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Bhavya 

(Tibetan Thanka) 

I slob dpon klu sgrub zabs la legs gtugs nas I 

I Iho phyogs yul du mu stegs tshar bead dan I 

I gsan bdag mrion sum tal gzigs bya rog mtshan I 

I bran 'khol slob dpon ehen po legs Idan tabs I 

The great master Bhavya (central) who, having bowed down 
to the feet of the master Nagarjuna (upper left), 

And who, having conquered [in debate] the heretics in southern India 
(central right and central below), 

And who is endowed with an immediate perception of the Secret Master 
(Gurhyadhipati, Samvara ) (upper right), 

Subjugates [the protective deity] whose emblem is a crow (Bya-rog
mtshan) (lower right). 

Courtesy 
Musee Guimet 

Collection J. Bacot 
(M.G.) 16505 



aisvaryamadamatto 'si mam avajfJaya vartase / 
upasthite$u bauddhe$u madadhlna tava sthitih / / 

"You are intoxicated by the pride of your lordship in that you [now] 
remain treating me with disdain. [But remember that] when the Buddhists 
approach to attack, your existence is in my hands." (NyayakusumafJjali)* 

*Quoted from Chemparaty, G.,An Indian Rational Theology. 
Introduction to Udayana's Nyayakusumaiijali 

(Vienna 1972), p. 28 and n. 34 
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Preface 

It is not an easy task even to venture to do full justice to all those individuals 
who in various ways have smoothed the often toilsome path of mine during 
my travels through the enigmatic, brushy and intellectually thorny land
scape of Buddhist and Brahmanical philosophy. 

My initial interest for conducting research into the field of Indian philo
sophy grew out of my contact with the late Prof. Sven S. Hartman, 
Department of the History of Religions, University of Lund, Sweden. My 
studies were then to continue under the guidance of Hartman's successor, 
Prof. Tord Olsson, to whom I here take the opportunity to express my 
sincere gratitude for constant support and scholarly assistance. I am also 
thankful to his colleagues and postgraduate students, especially Dr. Jan· 
Ergardt and Theol. lic. Ake Boqvist, for their constant encouragement and 
constructive criticism. 

During my stay at the University of Washington, Seattle, I had the 
pleasant privilege of studying with Prof. Karl H. Potter and Prof. Collette 
Cox. Accordingly, I want to acknowledge here my debt to these two 
American scholars. 

At the close of the present study, I have benefitted from the critical 
remarks provided me by the following scholars: Prof. Jan W. de Jong, the 
Australian National University, Canberra, Australia; Prof. Tilmann Vetter, 
Institut Kern, Indologisch Institut der Rijksuniversitiet, Leiden, the Nether
lands; Prof. K. Kunjunni Raja, University of Madras, India. To all of them I 
bow in respect. I should also record my special thanks to Prof. J. Takasaki, 
University of Tokyo, who sent me, through Dr. Christian Lindtner, Tucci's 
photographs of the manuscript of the Vedantatattvaviniscaya chapter of 
the Madhyamakahrdayakarika discovered by Rahula Sartkrtyayana and 
Gokhale's copy of the decipherings of Sankrtyayana. 

However, there exists a core of Indo-Tibetan specialists without whose 
expertise this thesis would not have assumed the present form and to whom I 
therefore naturally want to acknowledge my very sincerest thanks. These 
specialists include, first of all, Lecturer Per K. S~rensen, University of 
Copenhagen, whose proficiency and extraordinary skill in philosophical 
Tibetan helped me successfully to carry through my critical edition of the 
Vedantatattvaviniscaya of the Madhyamakahrdayakarika, and with 
whom I have indulged in many valuable discussions on various to . ics within 
Buddhist philosopby. In particular, I would like to express my ratitude to 
S~rensen for providing this book with a critical edition of e Tibetan 
versions of the Vedanta tattva viniscaya. They also include Professor 
Malcolm D. Eckel, who during my stay at Harvard University s11 red with 

'. 
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me his profound historical and philosophical knowledge of Madhyamaka 
--~nd Vedanta philosophy, as well as his novel approach in editing and 

translating the delicate Sanskrit and Tibetan sastra texts; Dr. William 
Ames'~ formerly University of Washington, Seattle, who' provided me with a 
rough translation of the uttarapak$a of the eighth chapter of the 
Tarkajvala; and Professor Jiang Zhongxin, Institute of South and South
East Asian Studies, Chinese Academy of Social Sciences, Beijing, who 
during his stay in Copenhagen put at my disposal an excellent photograph of 
the Sanskrit manuscript of the Vedantatattvaviniscaya chapter of the 
Madhyamakahrdayakarika kept in the Sanskrit manuscript collection of 
the China Library of Nationalities (Zhongguo Minzu Tushuguan), Beijing, 
administered by the Cultural Palace of Nationalities (Minzu Wenhua Gong), 
Beijing, and who gave me an introduction into the script of the manuscript 
during his stay in Copenhagen in 1987. 

To Dr. David Jackson, presently at the University of Hamburg, I pay my 
Tibetan phyag 'tshal for carefully proof-reading my thesis and for 
numerous critical and editorial remarks. 

From the very outset of this acknowledgement, I have deliberately 
postponed mentioning the scholar who, through his stamina and brilliant 
knowledge of Sanskrit, Tibetan and the Indian philosophical tradition is 
well-nigh primus inter pares. It is therefore with the greatest pleasure that 
I acknowledge my sincere gratitude and thanks to my friend and teacher Dr. 
Christian Lindtner, University of Copenhagen, Denmark. His outstanding 
knowledge and unflagging support have been almost the conditio sine qua 
non for this doctoral thesis. Should any notable success accrue from this 
work, it is solely due to my Danish colleagues. 

Here I should also express my heartfelt gratitude to Lindtner's parents, 
Jorgen Lindtner (Royal Commissioner for Expropriation in Denmark) and 
his wife Lisa, whose generous hospitality, kindness and personal concern 
will always be dearly treasured in my memory. 

I also want to express my great obligation to the Swedish Institute, which 
afforded me the opportunity to conduct research at the University of 
Washington and Harvard University, and to Einar Hansen's Forsknings
fond, which supported my studies at the University of Copenhagen. 

Finally, I thank my beloved parents, Lars and Inga, to whom this book is 
dedicated, and whose importance to me could never be conveyed by mere 
verbal expression. 

Lund, March 1989 Olle Qvarnstrom 
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I. Introduction 

Buddhist and Brahmanical philosophy underwent a significant development 
in the centuries following Nagarjuna and A ryadeva. l Within the 
Buddhist tradition, this advancement is indicated by the achievements 
attained by the Y ogacara school, and by the progress taking place in the 
field of logic and epistemology, which eventually led to the establishment of
the logico-epistemologic school headed by Dignaga. Extraneous to the 
Buddhist tradition, improvements and innovations were achieved by the 
major schools of Brahmanical philosophy, whose basic tenets were textually 
settled and then provided with commentaries. 2 

1 On the dates of Aryadeva (third century A.D.), see Lang 1986, pp. 7-8. The 
purpose of this Introduction (I) is to add information of historical and philoso
phical importance not specifically dealt with in parts II, III and IV of this thesis. 
As far as the outline of Bhavya's reformative work of Madhyamaka philosophy is 
concerned and its historical presuppositions, I am indebted to the works of Ames 
(1986, pp. 28-58); Eckel (1987, pp. 3-51; 1980, pp. 1-6); Lindtner (1984c, pp. 
181-182) and Ruegg (1981a, p. 61). The reader may find it convenient to consult 
(IV), pp. 96-108, before reading parts II and III of this thesis. 

2 

Part II of this thesis is a revised version of an article accepted for publication in 
Wiener Zeitschrift fur die Kunde Sud-Asiens (WZKS) XXXIII, 1989. Part IV 
is a revised version of an article published in Studies in Central and East Asian 
Religions, vol. 1. Copenhagen 1988, pp. 3-34. In order to avoid unnecessary 
repetition and to make the page and note references conform with the overall 
pagination of the present work, the references, etc., given in the articles 
corresponding to parts IT and IV have occasionally been changed or omitted. 

