (paunarbhavika) that are accumu-
lated by those who run around (under the sway of craving) in order
to quench their thirst.*® In these stanzas, Dharmakirti brings to-
gether both meanings of bhava, i.e., action to secure the pleasures
of the self, and the (future) existence that they inevitably lead to:
“The cause [of suffering] is the longing for [re]existence, because
human beings reach a specific [existential] place [and condition]
due to [their] hope of obtaining it. The [afore-mentioned longing
for existence] is [called] the desire for [re]existence. And since a
living being [only] acts with the desire of obtaining pleasure and
avoiding suffering, these two [i.e., craving for pleasure and craving
for the avoidance of suffering,] are regarded as the desire for sen-
sual pleasures and the desire for annihilation. And since love for
the self is the cause [of it, this dual action] pertains to everything
for [the living being] who has the notion of [something] pleasurable
with regard to [something] unpleasurable. Therefore, craving is the
basis of existence [i.e., the cause of bondage].”*

uta kalmlatrsna bhavatrsna vibhavatrsna ceti ... PVV 74,10—11: nanitktam
bhagavata tatra katamah samudaya aryasatyam paunarbhaviki nandiraga-
sahagata tatratatrabhinandini yad uta kamatrsna bhavatrsna vibhavatrsna
ceti ... For the Pali text, see Vetter 1990: 87, n. 1.

49 AKBh 132,19-21 (together with AK 3.24ab): sa bhavisyadbhavaphalam
kurute karma tad bhavah | sa visayanam praptihetoh paridhavan paunar-
bhavikam karmopacinoti so 'sya bhavah /.

%0 PV 2.183a,~185: hetur bhavavancha parigrahah | yasmad desaviSesasya
tatpraptyasakrto nrnam [/ sa bhaveccha ’’ptyanapticchoh pravrttih sukha-
duhkhayoh | yato ’'pi praninah kamavibhavecche ca te mate /| sarvatra
catmasnehasya hetutvat sampravartate [ asukhe sukhasamjiiasya tasmat

trsna bhavasrayah //.
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2.1.5. Although the standard formulation of dependent origina-
tion is traditionally held to range over three (Vaibhasika) or two
(Yogacara, Sautrantika) lifetimes,* at least some of its members
can also be seen at work on the much shorter sequence of a few
interdependent psychological events. According to Vasubandhu,
desire follows (anusete, or: is connected to, samprayukta) a pleas-
ant sensation (sukha vedand), whereas aversion follows (or: is con-
nected to) an unpleasant sensation (duhkha vedana).5> Dharmakirti
agrees with this commonsense statement.*® Depending on wheth-
er a given tangible object (sprastavya) is considered favourable
(anugrahaka) or unfavourable to the self, the pleasant or unpleasant
sensations born from the contact between this object and the sense
faculties are conducive to the rise of defilements such as desire
or hatred.* This obviously conforms to the pratityasamutpada se-
quence linking a sensory basis (@yatana), contact (sparsa) between
the former and an object, sensation, and craving. But as we have
seen, to deem a given object favourable or unfavourable to the self
belongs to the personalistic false view. Note should be made here
that the erroneous aspects which the personalistic false view con-
sists of overlap in part with those traditionally called “wrong no-
tions” or “misconceptions” (viparydsa), which amount to four® and

51 For a useful overview, see Kritzer 1999: 67-72.

52 AKBh 312,1-2: trivedanavasat trini bandhanani | sukhayam hi veda-
nayam rago ‘nusete alambanasamprayogabhyam [ duhkhayam dvesah /. AK
5.55ab + AKBh 316,6 and 8: sukhabhyam samprayukto hi ragah [ sukhasau-
manasyabhyam ragah samprayuktah | dveso viparyayat | duhkhabhyam ity
arthah | duhkhena daurmanasyena ca /.

%% See PV 2.151c,d: ragader vikaro 'pi sukhadijah /, and the discussion
below.

5 According to PVP D66a5—6/P75b5—6: reg bya’i khyad par gyi don phan
‘dogs par byed pa dan de las gZan pa’i rjes su byed pas bde ba’am sdug bsnal
lam (sic) ‘dod chags la sogs pa skye ba dan rjes su mthun pa yin pa ...

% To take the impermanent as permanent, the painful as pleasant, the im-
pure as pure, and the selfless as a self (AKBh 283,5-7: catvaro viparyasah /
anitye nityam iti | duhkhe sukham iti | asucau Suciti | andatmany atmeti /).
With the exception of the (im)pure, they correspond to the erroneous aspects
one superimposes on the Truth of suffering (see above, n. 8).
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are regularly held to be caused by imagination (sarikalpa).® Santa-
raksita and Kamalas$ila provide interesting materials regarding the
rise of defilements from wrong notions. According to Santaraksita,
“defilements such as desire arise once [erroneous aspects] such as
beautiful, one’s own, lasting [or pleasant] have been superimposed
on a woman, etc.”” A little later, he says: “[A sensation] such as a
pleasant or unpleasant [one] arises in the presence of a [sensory]
object[, say a woman]. For those who despise [suspending] wisdom
(pratisankhyana) [and] are subject to improper reflection, this [sen-
sation] gives rise to defilements such as desire or hatred, which are
[themselves] born from the ripening of a homologous latent ten-
dency.”® What does this amount to? The contact between an ob-

%6 On sarikalpa, see May 1959: 181n. 586, PrP 451,9 ff., and the following
excerpts: PVP D68a4—-5/P77b8—78al: ci ste 'di la yan kun tu rtog pa yan yan
lag 7iid du rtog par 'gyur ba de’i tshe kun tu rtog pa yan bdag dan bdag gi dan
gtsan ba dan bde ba la sogs pa’i min can gyi mtshan fiid kyi sa bon yin no //.
PVP D67a3-4/P76b5-6: gan gis bud med 'ga’ Zig gi gzugs la sogs pa la kun
tu rtog par byed cin ‘dod chags kyis gduns pa de ni ... TSP S666,25-667,9/
K547,8-9: atitanagate ’pi visaye sankalpavasad abhivrddhasukhadivipary-
asasya pumsah pratisankhyananivrttau tesam ragadinam prabalatvam
drsyate /. MMK 23.1: sankalpaprabhavo rdago dveso mohas ca kathyate /
Subhasubhaviparyasan sambhavanti pratitya hi//. PrP 452,4-5: tatra
hi Subham akaram pratitya raga utpadyate | asubham pratitya dvesah /
viparydasan pratitya moha utpadyate | sankalpas tv esam trayanam api
sadharanakaranam utpattau /. PVSVT 166,29-167,2 gl. sankalpita (PV
1.70d) as aropita. To sum up, sankalpa is the bija of the wrong notions or,
equivalently, of the erroneous aspects, which in turn form the bases (asraya
< asritya) or conditions (pratyaya < pratitya) of the defilements; to put it as
shortly as Candrakirti, sankalpa is the common cause (sadharanakarana)
for the rise of the defilements. On sarkalpa, see also below, nn. 68 and 69.

57 TS S1951ac/K1952ac: subhatmiyasthiradims ca samaropyanganadisu /
ragadayah pravartante ... “Pleasant” according to TSP S667,13-14/
K547,12-14 thereon: arma*tmiyanityasukhadyakaran abhiitan evaropa-
yanto ‘nganddisu pravartante, na ca subhadiriipa visayah /.

*TSP, with no equivalent of arma®.

%8 TS S1953—1954d1/K1954—1955d1 (leaving fu untranslated): visayopa-
nipate tu sukhaduhkhadisambhavah | tasmat samanajatiyavasanapari-
pakajah [/ ragadvesadayah klesah pratisankhyanavidvisam | ayoniso-
manaskaravidheyanam ... Note also PV 2.157ac: sajativasanabheda-
pratibaddhapravrttayah | ... ragadayah ... PVV 66,8-10: sajativasana



42 Vincent Eltschinger

ject and a sense faculty generates an affective sensation (pleasant,
unpleasant, or neutral). People who do not devote themselves to
meditative practices such as the contemplation of the loathsome
(asubhabhavana),® and are therefore under the sway of improper
reflection, superimpose erroneous aspects on the object: that it is
a women, of course, but also that she is attractive, desirable, (at
least virtually) one’s own, etc. Affective sensation as well as the
superimposed aspects is in turn responsible for the actualization
of the latent tendency of desire.®® Commenting on his master’s two
stanzas, Kamala$ila provides us with a more systematic account of
the sequence at stake: “For such is the sequence [of events]: When
an object is present, a pleasure born of the sense faculty arises.
And for those who, in the absence of any [suspending] wisdom,
abide in the improper reflection consisting of wrong notions such
as self, this pleasure brings to maturity (vipaka) the latent tendency
imprinted by previous desire, etc. From this [coming to] maturity,
defilements such as desire arise. Therefore, the objects [themselves]
are not directly the cause [of defilements].”®* How should we un-

“tmatmiyagrahamiilasya sajateh (Vibh. 66 n. 1: satkayadarsanasya) pirva-
puarvabhyastasya ragader vasana ’parapararagadijanikah saktayas tasam
bhedah parasparatas tatra pratibaddha pravritir janma yesam te tathd
... Here, sajativasana is analysed as a genitive ratpurusa: “latent tenden-
cies of the homologous [defilements which are rooted in the belief in self
and one’s own].” But according to Devendrabuddhi and Sakyabuddhi,
the compound is to be analysed as a dvandva (PVT D123a2-3/P150b7):
sajati refers to the satkayadrsti (Gtmatmiyadrsti in PVP D68a6—8/P78a3—
5) whereas the vasand(bheda) consists in the pirvaragadyahitabija.

5 TSP $666,22-23/K547,6: asubhadipratisaiikhyana. According to PVP
D67a6-7/P77al1-2, ragadi donot occur in those who have the asubhadisamjiia.
Note also Kamalasila’s definition at TSP $666,23/K547,6—7: asubhadyala-
mbana ragadipratipaksabhiita prajiia pratisankhyanam /, which may be
compared with AKVy 389,13 on AKBh 226,13-14: pratisankhyanasya tat-
pratipaksabhavanalaksanasya, where tat = klesa (context: nirvana). Note
also AKBh 4,1 on AK 1.6ab,: duhkhadinam aryasatyanam pratisarikhyanam
pratisankhya prajiiavisesah ... (see also Kosa 1.8, and AKVy 16,4-7).

0 On latent tendencies and their actualization, see Eltschinger 2009: 57—
58, nn. 53-55.

61 TSP S$667,19-22/K547,26-548,2: esa hi kramah — visayopanipate sa-
tindriyajam sukham utpadyate, tasmac ca sukhat pratisankhyanavaikalye
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derstand this strong insistence on the responsibility of improper
reflection in the rise of defilements?

2.1.6. That improper reflection® is closely connected with igno-
rance/personalistic belief and is part of the process leading to
the rise of defilements can be easily substantiated.® The problem
raised by the source materials is rather that they testify to con-
tradictory views regarding the relationship between improper re-
flection and ignorance/personalistic belief. Some sources (mainly
Yogacara) introduce improper reflection in the definition of the
personalistic belief, which is held to be the manner deluded peo-
ple improperly consider the five constituents of being as self and

saty atmadiviparyasalaksanayonisomanaskare sthitanam pirvaragadyahi-
tavasanaparipako bhavati, tato ragadayah klesah pravartanta iti na saksad
visayah karanam /. Note also Prajiiakaragupta’s remarks while commenting
on Dharmakirti’s polemics against a Materialist upholding medical ideas
(PVA 122,22-23): sukhadijo hi ragadir na kaphlaldibhavt [ sukham ca kasya-
cit kathamcid upalabdham antaravasanaprabodhat [ tato na ragadayo dose-
bhya iti yuktam /. Though Santaraksita and Kamalasila cannot be suspected
of allegiance toward Vaibhasika thought, their views are reminiscent of an
interesting passage in the AK(Bh), according to which a defilement arises
out of three factors: first, its propensity (anusaya) has not been eliminated;
second, an object (visaya, dharma) that is conducive to the actualization of
desire for sensual pleasures (kamaragaparyavasthaniya) is present and per-
ceived (abhasagata); thirdly, an improper reflection occurs with regard to the
said object. AK 5.34, together with AKBh 305,19-20: aprahinad anusayad
visayat pratyupasthitat | ayonisomanaskarat klesah — tad yatha raganusayo
‘prahino bhavaty aparijiatah kamaragaparyavasthaniyas ca dharma abha-
sagata bhavanti tatra cayoniSomanaskara evam kamaraga utpadyate /.