Nakamura's doctoral thesis, Shoh no Vedanta Tetsugaku, University of 
Tokyo 1942, vols. 1-4, was published respectively in 1950, 1951, 1955 and 
1956. A new edition of the first volume was presented in 1981. Some of the 
sections contained in Nakamura 1950 were translated from Japanese into English 
and published in various journals (see Nakamura 1983, pp. viii-xi). The entire 
vol. 1 was translated into English and published in 1983. When the subject of 
discussion does not require the year of the first publication of Nakamura's 
artic1e(s), I refer in this thesis to the publication of 1983. 

As far as the development of Jaina philosophical writing is concerned, 
N~~n::ura's investigations (1983, pp. 266-295) shov: that in the period b.etween 
NagaTJuna (2nd century A.D.) and Bhavya, the Jamas were engaged m com
posing commentaries on their fundamental texts, as well as in writing manuals on 
the J aina doctrine. We do not, however, possess any text from this period of/
probably considerable ideological interchange between J ainism and Brahmanisrtl 
an account or criticism of a Vedanta "school". To the best of our knowledge, 
Jaina philosophical writings had, therefore, not direct impact upon Bhavya's 
scholarship. 

On the relationship between Jaina philosophy and Vedanta, see Nakamura 
1983, pp. 266-293; BoIlee 1977, pp. 51, 78. 
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These historical circumstances resulted in a century of great intellectual 
activity and debate, which, as far as Buddhist thought is concerned, is prac
tically unmatched. In this sixth century, Buddhist philosophy witnessed one 
of its more distinguished contributions in the scholarship of Bhavya (c. 500-
570 A.D.). His innovations within Madhyamaka philosophy and his pro
found encyclopedic know ledge formed in response to the challenges of his 
time were to give him an important position in the history of Buddhist 
philosophy. 

The conclusive reason for Bhavya to revise the position and methodology 
of Madhyamaka philosophy first established by Nagarjuna was primarily 
the immediate danger of being absorbed or overshadowed by the Y ogacara 
school and, secondly, the challenges which various Brahmanical systems 
posed to the Madhyamaka school. In order to avert these threats and to 
bring Madhyamaka philosophy into conformity with the prevalent philoso
phical requirements of the intellectual milieu in the sixth century, Bhavya 
used logical devices originally formulated by Dignaga and others.3 

According to Bhavya, the refutation of a system by depicting its inherent 
contradictions without stating a positive thesis of one's own was not suffi
cient to settle a debate. This "reductio ad absurdum" (prasaIigika) 
argumentation had to be supplemented by independent propositions 
(sva tan tra), sometimes incorporated in formal syllogisms (prayoga
vakya). By means of independent inferences (svatantranumana) and 
proper syllogisms, Bhavya considered himself capable of both proving the 
validity of his own propositions and of refuting any upcoming counter
position, Buddhist or Hindu. To cope with such objections from Buddhist 
and non-Buddhist schools presupposed, naturally, a thorough knowledge of 
these heterodox systems. This is accomplished in the Madhyamakahrdaya
karika (MHK) and its auto-commentary, the Tarkajvala (TJ).4 Here the 
Sravakayana or Hinayana, Yogacara, Vaise~ika, Sal1)khya, Vedanta and 
MIrnarnsa schools, as known to him, are described in a purvapaksa and 
then subjected to a critical examination in a collateral uttarapaksa. With 
regard to the Buddhist systems criticized, Bhavya's refutation of the 
Yogacara marks the definite split between the Madhyamikas and the 
Yogacaras, who prior to Bhavya tried to assimilate rather than oppose the 
Madhyamaka. In order to prevent such a split with respect to Buddhist 
Abhidharma, etc., Bhavya elaborated in his MadhyamakaratnapradIpa 
and Madhyamakarthasarngraha upon the theory of two truths (satya
dvaya) systematically established by Nagarjuna.5 This epistemological 
3 
4 

5 

On Bhavya's relationship to Dignaga, see (IV), pp. 96, 99-100. 

On the transmission of MHK{fJ and the titles Madhyamakahrdayakarika, 
Tarkajvala, etc., see (II), pp. 25-26. 

MRP and MAS are, therefore, more "synthetic" than the other earlier works of 
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device of Bhavya enabled him not only to establish firmly the Madhyamaka 
affinity with Buddhist tradition (agama), but also to arrange the Buddhist 
and non-Buddhist systems into a hierarchial order representing different 
levels of understanding as far as reality is concerned. 6 

Among Bhavya's works, the MHKtrJ is particularly important. Its early 
date and ample information, not only for the pivotal doctrine but also for 
the telling details of the various Buddhist and non-Buddhist systems, makes 
it not only the earliest doxographical work which we possess,? but also 
one of the most valuable sources for the study of the history of Indian 
philosophy. 8 Of its chapters dealing with Brahmanical systems, the 
Vedantatattvaviniscaya (VTV) appears to the historian of religion as 
probably the most interesting. The main reason for this is that the MHKtrJ 
is the first still extant text within the Buddhist tradition to describe a 
Vedanta philosophical system stemming from this early period, of which 
our historical know ledge is extremely scarce.9 Almost all the relevant 
circumstances concerning the formation and development of systematic 
Vedanta philosophy from the time of the compilation of the Upani$ads (c. 

6 
7 
8 

9 

Bhavya (i.e. MHK, TJ, PP and KTR). 
See (IV), pp. 100-101 and n. 27. 
See p. 13, n. 2 and p. 16, n. 11 above; (II), p. 22, n. 7. 

The MHK{fJ consis~s of the following eleven chapters according to the Sanskrit 
Ms: 
1. BodhiciWlparityaga (Maintenance of the bodhicitta). 
2. Munivratasamasraya (Following the Muni's Vow). 
3. Tattvajifanai$aI)a (Quest for Knowledge of Reality). 
4. Sravakatattvaniscayavatara (Presentation of the Determination of Reality 
according to the Sravaka). 
5. Yogacaratattvaviniscaya (The Determination of Reality according to the 
Yogacara). 
6. San;khyatattvavatara (Presentation of Reality according to Samkhya). 
7. Vaise$ikatattvaviniscaya (The Determination of Reality according to 
Vaise~ika). 

8. Vedantatattvaviniscaya (The Determination of Reality according to 
Vedanta). 

9. MImamsatattvanirI)ayavatara (Presentation of the Determination of Reality 
according to the MImamsa). 
10. Sarvajf[atasiddhinirdesa (Exposition of the Realization of Omniscience). 
11. Stutilak$aI)anirdesa (Exposition concerning Praise and Specific 
Characteristics). 

See Ruegg 1981a, pp. 62-63; GokhalelBahulkar 1985, p. 76. On the title of ch. 
8, see (II), p. 22, n. 6. 
The MHK{fJ is the earliest known text in the Buddhist tradition to list the terms 
vedantavadin and vedantadarsana, and to describe a Vedanta philosophical 
system. On the definition of vedanta and vedantavadin, see (IV), p. 101, 
n.28 . 
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300 A.D.) to the appearance of Sarikara in the 7th or 8th century10 are 
unknown. In effect, apart from fragmentary accounts of early Vedanta 
philosophers, we only have access to some of the results of this formative 
process,l1 i.e., the BrahmaS1Itra,12 the VakyapadIya (VP) and the 
GaudapadIyakarika (GK).13 

These texts are from a historical perspective the result of an assimilation 
of the two main currents within Indian thought: the Brahmanical tradition 
and the Buddhist tradition. As far as the GaudapadIyakarika is concerned, 
the Buddhist influence is of Mahayana origin. From studies conducted by 
Bhattacharya, it is clear that the GK is greatly indebted to Madhyamaka-

10 
11 

12 

13 

On the dates of SaIikara, see Vetter 1979, pp. 11-12. 

References to early Vedanta philosophers and fragmentary accounts of their doc
trines are primarily found in the works of SaIikara, Bhaskara, Ramanuja, 
Yamunacarya, Suresvara and Anandagiri. From studies conducted by 
Bhattacharya (1943, pp. ciii-cxiii); Hiriyanna (1924a, b, 1928); Ingalls (1952, pp. 
9-11, 1954, pp. 291-294); Kane (1930); Sastri (1924); Nakamura (1983, pp. 
369-390), and others, it is not possible to evaluate the impact which these 
philosophers and their thought may have had on early systematic Vedanta philo
sophy expounded in BS, VP and OK. We do know, however, that they 
wrote commentaries on for example the Upani$ads and BS. The majority of these 
pre-SaIikara Vedanta philosophers appear, therefore, not as authors of indepen
dent systems but as interpreters of the Upani$ads. 

From Nakamura's investigations (1983, pp. 129-182, 266-295), we may 
conclude that neither the scriptures of early Buddhism or the Madhyamaka and 
Yogacara texts, nor the writings of Jaina philosophers, contain any accounts of 
Vedanta systematical philosophy prior to the compilation of Bhavya's MHK{fJ. 

Accounts of Vedanta philosophy are incidentally also found in Bhavya's 
Prajnaprampa and *KarataZaratna. 
The Brahmasatra differs from VP and OK in that it is more of a systematic com
mentary of the Upani$ads than an independent philosophical treatise. 
On the dates of BS, VP and OK, see (IV), p. 109, n. 63. 

Bhattacharya (1943, p. lvii) concludes that the books (prakaral)a) of OK are 
four independent treatises put together in one volume. OK does not, therefore, 
represent a unitary text. Vetter (1978, pp. 97-104) agrees with Bhattacharya that 
the four prakaral)as of OK were not originally intended as one unit. They are, 
however, connected to each other in that they reflect a development of the author 
of OK, known from the post-SaIikara advaita tradition as Gauo.apada (p.96). 
The books of OK were, according to Vetter, composed in the reverse order to that 
in which the text has been transmitted (p. 108). On the title of this text (Gaucja
padIyakarika, Gaucjapadakarika, Agamasastra and Mal) cjllkyakarika) , see 
Vetter ibid., p. 112; Bhattacharya ibid., pp. lxi-lxiii. 

In the Paramarthasara (PaS) of Adise~a and the Yogavasi$.tha (YV), there 
are many resemblances to OK (see Bhattacharya 1943, pp. lxxx-lxxxi, n. 15, 
lxxxvi-lxxxviii). These texts, however, are most likely post-SaIikara Vedanta 
texts. On PaS, see (IV), p. 109, n. 63; on YV, see Olasenapp 1951, pp. 432-438. 
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Yogacara philosophy.14 With respect to the BrahmaslItra and the 
Vakyapamya, the present stage of research does not allow for any definite 
conclusions as to the scope and details of their indebtedness to Mahayana 
philosophy. Nevertheless, some traces of such an influence can be estab
lished. Of these two texts, BS is the most problematic. The elliptical style of 
the Siitra genre requires in most cases a commentary, and since the first 
available commentary on BS is that of SaIi.kara, 15 we have by then not only 
departed from BS in time, but also as to its original intention. What we can 
establish, however, is that the structure of some of the argumentation found 
in BS resembles the prasaIiga of the Madhyamaka school. It is therefore 
most likely that BS was influenced by Madhyamaka philosophy in this 
respect. 16 As far as the Mahayana influence on the VlIkyapadlya is con
cerned, Nakamura's investigations show that the Madhyamaka-Yogacara 
influence on VP is not restricted only to terminology and formal structure, 
but penetrates to the very core of its doctrinal content. 17 

The indebtedness of BS, VP and GK to Mahayana philosophy was prob
ably not limited only to logic and epistemology. Even in an ontological 
sense the MadhyamakaIY ogacara influence may be discemable. Despite the 
doctrinal differences between BS, VP and GK, all postulate in one way or 
another the relative or illusory nature of the phenomenal world. The funda
mental reason for such an ontological reflection is, however, completely 
different in Mahayana and in Vedanta. Whereas the former postulates the 
illusory nature of the phenomenal world on the basis of its dependent 
origination, the latter tradition takes such a stand on the basis of the 
assumption that the world is produced by a single, all-pervading and self-
14 

15 

16 
17 

See Bhattacharya 1943. OK quotes either fully, or partially or substantially, from 
Nagarjuna's Millamadhyamakakarika, Aryadeva's Catul)sataka, AsaIiga's or 
Maitreyanatha's MahayanasatralaIikara (see Bhattacharya ibid. lxxvi-lxxix) 
and from several other works. 
Despit~ the efforts of SaIikara to reform the Vedanta tradition from Buddhist 
elements, he and his successors of the school of non-dualism (advaita) were 
accused by Bhaskara, Vijnanabhik~u and others for being "crypto Buddhists"
their teachings being actually nothing but Buddhist Vijnanavada. (See Hacker 
1953, p. 201, n. 1; La Vallee Poussin 1910, pp. 131-133; Ingalls 1954, pp. 293-
294.) It was, however, not only the Vedantins who were charged with the crime 
of heterodoxy; the Buddhist were also accused of this. In the Majjhima- (1.329) 
and DIgha Nikaya (1.213), they had to apologize for their Brahmanical 
speculations as to an unmanifested consciousness (vififraI)am anidassanam) (see 
La Vallee Poussin 1910, p. 132 with n. 3; Madanayake 1985, pp. 21-22; (IV), 
pp. 120-121, n. 132. 
See Nakamura 1983, pp. 435-436. 
See Nakamura 1973 and Hacker 1953 (pp. 199, 200-201). The studies of 
Nakamura (1960), Iyer (1969), Aklujkar (1970) and Biardeau (1964a, b) do not 
bring any substantial informations as to the Mahayana philosophical influence on 
VP . 
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containing reality. 
The doctrinal assimilation in Vedanta systematic philosophy therefore 

did not result in the eradication of the fundamental difference between 
Buddhism and Brahmanism which had existed from the time of the early 
scriptures of the respective traditions and of which these traditions had been 
well aware. 18 The affirmation and negation of a "Self" (atman) or an 
"intrinsic nature" (svabhava) still constituted the line of demarcation 
between the two traditions. In this context, the Vedantatattvaviniscaya of 
the Madhyamakahrdayakarika and Tarkajvala is interesting becaus'e it is 
the first Buddhist text to distinguish Madhyamaka philosophy from purely 
Vedanta notions. In VTV, Bhavya maintains that the notion of a "Self'
or in his terminology, an "intrinsic nature" - actually was borrowed from 
the Madhyamaka school. Bhavya consequently considers it his duty not only 
to refute the Vedanta interpretation of this notion, but also to outline his 
own view on this matter at great length. The question of "intrinsic nature" 
or "Self' constitutes, therefore, the main object of the polemics between the 
Vedantavadins and the Madhyamikas in VTV. Bhavya may thus be said to 
have initiated on a systematical basis the main issue of the prolonged contro
versies between Buddhist and Brahmanical philosophy which were to 
continue well beyond his time.19 

The dominant trend of Vedanta research during the 19th century (and 
even to some extent during the 20th century, at least among Indian 
scholars), i.e. to focuse mainly on Sankara and his successors, was inter
rupted in the early 1900s by the pioneer work of Walleser.20 This study 
dealt in particular with OK, but it also drew attention to the relationship 
between VTV and OK. Since the time of Walleser, scholars have become 
more interested in early Vedanta philosophy, and this interest has, 
accordingly, given rise to a number of studies.21 As far as the VTV is 
18 See Majjhima Nikaya 22 (1:137) and Katha Upani~ad 4.14 (II.4.14-15), 

quoted by Glasenapp 1950, p. 1014. 
19 A systematical account of these lUman-controversies is presented by Claus Oetke 

(1988). 
20 Wa1leser 1910. 
21 To mention a few studies in Western languages: Hiriyanna 1924a, b, 1925, 1928; 

Bhattacharya 1943; Nakamura 1950 (see n. 1 above); Vetter 1979; Danielson 
1980; and Lindtner 1985a. For the bibliography of scholarly works on Bhavya's 
authentic works, i.e. the Madhyamakahrdayakarika (MHK), the Tarkajvala 
(TJ), the Prajfiapradipa (PP), the *Karatalaratna (KTR), the Madhyamaka
ratnapradipa (MRP) and the Madhyamakarthasamgraha (MAS), see (II), p. 
21, n. 1, the following recent studies ,(chronologically ordered) in Western 
languages should be added to those listed by S. 1ida (1980, pp. 12-19) and D.S. 
Ruegg (1981a, pp. 62-64, 66, 127-128): 

M. D. Eckel 1980 (Eng. tr. of PP, chs. 18, 24, 25); Y. Ejima 1980 (Skt.-Tib. 
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concerned, Nakamura was the first scholar to continue the initial 
investigations conducted by Walleser. 22 He was then followed by 
Gokhale.23 Whereas Walleser only had access to the Tibetan translations of 
VTV, Nakamura and Gokhale, in their partial studies of VTV, could benefit 
from a copy of a handcopy of the Sanskrit manuscript of VTV-MHK 
discovered in 1936 by Ra:hula Sa:rikrtya:yana in the Za lu monastery, 
Tibet.24 Considering the condition of the textual material which they had 
at their disposal, Gokhale and Nakamura's works constituted a real step 
forward in early Veda:nta philosophical research. 