52 AKBh 54,23: manaskaras cetasa abhogah |. AKVy 127,33—128,2 there-
on: manaskaras cetasa abhoga iti | alambane cetasa avarjanam [ avadhara-
nam ity arthah [ manasah karo manaskarah | mano va karoty avarjayatiti
manaskarah /. PVSVT 50,29-51,12: ayonisa ityady asyaiva samarthanam |
yonih padarthanam anityaduhkhanatmadi | samyagdarsanaprasliltihetu-
tvat [ tam Samsaty alambata iti yonisah [ yonim yonim manaskarotiti sam-
khyaikavacanad vipsayam (Pa 5.4.43) iti Saspratyayo va [ tathabhiitas casau
manaskaras ceti yonisomanaskaro nairatmyajiianam |.

8 On ayonisomanaskara and avidya, see La Vallée Poussin 1913: 8-9,
and especially Mejor 2001. On the improper reflection’s conditioning and
reinforcing drstis, see the passage of AN 1.31 alluded to by Mejor (2001: 50
+ 1. 5); see also AKBh 5.32-33 in Mejor 2001: 51.
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one’s own.* Some materials regard improper reflection as caused
by ignorance: this is the case of the Siitra quoted in the AKBh,
according to which, “depending on the eye and visible [objects,]
an incorrect (avila) reflection born of delusion (mohaja) arises.”®
Much more common seem to be sources viewing improper reflec-
tion as the cause of ignorance/personalistic belief: this is the case
in a Sutta of the MN and two Suttas from the AN, in the MS,®’
in the Satyadvayanirdesa(siitra) as it is quoted by Kamalasila in
BhK 1,% and in the Sahetusapratyayanidanasiitra as it is quoted
in AKVy 288,26-29 and used by Bhadanta Srilata to demonstrate
that ignorance (as the first link of dependent origination) has in-
deed a cause.®® Having quoted and commented on various excerpts

64 See Eltschinger 2009: 68—69, nn. 92 and 110.

% AKBh 135,13-14 and AKVy 288,30-31: caksuh pratitya riipani cot-
padyate avilo manaskaro mohaja iti /. Note also AKBh 135,7 (in a quota-
tion): avidyahetukas cayonisomanaskarah /.

6 MN 1.6 ff. (no. 2, Sabbasavasutta). Here, the ayoniso manasikara is held
to be responsible for the rise (uppajjhanti) and the increase (pavaddhanti) of
the three cankers (kamasava, bhavasava and avijjasava), which are in turn
responsible for the rise of false views (ditthi) concerning personal identity
in the past (atitam addhanam), in the future (anagatam addhanam) and in
the present (paccuppannam addhanam), such as atthi me atta ti and na-tthi
me atta ti. On this passage, see Collins 1982: 118—119; for similar expres-
sions of the satkayadrsti/sakkayaditthi, see Eltschinger 2009: 73—75. AN
V.113 ff. (no. 61, Avijjasutta) and V.116 ff. (no. 62 Tanhasutta). According to
the Avijjasutta, ayonisomanasikara belongs to the eight aliments (@hara) of
avijja; see Mejor 2001: 52-55.

67 MS 2.20.9 (Lamotte 1973: 1.34): miion par Zen pa’i rnam par rtog pa ni
di lta ste [ tshul bZin ma yin pa’i yid la byed pa las byun ba’i ’jig tshogs la lta
ba’i rtsa ba las byun ba lta bar son ba drug cu rtsa giiis dan mtshuns par ldan
pa’i rnam par rtog pa gan yin pa’o [[. See also Lamotte 1973: I1.115.

% BhK 1.215[/525],7-14: katham maiijusrih klesa vinayam gacchanti/
katham klesah parijiiata bhavanti | maiijjusrir aha | paramarthato ’tyan-
tajatanutpannabhavesu (sic, <Tib, but °nabha® ms) sarvadharmesu sam-
vrtyasadviparyasah | tasmad asadviparydasat samkalpavikalpah | tasmat
samkalpavikalpad ayonisomanasikarah/ tasmad ayoniSomanasikarad
atmasamaropah | tasmad atmasamaropad drstiparyutthanam | tasmad
drstiparyutthanat klesah pravartante /.

& gnyah in AKBh 135,12, Bhadanta Srilata according to AKVy 289,23;
AKBh 135,12-17: anyah punar aha [ ayoniso manaskaro hetur avidyaya uktah
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of the Sutra, YaSomitra comes to the conclusion of a circularity
(cakraka), i.e., that improper reflection and ignorance condition
each other.” This is indeed the position most clearly exhibited by
the Paramarthagathas.™

To the best of my knowledge, Dharmakirti alludes only twice
to improper reflection in the context of the rise of defilements.
Unfortunately, both statements are far from unambiguous. In
PVSV 8,20-21, Dharmakirti says that “[moral faults] such as desire
presuppose [one’s] adherence to self and one’s own, for the rise of

sitrantare | sa capi sparsakale nirdistah | caksuh pratitya riipani cotpad-
yate avilo manaskaro mohaja iti [ vedanakale cavasyam avidyaya bhavita-
vayam [ avidyasamsparsajam veditam pratityotpannd trsneti siatrantarat |
atah sparsakale bhavann ayonisomanaskaro vedanasahavartinya avidyayah
pratyayabhavena siddha iti nasty ahetukatvam avidyayah ... See KoSa
3.71n. 4. The whole discussion starts with the Sthavira Vasubandhu’s (AKVy
289,6: sthaviro vasubandhur dacaryamanorathopadhyaya evam aha...)
claim that ignorance is not causeless on the basis of a Siitra (the Sahetu-
sapratyayasanidanasiitra according to AKVy 288,25-26; AKBh 135,7:
ayoniSomanaskarahetuka ’vidyokta sitrantare /). As quoted by YaSomitra
(AKVy 288,26-29), this Sutra runs as follows: avidya bhiksavah sahetuka
sapratyaya sanidand | kas ca bhiksavo vidyaya hetuh kah pratyayah kim
nidanam | avidyaya bhiksavo ’yonisomanaskaro hetur ayonisomanaskarah
pratyayo ’yoniSomanaskaro nidanam iti siitre vacandat /. This passage is also
quoted in PrP 452,79 (avidyapi bhiksavah sahetuka sapratyaya sanidana /
kas ca bhiksavo ’vidyaya hetuh | ayoniso bhiksavo manaskaro ’vidydya
hetuh [ avilo mohajo manaskaro bhiksavo ’vidyaya hetur iti), but as coming
from the Pratityasamutpadasitra (PrP 452,6 [but see n. 3 thereon], Kosa
3.70n. 3). Immediately after the quotation, Candrakirti remarks (PrP 452,9):
ato vidya sankalpaprabhava bhavati /. Note also YaSomitra’s (AKVy 289,1)
reference to the Pratityasamutpadasiitra. Mejor (2001: 61—65) has translated
Vasubandhu’s polemics against Srilata (AKBh 134,20-25 and 135,7-27).

0 AKVy 290,5-7: tad etac cakrakam uktam bhavati | ayonisomanaskarad
avidya | avidyayas cayoniSomanaskara iti /. This is, indeed, the position
of the Sahetusapratyayasanidanasitra (1. [moha]l — avilo manasikara —
ayoniSomanaskara — avidya — trsna — karman — caksus [but also ear,
nose, tongue, body and mind]; 2. caksus — karman — trsna — avidya —
ayoniSomanaskara); see above, n. 69, and Mejor 2001: 58 and 65—69 (Mejor’s
translation of the Stitra from Tibetan and Chinese sources).

"t Paramarthagatha 20 (Wayman 1961: 170): ayonisomanaskarat sammo-
ho jayate sa ca | ayonisomanaskaro nasammiidhasya jayate //.
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all moral faults presupposes improper reflection.””? A little later, he
refers to a “specific condition for the rise of desire, viz. improper
reflection that consists in the false view of self/viz. the false view of
self and improper reflection.””? Commenting on the first passage,
Sakyabuddhi and Karnakagomin clearly equate the personalistic
belief with improper reflection.” But commenting on the second
passage, they allow both a dvandva and a karmadhdraya analysis
of the compound atmadarsanayonisomanaskara.” Though I am
inclined to interpret these two passages as involving an equivalence
between the false view of self and improper reflection, I would like
to refrain from any conjecture regarding Dharmakirti’s position on
this issue.” In the same way, I would like to postpone any attempt
at organizing the above-mentioned (§2.1.5-6) psychological events
into a sequence of phases exhibiting their mutual relationships. At

2 PVSV 8,20-21: armatmiyabhinivesapiirvaka hi ragadayo ’yonisoma-
naskarapirvakatvat sarvadosotpatteh /.

™ PVSV 10,11: ragotpattipratyayavisesenatmadarsanayonisomanaska-
rena yogat /.

™ PVT Je D23b1-2/P28al-2 = PVSVT 51,12-13: atmadijianam ayoniso-
manaskaras tatpiurvakatvat sarvaragadidosotpatteh /.

S PVT Je D27a2-3/P32a5-7 = PVSVT 55,29-56,12: atmadarsanam sat-
kayadrstih | nityasukhadiviparyaso ’yonisomanaskarah | dvandvasamasas
cayam /| atmadarsanam evayonisomanaskara iti visesanasamdso va|.
Interestingly enough, Sakyabuddhi and Karnakagomin explain “improper
reflection” as a “wrong notion such as permanent or pleasant,” which match-
es perfectly Kamalasila’s definition of “improper reflection” as “wrong no-
tion such as self.” According to these authors, then, improper reflection and
wrong notions are conceptually equivalent. See above, n. 61.

6 Lambert Schmithausen (personal communication) has drawn my atten-
tion to the possibility that in the first passage (PVSV §,20-21), Dharmakirti
may not be providing a logical justification, but rather a legitimation of his po-
sition by resorting to a more traditional phraseology involving a co-extensiv-
ity of the two concepts: “d.h. weil sie [bekanntermalen] ayonisomanaskara
voraussetzen(, und dieser in nichts anderem besteht als eben dem armarmiya-
bhinivesa).” By interpreting the compound in the second passage (PVSV
10,11) as a karmadharaya, one may, then, read the two passages as exhibiting
a homogeneous perspective.
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the present state of research, such an attempt would only be idle
speculation.”

2.1.7. Both wrong notions and the personalistic false view consist
in the superimposition of erroneous aspects. Both are born of the
actualization of a homogeneous latent tendency, which is the hall-
mark of conceptual construction. In other words, they are but con-
ceptual constructs distorting both internal (the upadanaskandhas)
and external reality. Dharmakirti’s understanding of the personal-
istic belief harmonizes perfectly well with his overall conception
of ignorance as the concealing conceptuality. As for his commen-
tators, they seem to be justified in holding the satkayadrsti to be
a part, a branch or a specific case of ignorance as a whole. That
all conceptual constructs misrepresent reality, and sometimes are
even deceiving from a practical point of view, does in no way mean
that they are morally and (hence) eschatologically harmful. The su-

7 To the best of my knowledge, no study has ever been dedicated to the is-
sue of the Buddhist epistemologists’ way(s) of dealing with the Abhidharmic
cittasamprayuktasamskaras. Their assent to Vasubandhu’s treatment of them
cannot be taken for granted. To adduce but one example: samjiia is classified
as a mahabhiimika, and as such, should occur rogether with vijiiana/citta/
manas; but niscaya(jiiana), the Buddhist epistemologists’ equivalent of sam-
Jjia, takes place after the sensory awareness (the latter giving rise to the vasa-
naprabodha of the conceptual construct). In the present context, I think we
should refrain from modelling the epistemologists’ conception of ignorance
and improper reflection on Bhadanta Srilata’s above-mentioned (see n. 69)
elaborations on this topic. According to him, the improper reflection that is
present at the moment of contact (sparsakale) is the condition (pratyaya) for
the ignorance that coexists with sensation (vedandasahavartiny avidya) and in
turn gives rise to craving. On the contrary, an Arhat’s unbiased (aviparita)
contact does not give rise to a defiled sensation (klista vedand), which
in turn does not provide a condition for craving. As both Srilata (at least
Vasubandhu’s Srilﬁta) and YaSomitra describe it, Arhats do have sensations,
but these do not generate craving, for only sensations that are accompanied
by ignorance (savidya) give rise to craving (AKVy 290,13-15: arhatam asti
vedand | na ca sa trsnayah pratyayibhavatiti | savidyaiva vedand trsna-
pratyaya iti gamyate [.) Srilata adduces a reasoning (yukti) in order to make
his point (AKBh 135,20-22): kaya yuktya / na hi niravadya vedana trsnayah
pratyayibhavaty arhatdam na caviparitah sparsah klistaya vedanayah [ na ca
punar niravadyasyarhatah sparso viparita ity anaya yuktya /).
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perimposition of ego-related aspects alone results in the rise of de-
filements and reinforces one’s entanglement in samsara. Dharma-
kirti singles out this kind of harmful conceptual distortion as the
personalistic belief.”