The recently established cooperation between the Department of Oriental 
Philology, University of Copenhagen, and the Institute of South and South
East Asian Studies, the Chinese Academy of Social Sciences and the 
University of Beijing has, however, changed the textual situation radically. 
Instead of having to rely upon such an inadequate source-material, we now 
have at our disposal an excellent photograph of the original manuscript of 
MHK discovered by Ra:hula Sa:rokrtya:yana. In this connection, the present 

22 

23 

24 

ed. of MIlK ch.3); S. !ida 1980 (Skt.-Tib. ed. and Eng. tr. of MHK/TJ, ch. 3, 
vv. 1-136); D.S. Ruegg 1981a (a brief summary of Bhavya's works); Chr. 
Lindtner 1981a (p. 200, n. 14, Eng. tr. of MAS); 1982a, (pp. 172-184, on the 
authenticity of MRP); 1984a (Tib. ed. of the appendix to PP ch. 25); 1984c (a 
brief summary of MHK, TJ, PP, KTR and MAS, and a detailed analytical survey 
of MRP); M. D. Eckel 1985 (Eng. tr. of the appendix to PP, ch. 25); V.V. 
Gokhale and S.S. Bahulkar 1985 (Eng. tr. of MHK/TJ, ch. 1); W. Ames 1986 
(Tib. ed. and Eng. tr. of PP, chs. 3-5,23, 26); Chr. Lindtner 1986a (analysis and 
Eng. tr. of the appendix to PP ch. 27); 1986b (Eng. tr. of MRP ch. 4); 1986c 
(Eng. tr. of Bhavya's critique of Sravakayana as found in MRP ch. 3, Tib. ed. of 
Bhavya's critique of Yogacara as found in MRP, ch. 4); S. Kawasaki (Skr. and 
Tib. ed. of MIlK chs. 9, 10, forthcoming). A complete edition and Engl. tr. ofPP 
is being prepared by M. D. Eckel and W. Ames. Dr. Eckel is also preparing an 
Eng. tr. of MHK ch. 3, vv. 136-360. 

For a bibliography of Japanese studies on Bhavya's works, see H. Nakamura 
1980, pp. 284-287. 
Walleser 1910 (pp. 17-18) gives a German translation ofMHK 8.1-3, 5,10-13 
(= 8.1-3, 5, 11-14 in my tr.). Nakamura 1942/1950 (see n. 1 above) contains the 
following studies: "The Vedanta philosophy known to Bhavya and Dharmapala" 
(1983, pp. 182-184), "The Vedanta Chapter of Bhavya's Madhyamakahrdaya" 
(1983, pp. 184-206=1975, Skt. and Tib. ed. of the uttarapaksa of VTV-MHK), 
"The Vedanta as Presented by Bhavya in his Madhyamakahrdaya and 
Tarkajvala" (1983, pp. 206-217=1965), and "The Vedanta Thought as Referred 
to in Other Texts of Bhavya" (1983, pp. 217-219= 1972). Nakamura 1958 (Tib. 
ed. of the purvapaksa of VTV-TJ). Nakamura 1981 (see n. 1 above) contains in 
addition a Japanese translation of the entire VTV of MHK/TJ. 
Gokhale (1958) edited MIlK 8.1-16 (=8.1-17 in my ed.) and presented an English 
translation of MHK/TJ 8.1-16 (=8.1-17 in my tr.). Gokhale's tr. of TJ 8.1-16 
was based upon Nakamura's (1958) Tib. ed. 
See (II), p. 23 with n. 10, 12-13. 
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author was very fortunate to be the first scholar to gain access to the 
Vedantatattvaviniscaya chapter of this unique manuscript now preserved 
in the Sanskrit Manuscript Collection of the China Nationalities Library 
(Zhong guo Minzu Tushuguan) administered by the Cultural Palace of 
Nationalities (Minzu Wenhua Gong), Beijing, China. This favorable 
circumstance made it possible to edit critically the entire VTV of MHK (II) 
and to present an annotated translation of it (llI) on a much sounder footing 
than had been possible hitherto. 

The relationship between VTV and GK that was established by Walleser 
is, according to the present author, the only historical relationship between 
VTV and the still extant texts or fragments of early systematic Vedanta 
philosophy which can be settled beyond any doubt.25 Due to this fact, the 
present thesis restricts its historical investigations of VTV to a study of the 
"pot-space" simile (gha.takasad[$.tanta) (IV), which not only ties VTV 
and GK together, but also is instrumental in capturing the very core of 
Madhyamaka and Vedanta philosophy as presented by Bhavya.26 

References and discussions of other Buddhist and Brahmanical texts will, 
however, be given throughout this work in order to describe the intellectual 
circumstances in which the various tenets of Vedanta and Madhyamaka 
philosophy as stated in VTV possibly first acquired their meaning, and to 
assemble references as which a contemporary of Bhavya might have used to 
understand the text. It is hoped that this will also make the different 
propositions of VTV more accessible to the modem reader. 

25 Walleser established the relationship between VTV -MHK and OK on the basis of 
those verses stating the pot-space simile. See (IV), p. 109, n. 65. The present 
investigation shows that in addition to this, VTV-MHK and OK are also connected 
to each other in that VTV-MHK (78-84) constitutes a criticism of the ajtIti
samattIvtIda of OK. See (II), p. 24 with n. 16, pp. 43-44; (III), pp. 88-90 
with n. 94, p. 89. As to the question whether Bhavya borrowed from 
Gaudapada, or vice versa, it is most likely that the former is the case, even if 
Bhavya himself states the opposite. There are, however, some facts which point 
in favour of Bhavya's assertion. These have been discussed by Lindtner (1985a). 

26 Since we are not fully aware of the sources from which Bhavya derived his know
ledge of Vedanta philosophy, it is not possible to penetrate the VTV with the aim 
of critically discerning the philosophical kernel of Vedanta philosophy presented 
in VTV by removing Bhavya's interpretation of it. 



II. The Vedantatattvavlnlscaya Chapter of Bhavya's 
Madhyamakah:rdayakarlka 

Introduction 
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Among the various works 1 ascribed to the Madhyamika philosopher 
Bhavya2 (c. 500-570 A.D. 3), later classified as a svatantrika,4 the 
Madhyamakahrdayakarika along with its auto commentary , the Tarka
jvala,5 provide an indispensible source of information for the study of 

1 The following texts are considered genuine: Madhyamakahrdayakarika 
(MHK) , Tarkajvala (TJ), Prajnapradlpa (PP) , *Karatalaratna (KTR), 
Madhyamakarthasamgraha (MAS) and Madhyamakaratnapradipa (MRP). 
Vide Lindtner 1982a, pp. 172-182. For a brief summary of the first five texts and 
a detailed study of MRP, vide Lindtner 1984c, pp. 163-184. There are, to be 
sure, also two Tantric texts, ascribed to a certain Bhavyaklrti, but these are 
unlikely to have been written by Bhavya. Vide Ruegg 1981a, p. 106, n. 339. 

2 

3 
4 
5 

The NikayabhedavibhaIigavyakhyana, treated as a separate work of Bhavya 
in the bsTan-'gyur, is identical with parts of TJ, ch. 4. Vide Iida 1980, pp. 13-
14; Ruegg 1981a, p. 63. The Madhyamakabhramaghata ascribed to Aryadeva 
is in fact nothing but an extract from TJ. This has been pointed out by Per K. 
S¢rensen. Vide Lindtner 1982a, p. 173, n. 21. 

Walleser, Gokhale and Ejima call in question the genuineness of the TJ or parts 
of it. The only substantial argument against it, however, is the phrase occuring at 
intervals: acarya aha, or the like, which would prove the existence of a 
different author of the TJ from the one who wrote MHK, vide Walleser 1910, p. 
17, n. 1; Gokhale 1985, p. 76; and Ejima as cited in Lindtner 1982a, pp. 182-184, 
where Ejima also questions the MRP and MAS. Texts like the Abhidharmakosa 
(AK) show, however, that it is quite acceptable and normal for an author to refer 
to himself in such a way, as for example in AKbh. 1.2 where Vasubandhu calls 
himself acarya (glossed sastrakara by Yasomitra). Vide also Lindtner 
1982a, p. 184. 
There are various names allotted to this acarya, though we are most likely deal
ing with one person only. In a paper delivered in Stockholm, Vancouver and San 
Francisco in 1986, Lindtner has argued that Bhavaviveka is a spurious form of 
the author's name only found in late Sanskrit Mss. of the Prasannapada. Most 
probably his full name was Bhavyaviveka. Bhavin, Bhaviviveka, Bhaviveka, 
Bhavya, Bhagavadviveka, etc., are all but current alternative or abbreviated 
forms of his original name. For the details, vide Lindtner's paper which will be 
published in a forthcoming vol. of "Indiske Studier", Copenhagen. Cf. Ames 
1986, p. 37; Gokhale 1958, pp. 165-166, n. 1; Iida 1980, pp. 5-6; La Vallee 
Poussin 1933, pp. 60-61; Ruegg 1981a, p. 60, n. 183. 
Kajiyama 1963, pp. 37-38, and 1968/1969, pp. 193-203. 
Vide Ruegg 1980, 1981b, 1982; Mimaki 1982, pp. 27 sqq.; (IV), pp. 96-98. 
Strictly speaking, the titles Madhyamakahrdaya and Tarkajvala both refer to 
the verses and the prose as a whole. Gokhale followed by Ruegg holds that 
chapters 1-3 originally made up an independent work which was later enlarged by 
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Indian philosophical polemics in the sixth century A.D. This partially doxo
graphical treatise comprises accounts of Buddhist and Brahmanical 
scholastic systems.6 The eighth chapter entitled Vedantatattvaviniscaya 
(VTV) is to our knowledge the earliest Buddhist systematical presentation 
(parvapaksa) and criticism (uttarapaksa) of a Vedanta philosophical 
system that is extant'? The following work confines itself to a critical 
edition of the Sanskrit text of VTV. 

chapters 4-11. The title of this work was Tattvamrtavatara, derived from the 
colophon to ch. 3 and from ref. in KTR. Vide Gokhale 1958, pp. 165-166, n. 1, 
1972, pp. 41-42; GokhalelBahulkar 1985, p. 78. 

6 Chs. 4-9 acc. to the Skt. Ms. : Sravakatattvaniscayavatara, Yogacaratattva
viniscaya, Sarpkhya ta tt va va tara, Va ises ika ta ttva vin is caya, Vedantatattva
viniscaya, MimarpsatattvanirI)ayavatara (vide GokhalelBahulkar 1985, p. 76, 
n. 1: Vedantatattvanirl)ayavatara which is a misreading). 

On Bhavya's attitude towards the Vedantadarsana and his various motives for 
writing a doxography, vide (IV), pp. 98-104. 

7 Walleser 1910, p. 15; Nakamura 1983, p. 117. In the other genuine works of 
Bhavya, references to Vedanta philosophy are found in the Prajfiapradipa and 
the *Karatalaratna. Vide, e.g., Ames 1986, ch. 1, pt. 2, p. 27; Kajiyama 1963, 
p.58. 

Texts or parts of texts belonging to the doxographical traditions of Jainism and 
Buddhism prior to MHK(TJ give only brief statements or allusions to ideas which 
may be classified as "Vedantic". Historical and methodological considerations 
preclude, however, any attempt of settling their philosophical affiliation and 
historical setting in relation to MHK/TJ at present. The still extant texts of 
systematical Vedanta philosophy, exposing different traditions, are: 
Brahmaslltra, Vakyapadiya, Gaudapadiyakarika. On the Paramarthasara 
(PaS), vide Danielson 1980, pp. 1-2; Rliping 1977, p. 2; (IV), p. 109, n. 63. 
On the fragments of early Vedanta philosophy, vide e.g. Hiriyanna 1924a, 
1924b, 1925, 1928; Nakamura 1983, pp. 369-390; p. 16, n. 11 above. 

Bhavya's presentation and criticism of Vedanta is based upon un systematical 
and systematical Vedanta philosophical texts, e.g., the Svetasvatara Upanisad 
and the Gaudapadiyakarika. Vide TJ 8.2 and MHK 8.78-84, etc. The different 
arguments set forth by Bhavya in the uttarapaksa may therefore either be part of 
a general Madhyamaka polemical approach, or it may reflect different Vedanta 
traditions along with Bhavya's own understanding of certain sruti and smrti 
texts. Despite an apologetical interest, Bhavya seems to be a well-read historian of 
philosophy who did not depend on verbally transmitted knowledge or quotations 
in various "handbooks", but instead derived his knowledge directly from the 
sources. Bhavya distinguishes between vedantav;rdin (MHK/TJ 8.1), 
vedantadarsana (MHK 4.7, TJ 8.1) and vedanta (MHK 4.56, TJ 8.1). Vide 
(IV), p. 101, n. 28. 

For a discussion of the term darsana, vide Halbfass 1979, 1981. 
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Source materials 

For the study of MHK the following source materials are at our disposal 
(1-3) : 

1. A unique, but incomplete, Sanskrit manuscript (Ms) dating from the 
eleventh century8 in the so-called proto-Bengali-cum-Maithili script of 
Northern India,9 consisting of 24 palm leaves each measuring 22 1/2 x 2 
inches, with 5 or 6 lines on recto (a) and verso (b).1 0 The c. 928 anu
$.tubh verses are divided into 11 chapters of uneven length. 11 

The Ms was discovered in August 1936 by Rahula Sarikrtyayana in the 
collection of the Za Iu monastery, Tibet. Being unable to photograph the 
Ms, he made a rapid handcopy which later was passed on to Prof. V.V. 
Gokhale, who transcribed it on the basis of the transcription of Sarikrt
yayana. On a visit to Rome, Gokhale found that G. Tucci had photographs 
of the very same manuscript. These largely illegible photographs, along 
with the manuscript-copy (Msc) of Gokhale, have been until recently the 
only existing source material in Sanskrit. 12 

However, in connection with the recently inaugurated cooperation 
between the departments of Indian Studies in Copenhagen and Beijing, an 
excellent photograph of Ms kept in the Sanskrit Manuscript Collection of 
the China Library of Nationalities, Beijing, was put at the disposal of the 
present author. 13 Thanks to this fortunate circumstance, it is now possible 
with the help of the existing Tibetan versions to establish a critical edition of 
8 

9 
10 

11 
12 

13 

Ejima 1980, p. 263. Cf. Gokhale 1958, p. 165, n. 1 (10th century). 
Ejima 1980, p. 263. Cf. Gokhale 1958, p. 165, n. 1 (ra5jana). 

The Ms is described in mORS XXIII, pt. I, 1937, p. 48, and registered as: VII 
Sha Iu Monastery, XXXVII, 1.311: Tarkajvala (Madhyamakahrdaya), or as: 
11. Tarkajvala (p. 55). See Sarikrtyayana 1937. 
Vide GokhalelBahuIkar 1985, p. 76, n. 1. 

There also exists an incomplete, partly burnt Ms in the Potala Library, which is 
said to contain chs. 3-5. More information about this Ms is not available at 
present. (Information received from Dr. Jiang Zhongxin). 