2.2. Ignorance, inference, and the path toward salvation

2.2.1. Like most Indian systems of salvation, Buddhism traces hu-
man beings’ unsatisfactory condition back to ignorance, and pre-
sents itself as a cleansing and illuminative therapy aimed at up-
rooting ignorance and the evils it is responsible for. Though the
Buddhist epistemologists do not (even pretend to) bring any doctri-
nal or practical innovation into traditional Buddhist soteriologies,
they lay strong emphasis on the means of valid cognition (pramana)
as being instrumental in salvation. As is well known, Dignaga re-
duced the number of genuine pramanas from three (perception, in-
ference, and scriptures [@gamal) to two (perception and inference).
At the present state of our knowledge about Dignaga, however, it
is difficult to estimate the extent to which non-epistemological, i.e.,
religious (lato sensu) considerations played a role in this episte-
mological reduction. If one cannot question Dharmakirti’s endor-
sement and consolidation of Dignaga’s two-headed system as
far as the epistemology is concerned, one might still argue that
Dharmakirti’s religious ideas, as they are known to us, provided,
if not the basic framework, at least a strong additional motivation
for sticking to this epistemology. This two-headed system could,
after all, lay no claim to traditionally sanctioned authority before
Dignaga.” In my opinion, Dharmakirti was deeply convinced that

8 PVSV 110,20-21: fe [= dosah] vikalpaprabhavah |. PVSVT 398,23-25
thereon: vikalpad ayonisomanasikaravikalpat prabhava utpada esam iti vi-
grahah [ tatha hy ayonisomanaskaram antarena saty api bahye 'rthe notpad-
yante ragadayah ...

"9 According to Frauwallner (1959), Vasubandhu had already restricted
the number of pramanas from three to two in his Vadavidhi. But this might
well be another case of Frauwallner’s use of the argumentum ex/a silentio:
the fact that no fragment dealing with (apf)agama is available to us does not
mean that the original Vadavidhi did not address scripture as a third genuine
means of valid cognition. At any rate, Vasubandhu seems to acknowledge
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perception and inference are enough both to shape and bring about
the path to salvation and to provide the basic gnoseological features
of the liberated yogin. To put it in a nutshell: Although it is concep-
tual in nature and thus belongs to ignorance, inference is the means
through which perception, which is nothing but “knowledge,” can
be brought to function in its most genuine manner. Dharmakirti’s
system is in a way analogous to Tathagatagarbha patterns of
thought: though polluted by (ultimately adventitious) false views
and defilements, the condition of the liberated mind is already here
at hand. To be more precise, perception is basically the same with
regard to its operation and objects before and after the revolution
of the basis (@srayaparivrtti). The only (but admittedly crucial) dif-
ference is that, at the completion of the path, it is no longer adulter-
ated and contradicted by the counteracting cognitive factor called
“ignorance.” Correcting erroneous superimpositions of all kinds
and substituting them with true/validated intellectual contents is
the basic task of inference. Far from being a means of investigating
the world and improving knowledge, inference aims first and fore-

three means of valid cognition in his AKBh (76,24-25: pramanabhavat [ na
hi ... pramanam asti pratyaksam anumanam aptagamo va ...) as well as in
VY 173,16—17: mdor na rigs pa ni 'dir tshad ma rnam pa gsum po mrnon sum
dan rjes su dpag pa dan yid ches pa’i gsun no //). Buddhist eristic-dialectical
treatises are at great variance concerning the number (and definitions) of
the pramanas: four (or five) in the Hetuvidya Section of the YBh (see, e.g.,
HV [§3.2] 4%,15-16, where the last five items of the list defining sadhana
must be considered as pramanas because of their functional similarity (pro-
viding evidence [yuktivada] for the hetu, see HV [§3.22] 5%,3-5): saripyam
vairapyam pratyaksam anumanam aptagamas ca; to the best of my knowl-
edge, the HV only uses the term pramana with regard to pratyaksa; there-
fore, the number of the pramanas here is either five [or four if we consider
that sariipya and vairipya occur once in a singular dvandva compound] or
only one), four in the *Upayahrdaya/*Prayogasara (*pratyaksam anumanam
upamanam agamas ca; see *UH 6,10—11 and 13,5 ff.), three in Asanga’s
Abhidharmasamuccaya (which, maybe on the basis of the BoBh and the
Madhyantavibhaga, sets the standard number for all subsequent Yogacara
treatises), i.e., pratyaksa, anumana and aptagama (see ASBh 152,27, 153,1
and 153,5).
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most at discarding the erroneous superimpositions that ignorance
is ultimately responsible for.®

2.2.2. As we have seen, ignorance basically amounts to superim-
position, concealment/covering, conceptual construct and pseudo-
perception. As such, ignorance is of a cognitional character and
consists in an “anti-knowledge,” in a mental event counteracting,
contradicting or conflicting with “knowledge.” What does, then,
“knowledge” consist in? As we have seen, Dharmakirti’s com-
mentators define it as the ‘“vision/perception of a real object”
(bhatartha®/sadarthadarsana), or the “grasping of a real object”
(bhittarthagrahana).®* In these expressions, darsana and grahana
hint at perception and direct cognition (vijiana), two terms deno-
ting immediate sensory awareness of an object.?? According to
Dharmakirti, the nature of an object is undivided and amenable to
sense perception.®® This is tantamount to claiming that a single act
of perception is enough to grasp this nature, and that it grasps it in
its entirety (sarvatmand), in all its aspects (sarvakarena), so that no
other means of valid cognition is needed for cognizing this nature
in a positive way (vidhina): Perception leaves no part of this undi-
vided nature unknown, so that, say, inference or verbal knowledge
might be needed in order to gain access to it.** In other words, a
single perception grasps an object as selfless and momentary, or, to
be more precise, grasps a selfless and momentary thing.® This can,

80 On the corrective function of inference, see Kellner 2004: 4-9.

81 See Eltschinger 2009: 41-42, n. 6.

8 AK 1.16a: vijianam prativijiiaptih; AKBh 11,7: visayam visayam prati
vijiiaptir upalabdhir vijiianaskandha ity ucyate /. AKVy 38,24: upalabdhir
vastumatragrahanam |.

8 PV 1.43: ekasyarthasvabhavasya pratyaksasya satah svayam [; PVSV
26.,4: eko hy arthatma /[ sa pratyaksah ...

84 PV 1.45: drstasya bhavasya drsta evakhilo gunah [; PVSV 26,5-6: tasya
pratyaksenaiva siddheh sarvakarasiddheh | tadanyasyasiddhasyabhavat /[,
PVSV 26,9-11: tasmat pratyakse dharmini tatsvabhavasakalyaparicchedat
tatranavakasa pramanantaravrttih syat [; PVSVT 121,17-18: pratyaksadrstat
svabhavat ko 'nyah |. Through perception, bare particulars are grasped in
their entire true nature (drstasarvatattva PVSV 26,14).

8 PVSV 43,8-11: napi svalaksanasyanityatvadyabhavah | yasman na-
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of course, be traced back to Dharmakirti’s “Sautrantika” assump-
tion that a perceptual awareness results directly from a real thing’s
causal efficiency. According to a well-known statement, “experts in
reason(ing) hold that [for a given thing] to be a graspable [object]
consists in being a cause capable of casting (arpana) [its own] as-
pect into cognition.”®® That real things cast their own aspect into
the consciousness, thus giving rise to perceptual awareness, is the
basic meaning of the description of this awareness as arising by the
force of something real (vastubalapravrtta). Dharmakirti makes
it especially clear in the following statement: “The property of a
[perceptual] cognition is to grasp an object; [as for] this [object, it]
is grasped as it is, and it generates this [cognition of itself] through
[its truly] existing nature. Such is the nature [of the cognition and
of the object].”®” Devendrabuddhi (as well as Sakyabuddhi and
Kamalas$ila) exhibits the rationale behind Dharmakirti’s (provisio-

nityatvam nama kimcid anyac calad vastunah/ ksanapratyupasthana-
dharmataya tasya tathabhiitasya grahanad etad evam bhavaty anityo 'yam
anityatvam asyeti va /. “Neither does the bare particular lack impermanence,
etc., for what we call ‘impermanence’ is nothing other than the transient
entity [itself. But] this is so because [those who see the last phase* of a con-
tinuum] grasp such an [entity] as having the property of being present [during
only one] phase, [and thus say, ascribing properties]: ‘This is impermanent,’

999

or: “This has impermanence’.

*The last phase (antyaksana) is defined in the following way by Sakya-
buddhi and Karnakagomin (PVT Je D48a7/P56b8 = PVSVT 95,30):
sadrsaksanantarapratisandhayt ksano 'ntyaksanah ... “The last phase
[of an entity] is the phase which is not connected with a new (antara)
similar phase.” According to PVSVT 184,5-6, PVSV 43.8—11 answers
the objection formulated in PVSV 42,11-12: svalaksane canityatvadya-
pratiter atadripyam [ tesam cavastudharmata /. “And since one does not
cognize impermanence, etc., in the bare particular, [the bare particular]
does not have this nature[, viz. impermanence, etc.], and [hence im-
permanence, etc.] are not properties of [real] entities.” Note also PVSV
21,4—6: sa eva hi bhavah ksanasthitidharma ’'nityata vacanabhede ’pi
dharmidharmataya nimittam vaksyamah /.
8 PV 3.247b,d: grahyatam viduh | hetutvam eva yuktijiia jianakararpa-
naksamam [/. See Hattori 1968: 53.
8 PV 2.206-207a: visayagrahanam dharmo vijianasya yathasti sah /
grhyate so ’sya janako vidyamanatmaneti ca /[ esa prakrtih ... See also be-
low, §2.2.6 and n. 136.
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nal) position as follows:® “When he is asked about the property of
a cognition, the one who accepts that a cognition really grasps an
object must answer that the property of a [perceptual] cognition
is to grasp an object (= PV 2.206ab,). [And] if the property of all
the cognitions possessing an object is to grasp an object, then they
grasp [their] objects as they [really] are, (...) under an aspect such
as impermanence, not under an unreal aspect. For in this way, if
it is rationally established that a cognition cognizes (visayikaroti)
an object as it [really] is, that which is not cognized in this way is
due to an external® or internal® adventitious cause of error, just as
the [erroneous] cognition of a snake in the case of a rope in a dark
place abundant in/suitable for snakes. Therefore, to grasp the real
aspect of an object is the nature of a cognition. If on the contrary
(atha ca) [its] nature were to grasp [an object] erroneously, then it
would not have the property of grasping any object [at all]. Because
in this way the object would not be as the cognition cognizes [it],
and because [the cognition] would not cognize the object as it [re-
ally] is, cognitions would be devoid of object, (...) [and] hence all
entities would be unestablished (...) Therefore, the one who accepts
a relationship between object and object-possessor has to hold that
the property of a cognition is to grasp an object, [and] thus the
nature of this [cognition] is to grasp the real aspect of an object.
That which is other than this [i.e., unreal,] is produced by a [purely]
adventitious condition.”* This argument draws a sharp delineation

8 In an introductory statement, Sakyabuddhi reminds his audience that
the following argument does not match Dharmakirti’s final, Yogacara po-
sition in epistemological matters. PVT D133b2-3/P164b3-5: don dam par
rnam par Ses pa ni don ‘dzin par ‘dod pas Zes bya ba la | don dam par rnam
par Ses pa don ‘dzin pa iiid ni ma yin te | gzun ba ma grub pa’i phyir ro [/ ‘on
kyan re Zig phyi rol gyi don yod par ‘dod pa gan yin pa des 'di ltar ‘dod par
bya’o Zes bstan pa’i phyir de skad du brjod pa yin no /|.

8 PVT D133b3—4/P164b5: phyi rol lam Zes bya ba ni ‘dra ba gZan dan
gZan ’byun ba la sogs pa’i "khrul par byed pa’i rnam pa’o [/. See below, nn.
116 and 139.

% Tib. cig Sos = Skt. itara, lit. “other [than external].”