Due to the courtesy of Dr. V.V. Gokhale and Prof. J. Takasaki, Univ. of 
Tokyo, the Msc and Tucci's photographs of ch. 8 was sent to me through Dr. 
Chr. Lindtner. Efforts to gain access to the Leningrad material (see Chatto
padhyaya 1969, p. 131) have so far proved fruitless. 
During May-August 1987, in Copenhagen, I had the great opportunity of reading 
the eighth chapter with Associate Prof. Jiang Zhongxin, Institute of South and 
South-East Asian Studies, Chinese Academy of Social Sciences, Beijing, who 
placed at my disposal the Ms photographs kept in the Sanskrit manuscript 
collection of the China Library of Nationalities (Zhongguo Minzu Tushuguan), 
Beijing, administered by the Cultural Palace of Nationalities (Minzu Wenhua 
Gong), Beijing, China. 
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the Sanskrit on a much sounder basis than has been possible hitherto. The 
following edition therefore presents a considerably improved text in 
comparison with the Msc readings and the editions by Gokhale and 
Nakamura based upon it,14 although their editorial suggestions have 
occasionally proved valuable in the course of my own critical work. 

The Vedantatattvaviniscaya-chapter consists of 3 palm-leaves, exten
ding from tal. 19a1-21bl,15 6 lines on recto (a) and verso (b). Some 
verses of VTV found in the Ms are not to be found in the Tibetan trans
lations (i.e. 78-84). These verses, forming a criticism of the *ajatisamata
vada of the Gauqapadlyakarika,16 are probably antarasJokas 17 

14 

15 

16 

17 

Dr. V.V. Ookha1e edited MHK 8.1-16 (=8.1-17 in my ed.) on the basis of the 
Msc (vide Ookha1e 1958, pp. 165-180), and Prof. H. Nakamura edited the 
Tibetan translations of MHK/TJ 8.1-16 (vide Nakamura 1958, pp. 181-190). H. 
Nakamura presented also a rather incomplete edition of MHK 8.17-104 (my 
numbering) based upon the Msc. This was first published in the Adyar Library 
Bulletin (vol. XXXIX, pp. 300-329) and then reprinted in the English tr. of his 
doctoral thesis Shah no Vedanta Tetsugaku, University of Tokyo 1942 (vide 
Nakamura 1983). The entire VTV was edited in the new edition of Shaki ... , 
(Tokyo 1981, pp. 557-626). 
The 18th folio of Ms is missing. The numbering of the folios is according to the 
China Library of Nationalities (Zhongguo Minzu Tushuguan), Beijing: 17b-17a-
19a-19b-20a-20b. 
The concept of ajatisamata is not to be found prior or posterior to OK (vide OK 
3.2, 38; 4.80, 93, 95, 100) in the Vedanta tradition. This strengthens our 
assumption that the criticism of ajatisamata in MHK 8.78-84 must be directed 
towards OK (e.g .. MHK 8.81 seems to be a critique of OK 3.2, 38). 
Furthermore, since Gauc;lapada, according to our present knowledge, was the one 
to introduce the ghatakasa simile in the Vedanta tradition (OK 3.3, 4, 5), 
Bhavya's description (MHK 8.10, 11, 13) and criticism of this d[$tanta (MHK 
8.63-67) may also prove the relationship between MHK and OK. Vide p. 20, n. 
25 above; (IV), pp. 108-127. This leads us to assume that even MHK 8.78-84 are 
by the same author who was criticizing OK, and that these verses have once been 
a part of the original work of Bhavya. In the Buddhist tradition, the 
Prasannapada ad XVIII.9 quotes an early Mahayanasutra, the Aryasatya
dvayavatara, also known to Bhavya, which apparently already knows this simile 
as well as the concept of ajatisamata (vide B 374.14 sqq., Vaidya 1960, p. 31, 
pp. 105-106. For a translation, vide de Jong 1949, p. 31). Gaudapada's 
knowledge of this satra cannot, however, be historically established. On the 
possibility of Gaudapada borrowing from Bhavya, vide Lindtner 1985a. 
Walleser (1910, p. 18), followed by Bhattacharya (1943, pp: 50-53), was the first 
to establish the relationship between VTV and OK: MHK 8.10 resembled OK 3.3; 
MHK 8.11, 12, OK 3.6cd. Walleser (ibid. p. 18) and Bhattacharya (ibid. p. 
52), however, maintained incorrectly that MHK 8.13 was a verbatim quotation of 
OK 3.5 (cf. PaS 36). This inaccuracy was due to the fact that these scholars did 
not have direct access to the Sanskrit Ms. 
On antarasiaka, vide Gnoli 1960, passim; Mimaki 1980. Bhavya does not 
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inserted simultaneously, or later, by Bhavya himself. A few verses found in 
the Tibetan translations, but absent in the Ms (i.e vv. 8, 12cd, 23, 52cd, 
53cd), are also considered genuine. 

Orthographical peculiarities are annotated in the apparatus criticus only 
if a different grammatical structure is possible; otherwise they are tacitly 
normalized. The same goes for the irregular and awkward punctuation 
(single and double daI)Qa) of the Ms. No numbering of the verses is given 
in the Ms. 

2. A Tibetan translation of TJ incorporating MHK (3) entitled: dBu ma'i 
sffin po'i 'grel pa rtog ge 'bar ba (Madhyamakahrdayavrtti Tarka
jvala). The original copy of this translation, the joint work of Atisa 
(981/982-1054 A.D) and Lotsawa JayaSila (Tshul khrims rgyal ba) is only 
indirectly available in later editions printed in N arthang (N), Peking (P), 
Derge (D) and Cone (C). Gokhale has pointed out that a previous Tibetan 
translation of MHK and TJ existed in the early 9th century.18 Lindtner 
provided new evidence for the existence of fragments of a "para-canonical" 
version of the verses as well as the prose. This may, according to Lindtner, 
be assumed to be identical to the "pre-canonical" version referred to by 
Gokhale. 19 

3. A Tibetan translation of MHK entitled: dBu ma'i sffin po'i tshig le'ur 
byas pa (Madhyamakahrdayakarika). Translators and available editions 
are the same as for the above. 

Transmission of the text 

Ms is a copy of an unknown number of antecedent exemplars with an 
uncertain relationship to the author's original manuscript, the original 
being no longer extant (or, at least, not known to us). On the whole, Ms is a 
very accurate piece of work. Lindtner has attempted to reconstruct the line 
of transmission and has come to the following result:20 At some point in 
the line of transmission, the verses were extracted from a prose-verse unit 
and subsequently entitled Madhyamakahrdayakarika or Tarkajvalasatra, 
being the satra upon which the prose-commentary entitled Tarkajvala 
then (i.e. after the verses had been extracted) was based. The original work 
was written in a mixed style of verse and prose, misrakavyakhyana, to use 
the Sanskrit term.21 Bhavya himself uses no less than four different titles 

18 
19 
20 
21 

use this device elsewhere. Dignaga, by contrast, does. 
Vide GokhalelBahulkar 1985, pp. 76-77, esp. p. 77, n. 3; Ruegg 1981a, p. 111. 
Vide p. 21, n. 2 above (Lindtner, forthcoming). 
Vide p. 21, n. 2 above (Lindtner, forthcoming). 
As was the case with many other Buddhist philosophical works in those days, 
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to refer to his own work as a whole: Madhyamakahrdaya, Tarkajvaia, 
Tattvamrtavatara and Madhyamakahrdayatattvavatara. He does not 
refer to verse and prose under separate titles as if they were independent 
works. For purely practical purposes, however, I will refer to the verses as 
MHK, the prose as TJ. 

e.g., Abhidharmakosa, PramaJ).asamuccaya, PramaJ).avarttika, PramaJ).a
viniscaya, etc. 
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SigJa 

The photocopies of VTV preserved in the Sanskrit Manuscript 
Collection of the China Library of Nationalities (Zhong guo 
Minzu Tushuguan), Beijing, China. 

The Tibetan version of MHK in the sNar-than bsTan-'gyur 
(No. 3246) (/01. : Dza 27b5-31a4) 

The Tibetan version of TJ in the sN ar- than bsTan-'gyur 
(No. 3246) (/01. : Dza 270b4-293a3) 

The Tibetan version of MHK in the Peking bsTan-'gyur 
[Vol. 96]. (No. 5255) (/01. : Dza 30b7-34a8) 

The Tibetan version of TJ in the Peking bsTan-'gyur 
[Vol. 96]. (No. 5255) (/01. : Dza 282b6-306a2) 

The Tibetan version of MHK in the sDe-dge bsTan-'gyur 
(No. 3855) (/01. : Dza 27b5-31a7) 

The Tibetan version of TJ in the sDe-dge bsTan-'gyur 
(No. 3855) (/01. : Dza 251al-271a2) 

The Tibetan version of MHK in the Co-ne bsTan-'gyur 
(/01. : Dza 27b5-31a7) 

The Tibetan version of TJ in the Co-ne bsTan-'gyur 
(/01. : Dza 251al-271a2) 

my conjecture based upon NK, N, PK, P, :PK, D, CK, C 
"illegible 
omitted 
Gokhale's Msc edition of the parvapaksa 
Nakamura's Msc edition of the uttarapaksa 
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1. 

2. 

3. 

4. 

5. 

6. 

Ic 

2a 

2c 

3d 

6a 

6d 

vedantavadinab prahur atmavid durlabho bahib / 19a 1 

kuta atmadvi~am mok~ab sunyasamskaravadinam / / 

tamabparastat puru~am mahantam suryavarcasam / 

mrtyum at yeti matiman matvatmanam mahesvaram / / 

rukma varl),am yada pasyan pasyet kartaram lsvaram / 

vihaya papam pUl),yam ca param sam yam tadapnuyat / / 

bhutam bhavad bhavi~yac ca sarvam puru~a i~yate / 

so 'ntar bahis ca dure ca so 'nti.ke sa ca karmakrt / / 

visve bhavas tato jata url),anabhad ivamsavab / 

tasmin pranna vidvamso napnuvanti punarbhavam / / 

amrtatvam na martyasya vahneb sa it yam ive~yate / 

tasmad amrtatayuktaprabodhat puru~e 'mrte / / 

kuta: kutab. Ms 

'parastat ex con T. las gzan: 'purastat Ms 

mrtyum at yeti ex con T. 'chi med 'gyur: mrtyubhyeti Ms 

samyarn ex con T. zi ba: satmyarn Ms 

na martyasya ex con T. 'chi bcas ... med: tamabhyasya Ms 

'mrte ex con T. bdud rtsi: mrte Ms 

19a2 

19a3 



7. yatab paraIJ) paraIJ) nasti yato jyayan na vidyate / 

aI)lyan vapi tenedaIJ) visvam ekena sarntatam / / 

29 

8. I I de ni phra dan rags dan ldan I I yan ldan gtso bo dban sgyur ba I 

I rab phye 'dod pa'i ·mthar thug gan II rnal 'byor ji ltar 'dod par 'gro II 

9. tasmin sarvaI)i bhutani bhavanty atmaiva pasyatab / 

balapaI)QitacaI)Qalavipramnarn ca tulyata / / 

10. ghatotpattau vinase va nakasasya tadatmata / 

tadatmatatmano 'pista na dehadyuda yavyaye / / 

11. ghatakasavad ekasya nanatvaIJ) ced abhedatab / 

ghatabhedena caikatvam sam yam sarvasya yan matam / / 

8 omit. Ms 

8b. sgyur: bsgyur DK, CK 

9b bhavanty: bhavaty Ms 

lOd ·ye ex con T. Itar: ·yaru Ms 

lIb eed ex con T. ie na: deh· Ms 

lIe eaikatvaru ex con T. geig ffid du: eaikasya Ms 

lId samyaru ex con T. milam par: samye Ms, yan: jan Ms 
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12. yatha ghatadibhede 'pi mrdbhedo nasti kas cana I 

- - - - - - - -II 

I de bzin Ius ni tha dad kyari II bdag Ia tha dad 'ga' yari med II 

13. ghatakase yathaikasmin rajodhumadibhir vrte I 

tadvatta na hi sarvesaro sukhader na tathatmanab I I 

14. aprabodhad anatmajnab svapne bhogabhimanavat I 

cinoti karma bhurikte ca tatphaIam yac chubhasubham I I 

15. dehasamstho 'py asarigatvad bhunjano nopalipyate I 

raja vat kamacarl ca papenanaparadhy asau I I 

16. ekaro sarvagataro nityaro pararo brahmacyutaro padam I 

yOgI yunjan yada vetti na tadaiti punarbhavam I I 

12cd omit. Ms 

*tathaiva dehabhede 'pi natmabhedo 'sti kas cana / / 

(Gokhale 1958, p. 17) 

*tatha dehe~u bhinne~u na kascid bheda atmani / / 

(Bhattacharya 1943,p. 53) 

13d sukhader: sukhadair Ms 

16b brahmacyutarn: brahmacchutarn (?) Ms 

16c yunjan yada vetti cum Gokhale: yufijana[ ]tti Ms 

19a5 

19a6 



17. nityaro tad avikalparo ca yatra vacam agocarah / 

giras tatra prayujyante bhedapahrtabuddhibhih / / 

18. atrapldaro par1ksante paksapatanapeksinah / 

paksaragavrtamatih sat yam yathapi neksate / / 

19. nisiddham atmano 'stitvam jagatkaranata tatha / 

atas taddarsanan muktir abhataiva prakalpita / / 

20. satkayadrstih sahaja pasanam apy asantaye / 

sarvasaroklesamalatvat sa iva tvaya vivardhita / / 

21. satkayadrstyavistanaro mamaharokarakarinam / 

yato bhavitah samsaro muktir apy udita tatah / / 

22. taddrstau ced bhavec chantir madad iva madatyaye / 

ajifJ.Jat samnipannasya bhojanat svasthata bhavet / / 

18c "vrta" ex con T bsgribs pa: "vikala" M s 

18d satyaru yathapi ex con T. ji Itar bden pa'aIi: satyr ]Pi Ms 

20d tvaya ex con T. khyad kyis: bhaya Ms 

21 b Kariuaru: "kariua[ ] Ms 

21 c yata bhavitab ex con T gaIi las ... 'byuri bar 'gyUf: 

[ ilia (h[i]?)[ ] Ms 

21 d muktir: muktid Ms 

31 
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23. II rig byed smra bas bdag de ni II rnam pa gfiis su 'dod byed de I 

I Ius ies bya ba be ins bdag dan II mehog na gnas pa grol pa'i bdag I 

24. na pare~thatmavi~aya yatharthatmeti dhlr mata / 

atmany evarn paramarsad dehadav atmadhlr yatha / / 

25. parikalpitasattvo 'pi kim atma kurute tava / 

n]pasabdadivi~ayarn buddhirn eet tan na yujyate / / 

26. dhiyo riIpadivi~aya jayante natmakartrkab / 

pratyayayattajanmatvat siIryakantad ivanalab / / 

27. dhvanir varnatmako yas ea so 'pi~to natmakartrkab / 

sravanatvad dhvanitvad va tadyatha pratisabdakab / / 

23 omit. Ms 

23c ies: ie P K 

23d na: ni CK 

24a paresthatma" ex con T. mchog tu 'dzin pa bdag gi yul: 

parestatma" Ms; "visaya ex con T. yul: visayad Ms 

24c "ad ex con T. phyir: "paramarsa Ms 

24d cet tan: cetan M s 

25 Between vv. 25 and 26, 12 characters are deleted: 

(l7b2)rupadivis[ ] (l7b3) cetannayujya Ms 

26c "janmatvatex con T. skye yin phyir: "janmatva Ms 



28. etena sesab pratyukta gamanagamanadikab I 

hastapadadivispanda1aksana dehajab kriyab II 

29. vyavacchedena saI1ljnaya saro.jnanaro. smaranaro. smrteb I 

prajnanaro. ca prakarena prajnato vedanaro. vidab II 

30. na canyad atmanab karyaro. svabhavo navadharyate I 

khapuspavad atas tasya na sattapy avadharyate II 

31. jnanadeb karanoktes cet karaI)atvaro. prasadhyate I 

tadanyakartrkatvaI1l va datrvat tan na yuktimat II 

32. kartari pratyayotpatter naisaI1l karanata yatab I 

ato 'siddharthata hetor anekantikatapi va II 

28a dhvanir: dhvani Ms 

28b garnanagarnanadikab: garnanagarnanadikab Ms 

28d dehajab: dehaja Ms; kriyab: kriya Ms 

29b saII).jnanam ex con T. kun ses: [ ]jnanam Ms 

30a atrnanab: atrnana Ms 

31a kara1).oktes: kara1).oktas Ms 

31d datrvat ex con T. geod byed biin: datuvat Ms 

32e 'siddharthata ex con T. rna grub pa [ffid] : siddharthata Ms 

32d va: va Ms 

33 

19b4 
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33. jnanadina11l hi kartrtva11l kartrsabdabhidhanatab / 