%1 PVP D87b5-88a4/P101a2-b3: rnam par ses pa’i chos kyan gan Ze na |
Zes dris pa na don dam par rnam par Ses pa ni don ‘dzin par ‘dod pas rnam
Ses yul ‘dzin pa’i chos Ses brjod par bya’o [| gan gi tshe rnam par Ses pa yul
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between non-erroneous cognitions, which result directly from their
objects’ causal efficiency, and erroneous cognitions, which result
from a cause of error (bhrantinimitta, pratyaya). Whereas the for-
mer are termed vastubalapravrtta, true (bhiitartha), and (being the
mind’s) nature, the latter, which arise, among other factors, from
the latent tendencies of erroneous conceptual constructs,® are de-

can du gyur pa thams cad kyi chos yul 'dzin pa yin pa de’i tshe [ mi rtag (D
rtag: P rtag rtag) pa la sogs pa’i rnam pa gan gis ... yul yod pa de bZin du
‘dzin gyur gyi med pa’i rnam pas ni ma yin no [/ de de ltar na Ses pa don ji lta
ba bZin du yul du byed par rigs pas thob pa na [ de ltar na (D na: P om. na)
rtogs pa ma yin pa gan yin pa de ni phyi rol lam cig Sos glo bur ba’i ’khrul pa’i
rgyu mtshan gyis yin te [ dper na sbrul du ‘dris pa’i phyogs mi gsal bar thag
pa la sbrul gyi (D gyi: P mi) Ses pa lta bu’o* |/ de bas na yul gyi rnam pa yod
pa ‘dzin pa gan yin pa de ni sems kyi ran bZin no [/ ci ste yan log par ‘dzin pa
fiid ran bZin yin pa de’i tshe yul ‘dzin pa’i chos ma yin no [/ de ltar na ji ltar
Ses pas yul du byed pa de ltar don de ma yin Zin ji ltar don de yin pa de ltar
yul du byed pa ma yin pa’i phyir [ Ses pa dag yul med pa can du ’gyur bas ...
de Iltar na dnos po thams cad ma grub pa yin te ... de bas na yul dan yul can
gyi dnos po dod pa iiid kyis rnam par Ses pa’i chos yul ‘dzin pa yin par brjod
par bya’o [[ de ltar na 'di’i ran bZin ni yan dag pa’i yul gyi rnam pa ‘dzin pa
vin no [/ de rnam pa gZan du ’gyur ba gan yin pa de ni glo bur gyi rkyen gyis
byas pa iiid yin no /.

* Vibh. 82 n. 4: mandamandaprakase sarpopacite pradese |.
Note also TSP $1056,21-1057,5/K872,27-873,7: tatha hi — visayavisayi-
bhavam icchata cittam visayagrahanasvabhavam abhyupeyam, anyathd
visayajiianayor na visayavisayibhavah [ arthagrahanasvabhavatvenangi-
kriyamane yas tasya svabhavas tenaivatmano 'mso ’rthas tena grhyata iti
vaktavyam | anyatha katham asau grhitah syat | yady asatakarena grhyeta
tatas ca visayavisayibhavo na syat [ tatha hi — yatha jianam visayikaroty
artham na tatha so ’rthah, yatha so ’rtho na tatha tam visayikarotiti nir-
visayany eva jiianani syuh [ tatas ca sarvapadarthasiddhiprasangah | tas-
mad bhiitavisayakaragrahita ’sya svabhavo nija iti sthitam | bhiitas ca
svabhavo visayasya ksanikanatmadiriipa iti pratipaditam etat | tena nair-
atmyagrahanasvabhavam eva cittam™ natmagrahanasvabhavam |.

* TSP, reads eveti tan against TSP, and TSP, eva cittam; both the

Jaisalmer ms and the Patan ms read eve' cittam. On this passage of the

TSP, see McClintock 2010: 213-214.

92 PVT D133b4/P164b5-6: cig Sos Zes bya ba ni nan gi bdag fiid can gyi
phyin ci log gi rnam par rtog pa’i bag chags Zes bya bas bslad pa’o //. In
an etymologizing vein, Devendrabuddhi explains agantuka as follows (PVP
D89a5/P103a2): rkyen gZan gyi rgyu mtshan las ‘ons pa iiid yin pa’i phyir
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scribed as avastubalapravrtta, as not agreeing with (means of) val-
id cognition (pramanasamvadin) and as adventitious (Ggantulkal).
According to Dharmakirti’s followers, this delineation only holds
good provided perceptual cognitions cognize their objects in their
real aspects.

Claiming that a perceptual cognition grasps the real aspect of
an object® is tantamount to saying that it grasps aspects such as
impermanence or selflessness.** As Kamala$ila nicely puts it, “it is
firmly established that the intrinsic nature of the [mind] is to grasp
the real aspect of an object; but it has been explained [earlier] that
the real nature of an object consists of [its being] momentary, self-
less, etc.; therefore, the mind has the grasping of selflessness for
its nature.”® In other words, the nature of the mind is to perceive
reality/the true nature (tattvadarsana) of things.®® And granted
that selflessness is the true nature of things, the mind turns out
to be nothing other than discernment (vipasyana) itself,*” which
Sakyabuddhi defines as wisdom (prajiid) bearing upon selfless-

(*pratyayantaranimittad agatatvat). Erroneous cognitions and defilements are
due to ran dan rigs mthun pa’i iie bar len pa’i rgyu (PVP D89a5-6/P103a2-3;
*svasamanajatiyopadanakarana; note PVT Je D251b6/P299a4-5 = PVSVT
400,30-431,9: upadanabalabhaviti vitathavikalpavasanabalabhavi).

% PVP D87b7/P101a6: yul gyi rnam pa yod pa ...; PVP D88a3/P101b2 =
PVP 89a1/P102b3: yan dag pa’i yul gyi rnam pa ...

9 PVP D88b3—4/P102a3—4: mi rtag pa la sogs pa’i rnam pa yod pa’i yul
...; PVP D87b6/P101a4 = PVP D90a4/P104a4: mi rtag pa la sogs pa’i rnam
pa ...; PYP D89a6/P103a3: bdag med pa ...; PVP D89b3/P103a8: bdag med
paiid ...

% TSP $1057,2—5/K873,5-7: bhiitavisayakaragrahita ’sya svabhavo nija
iti sthitam [ bhiitas ca svabhavo visayasya ksanikanatmadiriipa iti prati-
paditam etat [ tena nairatmyagrahanasvabhavam eva cittam ... For the con-
text of this statement, see above, n. 91.

9% PVP D87a7/P100b3: sems kyi ran bZin ni de kho na fiid mthon ba’i bdag
fiid can yin ... (PVT D133a3-4/P164a2-3: de kho na iiid mthon ba’i bdag fiid
can yin gyi Zes bya ba ni dnos po ji lta ba bZin du gnas pa’i 'dzin pa’i* bdag
fiid can Zes bya ba’i don to)

*Cf. PVV 82,14: yathavasthitavastugrahanam; PVP D89b1/P103a6: sems
ni no bo iiid kyis de kho na iiid mthon ba’i bdag fiid can yin ...

% PVP D90al/P103b8: ran bZin yan lhag mthon yin ...
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ness.® This “Sautrantika” epistemology forms the background of
Dharmakirti’s well-known allusion to the canonical topos of the
mind’s being radiant (prabhasvara) by its very nature (prakrtya).
“Radiant” is to be understood as “having the nature of grasping
[entities] as they really are” (yathabhiitagrahanasvabhava), or
“consisting in the perception of reality/the true nature [of things]”
(tattvadarsanasatmaka).®® “Knowledge” is nothing but direct per-
ceptual awareness, i.e., the mirror-like mind grasping the true na-
ture of real entities.

What can be regained from Dharmakirti’s understanding of
“knowledge” seems to mirror a significant shift from the ideas
held by his Yogacara predecessors. Defining a threefold ignorance,
the YBh declares its antidotes (vipaksa) to be the insights born
of audition, reflection and (mental) cultivation.’* In his PrSVy,
Vasubandhu defines “knowledge” as the insight born of reflection
and (mental) cultivation.'®® Dharmakirti assents, of course, to the
fact that ignorance can only be eliminated by the practice of the
path and its three (or at least two) successive types of insight. But
according to him, soteric practice does not aim at developing en-
tirely new cognitive modalities, but rather, at freeing from all coun-
teracting factors a type of cognition that has already been here at
hand.

% PVT D134b3/P166al: lhag mthon ba yin la Zes bya ba bdag med pa la
(D la: P la bya ba) dmigs pa’i ses rab bo. Discernment is described in BhK
1.219,23-220,4 as sarvadharmanihsvabhavatalambana, and defined in BhK
3.5,17-20 as follows: bhiitapratyaveksana ca vipasyanocyate | bhiitam punah
pudgaladharmanairatmyam | tatra pudgalanairatmyam ya skandhanam
atmatmiyarahitata | dharmanairatmyam ya tesam eva mayopamata /. For
a French translation, see Lamotte 1987: 340. On vipaSyand/prajiia, see
Eltschinger 2009: 57-58 (§1.2.5) and nn. 26-27.

% PVP D89a5/P103al: ‘od gsal te | yan dag pa ji lta ba bZin du ‘dzin pa’i
ran bZin yin no [[; TS S3434ac /K3435ac,: prabhdasvaram idam cittam tattva-
darsSanasatmakam [ prakrtyaiva sthitam ...

100 On this point, see Eltschinger 2005: 190-192.
11 YBh 206,6-7: Srutamayyas cintamayya bhavanamayyas ca prajiaya
vipaksena trayah paryaya yathakramam yojyante |.

12 PrSVy 9al: bsams pa darn bsgoms pa las byun ba’i Ses rab ni rig pa Zes
bya’o /].
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2.2.3. Contrary to “knowledge,” which, qua perception, is a cog-
nition that is free of conceptual construction (kalpanapodha) and
non-erroneous (abhranta),’® the realm of ignorance is coextensive
with conceptuality and error. “Error,” however, is not necessar-
ily synonymous with “unreliability” (visamvada, visamvaditva):
Whereas “erroneous” is to be said of any cognition that does not
arise from and hence display a bare particular, “unreliable” denotes
those cognitions that are not conducive to a successful practical
interaction with the particulars (or, as Dharmottara will say, that do
not allow one to reach/obtain [pravap] the concrete particular).’*4
All conceptual constructs are erroneous by their very nature and
origin, but some of them are reliable (and hence valid cognitions,
pramana),’*s whereas others are not. Sakyabuddhi and Karna-
kagomin have an opponent ask the following question: “[But] if
every conceptual construct is simply erroneous, why [do you hold]
conceptual constructs such as [being] impermanent or selfless [to
be] valid cognitions, but not conceptual constructs such as [being]

18 PVin 1.4ab, = NB 1.4: pratyaksam kalpanapodham abhrantam ... On
kalpanapodha, see Funayama 1992; on abhranta, see Funayama 1999.

104 See Krasser 1995. Note also TSP $479,23-24/K392.7: avisamvaditvam
cabhimatarthakriyasamartharthaprapanasaktih /. “‘Being non-deceptive’
means the efficacy to realize the attainment of the object which is appropri-
ate for the fulfilment of a desired purpose.” Translation Funayama 1999: 79.
On the differences between Dharmottara’s and Kamalasila’s interpretations
of abhranta, see Funayama 1999: 80—81.

195 PV 2.5a: vyavaharena pramanyam ... “Epistemic validity [is known]
through practical activity.” Most important in this connection is the case of
inference. PVin 2 46,5-8 (including PVin 2.1cd): tad etad atasmims tad-
grahad bhrantir api sambandhatah prama /| svapratibhase 'narthe ’rtha-
dhyavasayena pravartanad bhrantir apy arthasambandhena tadavyabhi-
carat pramanam /. “Die (SchluBfolgerungserkenntnis) ist wegen der Ver-
bindung [mit dem Gegenstand] eine giiltige Erkenntnis (prama), obgleich
sic wegen des Erfassens von etwas als etwas, was es nicht ist, Irrtum ist.
(Das heif3t:) Obwohl sie Irrtum ist, weil sie in der Weise auftritt, daf} sie ihr
eigenes Erkenntnisbild, das nicht der (wirkliche) Gegenstand ist, als [die-
sen Gegenstand] bestimmit, ist sie als mit dem Gegenstand verbundene (den-
noch) giiltige Erkenntnis.” Translation Steinkellner 1979: 26-27. See also PV
3.55-63.
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permanent?”¢ Dharmakirti’s answer is as follows: “And since all
this is an error due to the latent tendencies imprinted by [previous]
perceptions of the particulars themselves, [those] conceptual con-
structs whose arising is [indirectly] bound to these [particulars] are
reliable with regard to the thing [itself] although they do not display
it, just like the error [consisting] of [cognizing] a gem [is reliable]
with regard to the radiance of that gem. [But] others [such as per-
manence] are not [reliable with regard to the thing itself] because,
(...) disregarding (parityajya) the conformity*®” with the specific
[property] as it has been perceived, they superimpose another][, er-
roneous] specific [property] by [arbitrarily] grasping any sort of
universal (kimcitsamanya). [These conceptual constructs are as
unreliable with regard to the thing itself] as the notion of a gem [is
unreliable] with regard to the radiance of a lamp.”°® Inasmuch as
they do not display bare particulars and owe their existence to la-
tent tendencies, all conceptual constructs are error. Some of them,
however, are valid cognitions: Because the aspect they ascribe
to the thing exists in it,**® and because they are indirectly related
(pratibaddha) to the bare particular, they are reliable with regard
to the thing itself, i.e., allow a successful practical interaction with
it.1% Other conceptual constructs are not valid cognitions: because

106 PVT Je D95b3-4/P112a8-bl ~ PVSVT 183,9-10: yadi mithyartha
eva sarvo vikalpah kasmat ... anityanatmadivikalpah pramanam nityaldi]
vikalpas tu neti ...

107 PVT Je D96a3/P113al = PVSVT 183,23-24: anusaranam niscayam pa-
rityajya ...

108 PVSV 43,2-7: sarvas cayam svalaksananam eva darsanahitavasanakrto
viplava iti tatpratibaddhajanmanam vikalpanam atatpratibhdasitve ’pi
vastuny avisamvdado maniprabhdayam iva manibhranteh | nanyesam/ ...
yathadrstavisesanusaranam parityajya kimcitsamanyagrahanena visesan-
tarasamaropad dipaprabhayam iva manibuddheh /. On manibhranti, see
Krasser 1991: 65—-66n. 121.

109 PVT Je D95b6-7/P112b4-5 = PVSVT 183,16—17: anityadirapasya vas-
tuni vidyamanatvat ...

110 PVin 2 48,1-5 (together with PVin 2.7a): ata eva pramanyam vastu-
visayam dvayoh pratyaksanumanayoh, arthakriyayogyavisayatvad vica-
rasya | sukhaduhkhasddhane jiiatva yatharham pratipitsavo hi kimcit pa-
riksante preksapirvakarinah, na vyasanitaya /. “Eben daher bezieht sich



58 Vincent Eltschinger

they superimpose an aspect that is not found in the thing itself,**
and because what they ascribe to it is not even indirectly related
to it,**? they are unreliable with regard to the thing itself, i.e., are
deceiving in practice.

2.2.4. In our philosophers’ linguistic usage, however, “error”
(bhranti) quite often occurs as a shorter term for “unreliable cog-
nition,” and is equated with “wrong notion” or “misconception”
(viparyasa). A similar semantic shift can be observed in connec-
tion with “superimposition” ([sam]aropa), no longer used in the
general sense of conceptuality and concealment, but in the sense of
a mistaken identification barring determinate cognition (niscaya).
In the present context, “error,” “superimposition” (both in this spe-
cialized meaning), “wrong notion,” and “lack of determinate cog-
nition” can be considered to be equivalent. Two kinds of situation
are responsible for the rise of error: the presence of a cause of error
(bhrantinimitta)**® and the lack of the causal conditions needed for
determinate cognition (niscayapratyayavaikalya).*** Together with
Sakyabuddhi, we may consider the cause of error as twofold: The
internal cause of error consists in the latent tendency of a contrary
conceptual construct (viparitavikalpavasana);**s as for the exter-
nal cause of error, it is most often exemplified as the arising of
ever new similar phases (sadrsapardaparotpatti) in a continuum,*

die Giiltigkeit der beiden, Wahrnehmung und Schluflfolgerung, auf das
Wirkliche, denn eine priifende Erkenntnis hat ein Objekt, das fihig ist einen
Zweck zu erfiillen. Verniinftig handelnde Leute, die (auch nur) ein wenig
abwigen, (tun dies), wenn sie die Mittel fiir Lust und Leid (einmal) erkannt
haben, aus der Absicht, [diese] nach Vermogen zu erreichen, aber nicht aus
[bloBer] Neigung.” Translation Steinkellner 1979: 29 (slightly modified).

1 PVT Je D96al/P112b7 ~ PVSVT 183,20-21: tesam [= nityadivikal-
panam] ... vastuny avidyamanasyaivakarasya samaropat /.

12 PVT Je D96a4/P113a2 =~ PVSVT 183,26-27: paramparyenapi ...
apratibaddhatvat /.

U3 PV 1.44a, PVSV 26,15, and passim.

114 PVSV 26,19.

115 See above, n. 92.

16 PVSV 26,20-21; sadrsaparotpatti at PVT Je D61a3/P72a2 = PVSVT
122,10-11, PVT Je D61a5/P72a5 = PVSVT 123,8-9; note also PVT Je
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D61b4/P72b5 = PVSVT 123,27-28: sadrsasya dvitiyasya ksanasyotpattya
bhrantinimittena ... See also above, n. 89. Locus classicus for sadrsaparotpatti
is PVSV 21,6-9: tam punar asya ksanasthitidharmatam svabhavam svahetor
eva tathotpatteh pasyann api mandabuddhih sattopalambhena sarvada
tathabhavasankavipralabdho na vyavasyati sadrsaparotpattivipralabdho
va /. Translated according to Sakyabuddhi’s explanation (PVT Je D46b2—
47al1/P54b6-55a6): “However, although (s)he experiences this property of
lasting [only] one phase[, a property which is] the nature of the [entity] since
[this entity] is produced such [i.e., momentary,] by its own cause, a [person]
of weak intellect fails to determine [it in the same way as (s)he has just ex-
perienced it; this failure occurs] either [because this person,] due to having
perceived the existence [of this entity at one phase, is] mistaken by the sup-
position that it permanently (sarvada) exists in this [very] way, or [because
this person is] mistaken by the rise of a new (apara) phase similar [to the for-
mer one].” According to Sakyabuddhi’s interpretation (PVT Je D47b6-48b1/
P56a6-57al), the first cause of error (*vipralambhanimitta) is proper to the
outsiders (tirthika) professing the doctrine of non-momentariness (aksani-
kavada), and points to their internal *kudrstyabhinivesavasanabija (or else:
*anadikudrstyabhinivesabija), which is reinforced by the false views propa-
gated by wrong treatises (*kusastradrsti). As for the second cause of error,
it is aimed at explaining why the Buddhists, who follow sound reasoning
and scripture (yuktyagama) professing momentariness, still do not ascertain
momentariness upon perceiving the real entity. Karnakagomin’s explanation
(PVSVT 91,23) of mandabuddhi is worth noticing: anadisamsarabhyastaya
nityadiriipavidyavasanaya manda buddhir yasya ... “Whose intellect is
[made] weak by the latent tendency, repeated [and reinforced] in the begin-
ningless samsara, of ignorance in the form of [mistaken aspects] such as
‘permanent’.” This ignorance (or rather, its latent tendency) being the in-
ternal cause of error, the two causes mentioned by Dharmakirti point to ex-
ternal causes of error (bahyam api bhrantibijam, PVSVT 91,27). Note also
PVSV 100,4-7 = PVin 2 82,7-9: tam asya mandah svabhavam ardhvam
vyavasyanti | na prak/ darsane ’pi patavabhavad iti tadvasena paScad
vyavasthapyate [ vikaradarsaneneva visam ajiiaih /. “Weak[-minded people]
identify this [transient] nature of the [entity only] later [i.e., at the time of
the interruption of the continuum, but] not before [i.e., at the time of the
existence of the entity], because even though they [directly] experience [this
nature], they lack [intellectual] sharpness. Therefore, [this transient nature]
is ascertained [only] later on account of this [determination], just as ignorant
[persons identify a poisonous substance that they have seen only] by experi-
encing a [morbid] affection [such as over-salivation].” See also Steinkellner
1979: 98. Note Karnakagomin’s explanation of mandah in PVSVT 366,27: a
samsaram avidyanubandhan mandah ... This explanation is borrowed from
Dharmottara’s PVinT Dze D249b5/P301b3—4: ’khor ba ji srid par ma rig
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which leads to the superimposition of aspects such as permanent
(nitya), enduring (sthira), and non-momentary (aksanika).*” Be it
internal or external, this cause of error impedes determinate cog-
nition (niscayapratirodhin, °vibandhaka).**®* The lack of (concep-
tual) habitus (abhyasa) is most often quoted as being among the
conditions that, when lacking, prevent determinate cognition from
arising.'*® Just as determinate cognition bears upon one specific-
ity (bheda) or aspect (akara) of a previously cognized particular,
wrong notion superimposes one partial erroneous/contrary aspect
(amsasamaropa)*?® and associates (< samyojyeta, PV 1.44b) anoth-
er, i.e., a false quality (guna; glossed as ripa, dharma),** to the
thing. As Dharmakirti himself has it, “though it has been percei-
ved as distinct from all [other entities], an entity is not [necessarily]
recognized in this way [i.e., in all its aspects], because an obstruc-
tion (vyavadhana) to [the recognition of] a certain specificity [such
as momentariness] may occur.”*??2 Determinate cognition (niscaya,
°jiiana, °manas) and superimposition (samaropa, °jiiana; aropa-
manas) are mutually exclusive and stand in a relationship of mu-

pa dan rjes su 'brel pa Zan pa ... Note also the various interpretations of
the fact that the determinate cognition arises only at the time of pravaha-
viccheda: (1) PVT Je D227a3—-4/P263b7-8: mthon ba’i dus su nes pa yod
pa ma yin te [ ma rig pa’i mun pa iiid kyi phyir dan gZan rgyun ‘dra ba skye
ba’i phyir ro /| mthon ba gsal ba med pa’i phyir ro /[. (2) PVSVT 366,28-29:
na darsanakale ‘dhyavasayo ’sti | avidya(sama)rthyat sadrsaparotpattyd ca
darSanapatavasyabhavat /. (3) PVinT Dze D249b6-7/P301bS: ma rig pa dan
ldan pa’i Zan pa rnams la mthon ba gsal ba med pa’i phyir ro /[. Here again,
both Sakyabuddhi and Karnakagomin suggest that the absence of niscaya
proceeds from an internal (ignorance) and an external (the rise of a new
similar phase) cause.

17 See also above, §2.1.1. and n. 11.
118 PVSV 26,14, PVT Je D61a5/P72a5 = PVSVT 123,8.

18 PVT Je D61b2-3/P72b3 = PVSVT 123,21. On niscayapratyayas, see
Kellner 2004: 19-32.

120 PV 1.50a; PVSV 27,22-28,1: akarasamaropa; PVT Je D62b3/P73b6 =
PVSVT 125,28-29: tadviparitakarasamaropi viparyasah.
121 PV 1.44b, PVT Je D64b7/P76a8—bl = PVSVT 131,11, PVV 306,6.

122 PVSV 28,13-14 (leaving hi untranslated): na hi sarvato bhinno drsto 'pi
bhavas tathaiva pratyabhijiiayate | kvacid bhede vyavadhanasambhavat /.
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tual annulment (badhyabdadhakabhava):*>*> When aspects such as
lasting, endowed with a self (satmaka), or unconditioned (akrtaka)
are superimposed, (real) contrary aspects such as impermanent/
momentary, selfless (nirarmaka), or conditioned (krtaka) are not
made the objects of determinate cognitions.'?

2.2.5. According to Dharmakirti, the function (vyapara) and aim
(phala, artha) of inference'® (anumana, linga, sadhana) as a means
of valid cognition is not to cognize something in a positive way
(vidhina) or to determine the nature of an entity (vastusvabhavanis-
caya),?® but to rule out, negate, or exclude (vyavaccheda, nisedha,
pratisedha, nivrtti, apoha) unreliable superimpositions and wrong

123 PV 1.49ab: niscayaropamanasor badhyabadhakabhavatah [; PVSV
28,16—17: samaropaniscayayor badhyabadhakabhavat /.

124 niscitakaras: krtakarva (PVSVT 124,26 and 125,23-24), anityatva
(PVSV 26,5), ksanikatvadi (PVSVT 130,28), ksanikatvanatmadi (PVSVT
124,12), asthira (PVSVT 129,28), niratmaka (PVSVT 129,28); samaropita-
karas: sthira (PVSV 28,11, PVSVT 122,12), satmaka (PVSV 28,11), sthiti
(PVSV 26,21), akrtaka (PVSVT 125,23-24), nityadi (PVSVT 124,13 and
125,24).

125 Note should be made that inference is itself strictly of a conceptual na-
ture, and as such is basically on the side of error and ignorance. An infer-
ence indeed mobilizes two properties (dharma, a probans [sadhanadharma,
hetu, linga] and a probandum [sadhyadharmal) that are thought to belong to
a single property possessor (dharmin, or “subject”). Both of these two pro-
perties are universals (samanya) unduly ascribing a single unitary aspect to
the many. At the same time, these two different properties are tied to one and
the same subject, thus unduly dividing the indivisible. To unify the many
(the seed of the use of universals*) and divide the undivided (the seed of
co-reference [samanadhikaranya]**) are indeed the two main psychological
operations giving rise to conceptual constructs.

*According to PVT Je D101a6/P119a4 and D101a7/P119a5: spyi'i tha
sitad kyi sa bon ... (samanyavyavaharabija); the psychological genesis of
universals is presented in a nutshell in PV 1.82.

**According to PVT Je D101b4/P119b3: gZi mthun pa fiid ... [kyi] sa
bon (samanadhikaranyabija); the psychological genesis of co-reference
is presented in a nutshell in PV 1.83. See also Eltschinger 2009: 59-62
(§1.2.10).

128 Resp. PVSV 27,10 and PVSV 28,20.
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notions:*?” “Superimpositions endowed each with its own cause are
as many as the alien natures (parabhava) [wrongly ascribed] to the
[entity]. In that they exclude these [superimpositions], the means of
valid cognition [named ‘inferences’] can therefore be useful. But
these [inferences,] aiming (°phala) [as they do] at the exclusion [of
superimpositions,] are not employed in order to cognize a [sup-
posedly still] uncognized part of the entity, because this [part has
already been] perceived, and because an indivisible [entity] cannot
be perceived in a partial way (ekadesena).”*?® Dharmakirti spells
out the same argument in the following three stanzas: “[If] the un-
divided (eka) nature of an object is in itself perceptible, which other
unperceived part [of it] would there be left for [further positive]
investigation by the [other] means of valid cognition [i.e., by infe-
rence]? [There would be none,] if another [unreal] quality were not
associated [with this nature] due to [some] cause of error, just like
the aspect of silver [is associated] with a conch-shell due to one’s
observing a similarity of colour [between them]. Therefore, all the
qualities of the perceived entity are perceived, [but] due to some
error, they are not determined. Thus one undertakes an [inferen-
tial] proof [in order to determine what the error has left undetermi-
ned].”*?® To be more precise, inferences, like conceptual constructs
and words, perform both a direct, positive (< vidhina, vidhiripena)

127 yyavacchedaphala (PVSV  26,24); samaropavyavaccheda (PVSV
27,13; 27,14); vyavacchedakrt (PVSV 27,10); anyavyavaccheda (PVSV
27,14); vyavacchedavisaya (PVSV 28,9; PV 1.56a); anyavyavacchedavi-
saya (PVSVT 127,10); anyasamaropavyavacchedaphala (PVSV 31,12-13);
samaropapratisedhaphala (PVSVT 124,16); bhrantinivrttyartham (PVSV
31,12); apohagocara (PV 1.48d; PVSV 28,19); apohavisaya (PV 1.47a); an-
yapohavisaya (PVSV 31,13). See Kellner 2004: 4-9.

128 PVSV 26,22-27,2: yavanto ’sya parabhdavas tavanta eva yathdasvam
nimittabhavinah samaropa iti tadvyavacchedakani bhavanti pramanani
saphalani syuh | tesam tu vyavacchedaphalanam napratitavastvamsapra-
tyayane pravrttis tasya drstatvat [ anamsasya caikadesena darsanayogat /.

129 PV 1.43-45: ekasyarthasvabhavasya pratyaksasya satah svayam [ ko
‘nyo na drsto bhagah syad yah pramanaih pariksyate /| no ced bhrantini-
mittena samyojyeta gunantaram | Suktau va rajatakaro riupasadharmya-
darsanat /| tasmad drstasya bhavasya drsta evakhilo gunah [ bhranter nisci-
vate neti sadhanam sampravartate /|.
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and an indirect (< arthar), negative function.**® In its positive func-
tion, inference aims at the conceptual determination of those as-
pects of the perceived particular that have escaped determination
(aniscitaniscaya).*** But inference ipso facto negates the concep-
tual constructs wrongly ascribed to the perceived entity, and such
is its indirect function. In this respect, inference does not differ
from words and concepts, which refer simultaneously to positive
intellectual constructs and indirectly exclude other, unfitting con-
structs. It is hardly surprising, then, that Dharmakirti repeatedly
describes inference, too, as the exclusion of another (anyapoha):
Inference aims at determination, but to determine amounts to
holding off superimposition (samaropaviveka), i.e., to excluding
another, superimposed aspect. That inference always presupposes
a wrong notion is the point at stake in the following discussion:
“[Objection:] The [inferential] determination of [something pre-
viously] uncognized does not necessarily presuppose a wrong no-
tion, as [in the case of one] suddenly (akasmat) knowing from [the
presence of] smoke [that there is] fire [in a certain place], for in
this case, the [previous] superimposition of the absence of fire (an-
agni) [in this place] is not possible. Therefore, [inference] does not
always (sarvatra) exclude [a previous superimposition]. [Answer:]
(...) In this case too, the [person] who sees this [spot] lacks a deter-
minate cognition of its nature [i.e., of this spot’s indeed possess-

130 This is made especially clear by Karnakagomin, who regularly (e.g.,
PVSVT 124,14, 124,22, 124,24, 125,14, 125,15, 125,21, 126,9) adds vidhina/
vidhiripena after words denoting niscaya or adhyavasaya, and arthat after
words denoting vyavaccheda, etc. Interestingly enough, close comparison
with the PVT reveals that this is never done by Sakyabuddhi. Commenting
on PV 1.45d (sadhanam sampravartate), Karnakagomin (PVSVT 124,21—
22) says: tanniscayartham sadhanam anumanam vidhiriipenaiva pravartate
..., whereas Sakyabuddhi (PVT Je D62a2/P73a4) has: sgrub pa Zes bya ba
’khrul pa sel bar byed pa’i rjes su dpag pa rab tu ’jug pa yin /. For a similar
observation, see Kellner 2004: 5n. 3.

181 Note, e.g., PVSVT 184,8—11 (with no equivalent in PVT): tena praty-
aksena svalaksane grhyamane ’nityatvam grhitam eva kevalam bhranti-
nimittasadbhavad aniscitam [ atas tanniScayamatre 'numanavyaparas [ tena
tanniscaya eva svalaksane ‘nityatvapratitir iti siddham /.
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ing fire. And] why [does he lack it]? Because of a wrong notion!*3
And [insofar as] this [person] determines this place as free of [fire]
(tadviviktena riipena) through a cognition that does not presume
[by any means] that fire exists [there], how can it be said [that this
person is] not mistaken (aviparyasta)? And a [person] who would
neither superimpose this aspect nor doubt [the existence of fire]
would [certainly] not resort to an inference (/iniga) in order to know
that [there is fire in this place].”%

2.2.6. We are now in a position to grasp one of the fundamental
trends of Dharmakirti’s philosophy. Perception provides an unme-
diated and unbiased access to reality, especially to the so-called
vastudharmas (impermanence, selflessness, painfulness, empti-
ness), those ultimately real aspects that entities themselves cast into
the consciousness. But ignorance (qua conceptuality and conceal-
ment) first has us ascribe erroneous intellectual constructs to reality,
both by unifying the many and by dividing the indivisible. Second,
ignorance (especially as the personalistic false view) has us fail to
identify, recognize, or determine the entities’ real aspects by super-
imposing contrary qualities. Now, aspects such as self, pleasure, or
one’s own are the root causes of craving, appropriating, acting and
finally being reborn, i.e., suffering. From this perspective, the value
of inference as a correcting, error-eliminating principle cannot be
overestimated. In a very interesting passage in PV 3, Dharmakirti
clearly connects error, its elimination by inference, and the (yogic,
i.e., Buddhist) strengthening of an (inferentially based) conceptual
habitus: “Because of the error that is due to the [immediate] occur-

182 T.e., because this person grasps this place as identical with a spot wi-
thout fire.

183 PVSV 27,15-28,1: nanu navasyam viparyasapiirvaka evapratitaniscayo
bhavati [ yatha 'kasmad dhiimad agnipratipattih [ na hi tatranagnisamaropah
sambhavyate [ tan na sarvatra vyavacchedah kriyate | ... tatrapi taddarsinas
tatsvabhavaniscayah [ kutah [ viparyasat | sa ca tam pradesam tadviviktena
rilpena niscinvann agnisattabhavana*vimuktaya buddhya katham avipary-
asto nama | tadakarasamaropasamsayarahitas ca tatpratipattau na lingam
anusaret /.

*On bhavand, see Gnoli 1960 (= PVSV): 27-28n. 22. This passage has
also been translated and discussed by Kellner (2004: 10-19).
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rence of a new (apara) similar [phase, someone] fails to see [i.e.,
determine] the difference [between two phases as long as the con-
tinuum is not interrupted; this person thus] lacks the [determinate]
knowledge of a certain [aspect like impermanence, although (s)he
has grasped it perceptually (...) But if the continuum is interrupt-
ed by an interval of non-existence,] it is indeed without [resorting
to any] inference that down to a child, [any] person determines,
upon seeing the rise of a new (uttara) [phase of light] disconnected
[from the preceding one], that the light [of a lamp], etc., is per-
ishable. [Or,] failing to see the effect [of an entity] because of the
interval [implied by the causal process], an ascertainer [can also],
due to dullness (apatava), be mistaken with regard to [this entity’s
very] capacity [to bring about its effect,] although it is inherent to
the entity [itself]. It is in order to remove just this [kind of error]
that inference is [so] minutely described. [As for] those of great
understanding, they determine all aspects [of an entity] by [just]
seeing [it].”*** The intimate connection between inference and the
search for the structure of ultimate reality and hence soteriology is
emphasized in the following statement by Dharmakirti: “The dif-
ferentiation between the probandum and the probans is used by/
allows wise people to penetrate ultimate reality.”**® In determining

134 PV 3.104ac and 105-107: kvacit tad aparijianam sadrsaparasam-

bhavat | bhranter apasyato bhedam ... [/ tatha hy alingam abalam asam-
slistottarodayam | paSyan paricchinatty eva dipadim nasinam janah [/
bhavasvabhavabhiitayam api Saktau phale ‘drsah | anantaryato moho vi-
niscetur apatavat /| tasyaiva vinivrttyartham anumanopavarnanam | vya-
vasyantiksanad eva sarvakaran mahdadhiyah [/. See PVP D162b6-163b5/
P189a7-190bl1 and PVV 148,19-149,17. Note that both Devendrabuddhi and
Manorathanandin analyze the compound asamslistottarodayam as a bahu-
vrihi. Whereas Devendrabuddhi does not elaborate on mahdadhiyah, Sakya-
buddhi (PVT D178a6/P219b7) explains: blo gros chen pos Zes bya ba ni dban
po las ‘das pa’i don mthon ba’o (*mahddhiya ity atindriyarthadarsinah), and
Manorathanandin (PVV 149,16), more convincingly: mahadhiyo viparita-
vyavasayanakrantapratyaksa yoginah.

135 PV 1.86bd: sadhyasadhanasamsthitih | paramarthavataraya vidvad-
bhir avakalpyate /. Skt. samsthiti is not entirely clear, but must be seman-
tically near vyavasthana (PV 1.85). Manorathanandin explains samsthiti
(PV 3.214, 3.315, 3.319, 4.15, 4.64) as vyavastha (PVV 182,25, 213,14-15,
214,22, 419,11-12, 437,3), “settlement, establishment; statute; fixed rule.” On
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what had remained unidentified and hereby excluding wrong no-
tions, inference indeed restores, still on a purely conceptual level,
the most fundamental features of reality. The sequence linking the
obliteration of perception and an inference’s corrective function is
outlined by Dharmakirti in a highly suggestive statement of PV
2: “The property of [all] cognition is to grasp an object; this [ob-
ject] is grasped as it [really] is [i.e., as impermanent, etc.], and it
generates this [cognition of itself] by [its] real nature. And such
is [the object’s and the cognition’s original] nature [i.e., that the
object generates a cognition that grasps it as it really is, and that
the cognition grasps a real aspect of the object. But] on account of
another cause [i.e., on account of a cause of error], the [mind] shifts
(skhalat) from this [inherently veracious nature, superimposing
such erroneous aspects as permanence on the object,] and becomes
uncertain, requiring a [cognitive] condition for the removal [of this
state], like the cognition of a piece of rope [as a snake].”**® There
is little doubt that the condition alluded to here, explained by De-
vendrabuddhi as “a means of valid cognition annulling error, ™’
is none other than inference. And given the soteriological context
(description of the final revolution of the basis, asrayaparivrtti) in
which this statement occurs, it is no less obvious that Dharmakirti
holds that this condition provides the first impetus toward estab-
lishing the mind (vijiana, i.e., perception), at the completion of the
path, in its genuine radiant condition. Taking Dharmakirti’s epis-
temological interpretation of the mind’s natural radiance seriously,
but also his insistence on perception’s non-erroneousness and its
giving access to the ultimate structure of reality, we are left with
no other possibility than to hold perception before and after the
asrayaparivrtti to be one and the same with regard to its content
and operation. As we have seen, ignorance as ‘“anti-knowledge”

avatara, see BHSD s.v., 712,

186 PV 2.206-207: visayagrahanam dharmo vijianasya yathasti sah /|

grhyate so ’sya janako vidyamanatmaneti ca [/ esa prakrtir asyas tan nimit-
tantaratah skhalat | vyavrttau pratyayapeksam adrdham sarpabuddhivat //.
See above, §2.2.2 and n. 87.

187 PVP D89a2-3/P102b5—6: rkyen la ltos pa yin te | de ltar ... ’khrul pa
gnod pa can gyi tshad ma la ltos pa dan bcas pa yin no //.
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neither impedes nor obliterates perception itself, but is responsi-
ble for subsequent errors and superimpositions. The main differ-
ence between cognition before and after the asrayaparivrtti, i.e.,
between cognition-cum-ignorance and cognition-sine-ignorance,
does not pertain to perception itself, or, as Dharmakirti himself
would have it, to the nature of the mind, but to the subsequent treat-
ment of perceptual data. Inference is responsible for bringing out
the intellectual contents that correct erroneous superimpositions;
it makes determinate cognition possible, and further, endows the
yogin with true conceptual counterparts of the entities’ real as-
pects. In other words, inference sets the path in motion**® that will
first enable the yogin to determine the real aspects of entities upon
perceiving them,**® and then free his mind from all those adventi-
tious factors that counteracted perception. To the best of my under-

1% Note PVT Je D252a1-2/P299a8-bl = PVSVT 401,12-13: pramanany
anityadibhiitakaragrahini pratipaksamargam avahanti /.

139 Note, e.g., PVT Je D70b4-5/P83a4-5 = PVSVT 142,15: yatha yoginam
buddhipatavad darsanamatrena ksanikatvadiniscayah /. That perception as
such does not differ between ordinary people (prthagjana) and yogins is also
Karnakagomin’s opinion in two interesting statements. (1) PVSVT 91,24-25:
yoginam saty api sadrSadarsane mandabuddhitvabhavat ksanikatvaniscayo
bhavati ... “The yogins do determine momentariness because, though [their
perceptual] experience is the same [as that of ordinary persons], they lack [this]
being of weak intellect.” (2) PVSVT 92,19-21: mandabuddhir (PVSV 21,7)
iti/ tena bahyadhyatmikavipralambhanimittasadbhavat prthagjananam
[na] niscayah | yoginam tu saty api sadrsadarsane patubuddhitvan niscayo
bhavaty eva /. “By ‘of weak intellect,” [Dharmakirti means the following:]
Because of the presence of both external [i.e., the rise of a new similar phase,
etc.,] and internal [i.e., ignorance,] causes of error, ordinary persons fail to
determine [momentariness in the same way as they have experienced it], but
the yogins, though [their perceptual] experience is the same [as that of or-
dinary persons], do indeed determine [momentariness] because they are of
sharp intellect.” According to Karnakagomin, then, perception itself does
not differ between those who have reached the darsanamarga and those who
have not; what indeed differs is the degree of their intellectual sharpness,
the increase of which can only be due to the habitus (abhydsa) or cultivation
(bhavana) that comes along the path. On the context of these statements and
the issue of internal as well as external causes of error, see above, n. 116; on
abhyasa as a condition for determinate cognitions to arise, see Kellner 2004:
19-32.
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standing, the perception of the liberated saint is to be equated with
the paramarthikapramana that Dharmakirti touches upon at the
end of PVin 1.1

I do not intend to claim, in contrast to most scholars and the
textual evidence, that Dharmakirti’s inference has only soteriologi-
cal meaning and relevance. By pointing out Dharmakirti’s insist-
ence upon the vastudharmas in his treatment of both perception
and inference, and by putting to the fore the corrective function
of inference, I would like to emphasize the fact that Dharmakirti
never lost sight of soteriology in his elaborations on epistemology.
According to him, there is at least one set of cases (the most im-
portant ones indeed) in which the use of inference coincides with,
or impinges upon, the precincts of the wisdom born of rational
reflection (yukticintamayt prajiia).*** The wisdom born of rational
reflection traditionally consists (at least in connection with the so-
called upapattisadhanayukti) in an analysis carried out on the ba-
sis of the means of valid cognition. This holds true of the Buddhist
epistemologists, according to whom rational reflection basically
aims at bringing out intellectual contents that have been thorough-
ly examined and made immaculate by means of valid cognition
(pramanaparidrstartha, pramanaparisuddhartha), i.e., by inferen-
ce.*? Though still strictly conceptual in nature, these contents (the
vastudharmas again) “co-function” as the antidote (pratipaksa =
nairatmyadarsana, etc.) to the cause of suffering, i.e., ignorance
in the form of personalistic belief. Most ordinary people may

140 PVin 1 44,4-5: cintamayim eva tu prajiiam anusilayanto vibhramavi-
vekanirmalam anapayi paramarthikapramanam abhimukhikurvanti /. On
this passage, see Krasser 2004: 142-144 and Eltschinger 2005: 155-158.
That liberated perception comes about through the yogin’s initially resort-
ing to inferences is clear. How it can be equated with omniscience remains,
however, obscure. But does not Dharmakirti himself term “unfathomable”
(acintya) the cognition of (liberated) yogins and the Buddha’s omniscience?
PV 3.532d: acintya yoginam gatih [/; SAS 94: bcom ldan ‘das kyis don thams
cad thugs su chud pa ni bsam gyis mi khyab ste | rnam pa thams cad du Ses
pa dan brjod pa’i yul las ‘das pa’i phyir ro /].

141 PVin 1 279.

12 On the cintamayi prajiia in the Buddhist epistemologists, see Eltschinger
2010.
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well show no interest at all for evolving determinate cognitions of
momentariness and selflessness. But to the Buddhist yogin still in
the stage of being an ordinary person, investigating the most inti-
mate structure of reality by means of inferences is the first signifi-
cant step towards the path of vision and liberation.

References

Abbreviations

BHSD Franklin Edgerton: Buddhist Hybrid Sanskrit Grammar and
Dictionary. Volume II: Dictionary. Delhi 1970: Motilal Ba-
narsidass.

D Jikido Takasaki/Zuiho Yamaguchi/Noriaki Hakamaya: sDe dge
Tibetan Tripitaka bsTan ’gyur preserved at the Faculty of Letters,
University of Tokyo. Tokyo 1977-1981.

ms Manuscript

P Daisetz T. Suzuki: The Tibetan Tripitaka, Peking Edition, Kept
in the Library of the Otani University, Kyoto. Tokyd/Kydto 1957:
Tibetan Tripitaka Research Institute.

A% sub voce

Tib Tibetan

Primary sources

AK(Bh) — Prahlad Pradhan: Abhidharmakosabhdsyam of Vasubandhu.
Patna 1975: K.P. Jayaswal Research Institute (Tibetan Sanskrit Works
Series 8).

AKVy — Unrai Wogihara: Sphutartha AbhidharmakosSavyakhya, the
Work of Yasomitra. Tokyo 1989: Sankibo Buddhist Book Store (The
Publishing Association of Abhidharmakosavyakhya).

AN — R. Morris/E. Hardy/M. Hunt/C.A.F Rhys Davids: Anguttara
Nikaya. 6 volumes. London 1885-1910: The Pali Text Society.

ASBh — Nathmal Tatia: Abhidharmasamuccayabhdasyam. Patna 1976:
K.P. Jayaswal Research Institute (Tibetan Sanskrit Works Series 17).

BhK 1 — First Bhavanakrama (Kamalasila). Pp. 497/187-539/229
in Giuseppe Tucci: Minor Buddhist Texts. Delhi 1986: Motilal
Banarsidass.



70 Vincent Eltschinger

BhK 3 — Giuseppe Tucci: Minor Buddhist Texts, Part I1I: Third Bhavana-
krama. Roma 1971: Istituto Italiano per il Medio ed Estremo Oriente
(Serie Orientale Roma 43).

HV — Hetuvidya Section of the Yogdacarabhimi. Hideomi Yaita: Three
Sanskrit Texts from the Buddhist Pramana-Tradition: The Hetuvidya
Section of the Yogacarabhiimi, the Dharmottaratippanaka, and the
Tarkarahasya. Narita 2005: Naritsan Shinshoji (Monograph Series of
Naritasan Institute for Buddhist Studies 4). The Sanskrit text of the
HYV can be found on pp. 98/1*%-124/27*.

MMK - See PrP.

MN I - V. Trenckner: The Majjhima-Nikaya. Vol. 1. London 1935: Pali
Text Society.

MS - See Lamotte 1973: 1.

NB(T) — Th. I. S¢erbatskoj: Nyayabindu. Buddijskij ucebnik’ logiki so&i-
nenie Dharmakirti I tolkovanie na nego Nyayabindutika socinenie
Darmottary. Osnabriick 1970: Biblio Verlag.

Pa — Panini (Astadhyayr).
PrP — Louis de La Vallée Poussin: Madhyamakavrttih: Millamadhyama-

kakarikas (Madhyamikasiitras) de Nagarjuna avec la Prasannapada
Commentaire de Candrakirti. Delhi 1992: Motilal Banarsidass.

PrSVy — Pratityasamutpadavyakhya (Vasubandhu). D no. 3995, Chi 1b—
6la, P no. 5496, Chi 1-71a.

PV 1-4 - Yusho Miyasaka: Pramanavarttika-karika (Sanskrit and
Tibetan). Acta Indologica 2 (1971-1972), pp. 1-206. See also PVV; for
PV 2-3, see also PVA; for PV 1, see also PVSV; for PV 2.131cd-285,
see also Vetter 1990. My numbering of the verses in PV 2 follows that
of Vetter.

PVA — Rahula Sankrtyayana: Pramanavarttikabhasyam or Vartikalan-
karah of Prajiiakaragupta (Being a Commentary on Dharmakirti’s
Pramanavartikam). Patna 1953: K.P. Jayaswal Research Institute.

PVin 1-2 - Ernst Steinkellner: Dharmakirti’s Pramanaviniscaya,
Chapters 1 and 2. Beijing/Vienna 2007: China Tibetology Publishing
House/Austrian Academy of Sciences Press (Sanskrit Texts from the
Tibetan Autonomous Region 2).

PVinT — Pramanaviniscayatika (Dharmottara). D no. 4229, Dze 1b1-Tshe
178a3/P no. 5727, Dze 1b1-We 209b8.

PVP — Pramanavarttikapariijika (Devendrabuddhi). D no. 4217, Che
1-326b4/P no. 5717, Che 1-390a8.

PVSYV —Raniero Gnoli: The Pramanavarttikam of Dharmakirti. The First
Chapter with the Auto-Commentary. Roma 1960: Istituto Italiano per
il Medio ed Estremo Oriente (Serie Orientale Roma 23).



Ignorance, epistemology and soteriology (2) 71

PVSVT — Rahula Sankrtyayana: Karnakagomin’s Commentary on the
Pramanavarttikavrtti of Dharmakirti. Kyoto 1982: Rinsen Books Co.

PVT — Pramanavarttikatika (Sakyabuddhi). D no. 4220, Je 1bl-Ne
282a7/P no. 5718, Je 1bl-Ne 348a8. Unless otherwise stated, all refer-
ences to the PVT belong to Ne.

PVV — Rahula Sankrtyayana: Dharmakirti’s Pramanavarttika with
Commentary by Manorathanandin. Published as an appendix to the
Journal of the Bihar and Orissa Research Society 24-26 (1938—1940).

SAS - FlI géerbatskoj: Tibetskij perevo’ socinenij Samtanantarasiddhi
Dharmakirti i Samtanantarasiddhitika Vinitadeva. Delhi 1992: Mo-
tilal Banarsidass.

TS(P) — K = Embar Krishnamacharya: Tattvasaigraha of Santaraksita
With the Commentary of Kamalasila. 2 vols. Baroda 1984: Oriental
Institute.

*UH —*Upayahrdaya/*Prayogasara. Giuseppe Tucci: Pre-Dignaga Bud-
dhist Texts on Logic from Chinese Sources. Baroda 1929: Oriental
Institute (Gaekwad Oriental Series 49).

Vibh. — Vibhiiticandra’s notes to PVV. See PVV.

VY - Jong Cheol Lee: The Tibetan Text of the Vyakhyayukti of
Vasubandhu. Tokyd 2001: The Sankibo Press (Bibliotheca Indologica
et Buddhologica 8).

YBh — Yogacarabhimi, or, followed by page/line numbers: V. Bhatta-
charya: The Yogdacarabhimi of Acarya Asanga. Calcutta 1957: Uni-
versity of Calcutta.

Secondary sources

Collins 1982 — Steven Collins: Selfless Persons. Imagery and thought
in Theravada Buddhism. Cambridge/New York 1982: Cambridge
University Press.

Eltschinger 2005 — Vincent Eltschinger: Etudes sur la philosophie reli-
gieuse de Dharmakirti: 2. L'asrayaparivrtti. Journal Asiatique 293/1
(2005), pp. 151-211.

Eltschinger 2009 — Vincent Eltschinger: Ignorance, epistemology and so-
teriology — Part 1. Journal of the International Association of Buddhist
Studies 32/1-2 (2009 [2010]), pp. 39-83.

Eltschinger 2010 — Vincent Eltschinger: Studies in Dharmakirti’s
Religious Philosophy: 4. The Cintamayi Prajiia. Pp. 553-591 in Piotr
Balcerowicz (ed.): Logic and Belief in Indian Philosophy. Delhi 2010:
Motilal Banarsidass.



72 Vincent Eltschinger

Frauwallner 1959 — Erich Frauwallner: Dignaga, sein Werk und seine
Entwicklung. Wiener Zeitschrift fiir die Kunde Siid- und Ostasiens 3
(1959), pp. 83-164.

Funayama 1992 — Toru Funayama: A Study of kalpanapodha. A Trans-
lation of the Tattvasamgraha vv. 1212—1263 by Santaraksita and the
Tattvasamgrahapaiijika by Kamalasila on the Definition of Direct
Perception. Kyoto 1992: Zinbun Kagaku Kenkyiisho, Kyoto University.

Funayama 1999 — Toru Funayama: Kamala$ila’s Interpretation of
‘Non-Erroneous’ in the Definition of Direct Perception and Related
Problems. Pp. 73-99 in Shoryu Katsura (ed.): Dharmakirti’s Thought
and Its Impact on Indian and Tibetan Philosophy. Proceedings of the
Third International Dharmakirti Conference (Hiroshima, November
4-6, 1997). Vienna 1999: Verlag der Osterreichischen Akademie der
Wissenschaften (Philologisch-historische Klasse, Denkschriften, 281).

Jaini 2001 — Padmanabh S. Jaini: On the Ignorance of the Arhat. Pp.
167-179 (= Chapter 9) in Padmanabh S. Jaini: Collected Papers on
Buddhist Studies. Delhi 2001: Motilal Banarsidass.

Kellner 2004 — Birgit Kellner: Why Infer and not just Look? Dharmakirti
on the Psychology of Inferential Processes. Pp. 1-51 in: Shoryu Katsu-
ra/Ernst Steinkellner (eds.): The Role of the Example (drstanta) in
Classical Indian Logic. Vienna 2004: Arbeitskreis fiir tibetische und
buddhistische Studien Universitit Wien (Wiener Studien zur Tibeto-
logie und Buddhismuskunde 58).

Kosa — Louis de La Vallée Poussin: L'Abhidharmakosa de Vasubandhu.
6 vols. Bruxelles 1980: Institut Belge des Hautes Etudes Chinoises
(Mélanges Chinois et Bouddhiques 16).

Krasser 1991 — Helmut Krasser: Dharmottaras kurze Untersuchung der
Giiltigkeit einer Erkenntnis — Laghupramanyapartksa. Teil 2: Uber-
setzung. Vienna 1991: Verlag der Osterreichischen Akademie der Wis-
senschaften (Beitridge zur Kultur- und Geistesgeschichte Asiens 7).

Krasser 1995 — Helmut Krasser: Dharmottara’s Theory of Knowledge in
his Laghupramanyapariksa. Journal of Indian Philosophy 23 (1995),
pp- 247-271.

Krasser 2004 — Helmut Krasser: Are Buddhist Pramanavadins non-Bud-
dhistic? Dignaga and Dharmakirti on the impact of logic and episte-
mology on emancipation. Horin: Vergleichende Studien zur japani-
schen Kultur 11 (2004), pp. 129-146.

Kritzer 1999 — Robert Kritzer: Rebirth and Causation in the Yogdacara
Abhidharma. Vienna 1999: Arbeitskreis fiir tibetische und buddhi-

stische Studien Universitdt Wien (Wiener Studien zur Tibetologie und
Buddhismuskunde 44).



Ignorance, epistemology and soteriology (2) 73

La Vallée Poussin 1913 — Louis de La Vallée Poussin: Bouddhisme,
études et matériaux. Théorie des douze causes. Gand 1913: Librairie
scientifique E. van Goethem (Université de Gand, Recueil de travaux
publiés par la Faculté de philosophie et des lettres 40).

Lamotte 1973 — Etienne Lamotte: La Somme du Grand Véhicule d’Asarga
(Mahayanasangraha). 2 vols. Louvain-la-Neuve, 1973: Université de
Louvain, Institut Orientaliste (Publications de I'IOL 8).

Lamotte 1987 — FEtienne Lamotte: Le troisitme Bhavana-krama de
Kamalas$ila. Traduction de la version tibétaine. Pp. 336—353 in Paul
Demiéville: Le Concile de Lhasa, une controverse sur le quiétisme
entre bouddhistes de I'Inde et de la Chine au VIII siecle de I'ere
chrétienne. Paris 1987: College de France, Institut des Hautes Etudes
Chinoises (Publication de I'Institut des Hautes Etudes Chinoises 7).

May 1959 — Jacques May: Candrakirti: Prasannapada Madhyamakavrtti.
Douze chapitres traduits du sanscrit et du tibétain, accompagnés d’une
introduction, de notes et d’'une édition critique de la version tibétaine.
Paris 1959: Adrien Maisonneuve (Collection Jean Przyluski 2).

McClintock 2010 — Sara L. McClintock: Omniscience and the Rhetoric of
Reason. Santarakszta and Kamalastla on Rationality, Argumentation,
and Religious Authortty Boston 2010: Wisdom Publications (Studies
in Indian and Tibetan Buddhism).

Mejor 2001 — Marek Mejor: Controversy on the mutual conditioning of
avidya and ayonisomanas(i)kara in Vasubandhu’s Abhidharmakosa.
Journal of the International College for Advanced Buddhist Studies 4
(2001), pp. 49[/292]-78[/263].

Pruden 1988-1990 — Leo M. Pruden: Abhidharmakosabhasyam by Louis
de La Vallée Poussin. English Translation by Leo M. Pruden. 4 vols.
Berkeley 1988—-1990: Asian Humanities Press.

S = Swami Dwarikadas Shastri: Tattvasarigraha of Acarya Shanta-
raksita with the Commentary ‘Paiijika’ of Shri Kamalshila. 2 vols.
Varanasi 1981: Bauddha Bharati (Bauddha Bharati Series 1).

Schmithausen 1977 — Lambert Schmithausen: Zur buddhistischen Lehre
von der dreifachen Leidhaftigkeit. Pp. 918-931 in Wolfgang Voigt
(ed.): Zeitschrift der Deutschen Morgenlindischen Gesellschaft,
Supplement III,2 (XIX. Deutscher Orientalistentag). Wiesbaden
1977: Franz Steiner Verlag.

Steinkellner 1979 — Ernst Steinkellner: Dharmakirti’s Pramanavinis-
cayah. Zweites Kapitel: Svarthanumanam. Teil II: Ubersetzung und
Anmerkungen. Vienna 1979: Verlag der Osterreichischen Akademie
der Wissenschaften (Veroffentlichungen der Kommission fiir
Sprachen und Kulturen Siidasiens 15).



74 Vincent Eltschinger

Vetter 1990 — Tilmann Vetter: Der Buddha und seine Lehre in Dharma-
kirtis Pramanavarttika. Der Abschnitt iiber den Buddha und die vier
edlen Wahrheiten im Pramanasiddhi-Kapitel. Vienna 1990: Arbeits-
kreis fiir tibetische und buddhistische Studien Universitit Wien
(Wiener Studien zur Tibetologie und Buddhismuskunde 12).

Wayman 1961 — Alex Wayman: Analysis of the Sravakabhiimi Manuscript.
Berkeley/Los Angeles 1961: University of California Press.
Wayman 1980 — Alex Wayman: The Sixteen Aspects of the Four Noble

Truths and Their Opposites. Journal of the International Association
of Buddhist Studies 3/2 (1980), pp. 67-76.



JIABS

Journal of the International
Association of Buddhist Studies

Volume 33 Number 1-2 2010 (2011)



The Journal of the International
Association of Buddhist Studies (ISSN
0193-600XX) is the organ of the
International Association of Buddhist
Studies, Inc. As a peer-reviewed journal,
it welcomes scholarly contributions
pertaining to all facets of Buddhist
Studies. JTABS is published twice yearly.

As announced at the XVIth IABS Con-
gress in Taiwan, the JTABS is now avail-
able online in open access at http://archiv.
ub.uni-heidelberg.de/ojs/index.php/jiabs/
index. Articles become available online
for free 60 months after their appearance
in print. Current articles are not accessible
online. Subscribers can choose between re-
ceiving new issues in print or as PDF. We
are kindly requesting all authors that could
be opposed to this decision to inform the
Editors by June 2012.

Manuscripts should preferably be sub-
mitted as e-mail attachments to:
editors@iabsinfo.net as one single file,
complete with footnotes and references,
in two different formats: in PDF-format,
and in Rich-Text-Format (RTF) or Open-
Document-Format (created e.g. by Open
Office).

Address books for review to:

JIABS Editors, Institut fiir Kultur- und
Geistesgeschichte Asiens, Apostelgasse 23,
A-1030 Wien, AUSTRIA

Address subscription orders and dues,
changes of address, and business corre-
spondence (including advertising orders)
to:

Dr Jérome Ducor, IABS Treasurer

Dept of Oriental Languages and Cultures
Anthropole

University of Lausanne

CH-1015 Lausanne, Switzerland

email: iabs.treasurer@unil.ch

Web: http://www.iabsinfo.net

Fax: +41 21 692 29 35

Subscriptions to JIABS are USD 55 per
year for individuals and USD 90 per year
for libraries and other institutions. For
informations on membership in TABS, see
back cover.

EDITORIAL BOARD

KELLNER Birgit
KRASSER Helmut
Joint Editors

BUSWELL Robert

CHEN Jinhua

COLLINS Steven

COX Collet

GOMEZ Luis O.
HARRISON Paul

VON HINUBER Oskar
JACKSON Roger

JAINI Padmanabh S.
KATSURA Shoryu

KUO Li-ying

LOPEZ, Jr. Donald S.
MACDONALD Alexander
SCHERRER-SCHAUB Cristina
SEYFORT RUEGG David
SHARF Robert
STEINKELLNER Ernst
TILLEMANS Tom

Cover: Cristina Scherrer-Schaub

Font: “Gandhari Unicode”
designed by Andrew Glass (http://
andrewglass.org/fonts.php)

© Copyright 2011 by the
International Association of
Buddhist Studies, Inc.

Print: Ferdinand Berger & Sohne
GesmbH, A-3580 Horn



JIABS

Journal of the International
Association of Buddhist Studies

Volume 33 Number 1-2 2010 (2011)

Articles

William CHu

The timing of Yogacara resurgence in the Ming dynasty
(1368—1643) . . . . .
Vincent ELTSCHINGER

Ignorance, epistemology and soteriology—Part Il . . .. ... ...

Richard F. NaNce

Tall tales, tathagatas, and truth — On the “privileged lie” in
Indian Buddhist literature. . . . .. ... ... . ... ... .........
Alexander WYNNE

The atman and its negation — A conceptual and chronologi-
cal analysis of early Buddhist thought . .. ... ....... ... ...



2 Contents

Indian Buddhist metaethics

Contributions to a panel at the XV Congress of the International
Association of Buddhist Studies, Atlanta, 2328 June 2008

Guest editor: Martin T. Adam

Peter HARVEY

An analysis of factors related to the kusalajakusala quality

of actions in the Pali tradition. . . ... .............. ...

Abraham VELEZ DE CEA

Value pluralism in early Buddhist ethics. . . . ... ... ... ...

Martin T. Abam
No self, no free will, no problem —Implications of the Anatta-

lakkhana Sutta for a perennial philosophical issue. . . . . . . ..

Bronwyn FINNIGAN

Buddhist metaethics. . . ... ... ... ... ... ... ... ......

Stephen JENKINS

On the auspiciousness of compassionate violence . . .. ... ..

Jay L. GARFIELD
What is it like to be a bodhisattva? Moral phenomenology in

Santideva’s Bodhicaryavatara. . . .. ..................

Tom J. F. TILLEMANS

Madhyamaka Buddhist ethics . . .. ........... .. ... ...



Contents 3

Miracles and superhuman powers in South and Southeast
Asian Buddhist traditions

Contributions to a panel at the XV Congress of the International
Association of Buddhist Studies, Atlanta, 2328 June 2008

Guest editor: David V. Fiordalis

David V. FiorDALIS
Miracles in Indian Buddhist narratives and doctrine . . . . . . . .. 381

Bradley S. CLouGH
The higher knowledges in the Pali Nikayas and Vinaya. . . . . . . 409

Kristin SCHEIBLE

Priming the lamp of dhamma — The Buddha’s miracles in the

Pali Mahavamsa . . .. ... ... ... ... ... ... .. .. ...... 435
Patrick PRANKE

On saints and wizards — ldeals of human perfection and

power in contemporary Burmese Buddhism . .. ... ... ... ... 453
Rachelle M. Scort

Buddhism, miraculous powers, and gender — Rethinking the

stories of Theravada nuns. . . ... ......... .. .. ... ...... 489
Luis O. GoMmEZ

On Buddhist wonders and wonder-working. . . . ... ... .. ... 513

Notes on the contributors . . . . . . ... . . .. . .. ... 555