devadattas chinattlti yatha drstatra kartrta / / 

34. nirlha eva saIl)skararasau syat kartrvacyata / 

karaIJatvad yatha dipe dipo dyotayatlti te / / 

35. na mukhyas tattvatab kart a naiko hi ghatakrd yatab / 

naupacarikakartrtva11l dipader isyate tatab / / 

36. citta11l ragadivasaga11l sakta11l rupadigocare / 

pratibaddha11l nirmokse ca baddha11l sa11lsaracarake / / 

37. paIJyadisamudayo 'yaIl) sacittab sattvasa11ljnakab / 

tyagadicetanotpatter datetyadi nigadyate / / 

35d dlpa" ex con T. mar me: dvlpa" Ms 

36a "vasagan): 'vasaga A1,s 

36c pratibaddhan): pratibaddhab Ms; nirmok~e ex con T. thar pa: 

[ ]mok~e Ms; ca: omit. Ms 

36d baddhan): baddhab Ms 



38. vidyotpattav avidyadisarnyojananivrttitab / 

ragadibandhanan mukto mukta ity abhid1fIyate / / 

39. atmani vyomakalpe tu sarvam etat sudurvacab / 

khapuspam astu vapy atma yady atmatlva v.allabhab / / 

40. svabhavato hi yady atma jfianabhava itlsyate / 

na tarhy asyaikata yukta karaQadivyapeksaQat / / 

41. sati vatmadike jfieye jfianarn tan na nivartate / 

krtarthasyapi dipasya drstarn janma svakaraQat / / 

42. sate jfianodayo yavat tavad bljarn praclyate / 

aravaprabhavo yavat tavat pratiravo yatha / / 

39c vapy atma ex con T. vapy omit. T. bdag la: varyate Ms 

39d yady atmativa ex con T. gal te bdag la lhag chags na: 

yadyativa Ms 

40b atma jnanabhava ex con T. bdag ni .. , (40a) ses pa'i no bor: 

atma[ ]bhava Ms 

40c asyaikata: asyekata Ms 

40d karaI)adi ex con T. byed pa la sogs: karaI)adi Ms 

41 b tan na ex con T. tan omit. T. mi: tadva Ms 

42a sato ex con T. yod la: ato Ms 

35 

20a 1 
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43. saru.saras ca katharu. jfiasya jfianaru. ca karal)aru. vina / 

sarvada vavisistatvad bandhamoksau kutab katham / / 

44. na dubkhenapi nirmokso mokse 'py ekatmavadinab / 

atmanas tadananyatvad yathoSl)ena vibhavasob / / 

45. linanutpannabuddhis ca katharu. jfiab karal)aru. vina / 

yatha hi piIrnakas chetta na yuktab parasuru. vina / / 

46. agnina dahatlty ukte dahaty agnir na radhakab / 

tadvad vetti dhiyety ukte jfianaru. vetti na vab puman / / 

43a jfiasya: jfiasya A1s 

43c "avisistatvad ex con T. kun tu khyad med yin pa'i phyir: 

"avisista A1s 

43d bandhamoksau ex con T. bcins dan grol: moksau Ms 

44c "ananyatvad: "atanyatvad A1s 

44d vibhavasob: vibhavayob A1s 

45c purI).akas chetta ex con T. gaIi pos gcod par byed pa: 

purvakas cittan A1s 

46b dahaty ex con T. bsregs: na dahaty A1s . 

20a2 

/ 



47. kulalavan na tatsiddhis tatsvabhavo yato na sab I 

nesta daha1'lavat siddhib dahyabhave 'gnyasambhavat I I 

48. na cajno jnab katham karta bhokta ca sa bhavet tava I 

vyomakalpo 'vikalpas ca kim kalpyab kevalagamat I I 

49. na cajnajnab svabhavo va nibsvabhavo bhaved asau I 

nibsvabhavas ca natma syad vandhyatanayavat sa ca I I 

50. yat plc;lanugrahe yasya na dul).khanugrahodbhaval). I 
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na tasyatma hy as au yukto yathakham devasarmanal). II 20a4 

51. dhyanajnanadi ced is tam muktaye 'rthantaratmanab I 

anatmarthal). prayatnal). syan martyab syan amrtab kat ham I I 

47a na tatsiddhis ex con T. de mi 'grub: na t[ lddhis Ms 

47c dahanavat siddhib ex con T. sreg byed btin du'aIi. 'grub: 

dahanavad asmin Ms 

47d da:hya:bha:ve ex con T. bsreg bya med pas: bahya:bhave Ms; 

'gnyasarnbhava:t ex con T. me med phyir: agnisambhava:t Ms 

48a ca:jno jnab ex con T. mi ses ... daIi. ... ses (48b): cajna:jnab Ms 

48c 'vikalpas ex con T. rtog pa med pa: vikalpas Ms 

48d kalpyab ex con T. brtags ... bya: kupta Ms 

50a plqanugrahe: pltanugrahe Ms 

50b na dubkha" ex con T. gnod ... mi: tad dubkha" Ms 

50d amrtab ex con T. mi 'chir: na mrtab Ms 
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52. antaratmatmano 'nyas cet pratijfia te ca hlyate I 

- - - - - - - - - - - - - :- - -II 

53. nantaratmatmano 'nyas cet pratijfia te ca hlyate I 

- - - - - - - -II 

54. yadi suk~mo mahan nayaql mahaqls cen nasya suk~mata I 

na caiko rupidharmas ca katham atmany arupil)i I I 

55. na yukta hastidf~tantad ekasyanekarupata I 

karab karl yato ne~tab karamnaql na caikata I I 

52 one hemistitch (cd or ab) is lacking in Ms 

52b hlyate ex con T. fiams pa: diyate Ms 

53 one hemistitch (cd or ab) is lacking in Ms 

53b hlyate ex con T. fiams pa: diyate Ms 

53c gi: gis P 

54a yadi ex con T. gal te: ati M s 

54a "hasti ex con T. glan pO: "h[ ]sti Ms 

20a5 



56. suryadivarI)o yady atma syad avarI)ab katha11l ca sab / 

nesta palasadrstantad atmano 'nekarupata / / 

57. yatab palaso naiko 'sti sarvada vikrtatmakab / 

muladayo yato naike pratyayais capi bhedinab / / 

58. jyayasta ca paratvaro ca tadanyapeksam isyate / 

sarobhavo 'musya ca vidher ekatve katham isyate / / 

59. dravyaro yadi bhaved atma dravyatvat sarvago na sab / 

ghatavan napi nityab syat tena purI)aro kuto jagat / / 

60. dravyasyadharata yukta dravyaro catma na yujyate / 

khapuspavad ajatatvan nadharatvaro yatas tatab / / 

61. kasmiro- sarvaI)i bhutani bhavanty atmaiva pasyatab / 

atmatanatmano nesta yathabhavasya bhavata / / 

56d 'nekaD ex con T. du rna: neka" Ms 

57 e naike: naikai Ms 

5Se sarnbhavo 'rnusya ex con T. 'di ffid yod par: [ 1rnbhavo rnusya Ms 

61 a kasrniI'{l: kesrniI'{l Ms 

61 e atrnatanatrnano ex con T. bdag rned bdag tu: 

atrnatadyatrnano Ms 
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62. na baladyaviseso 'to niradharo 'nidarsanab / 

ekatve natmano naikadosopaplavasarubhavab / / 

63. maitratma caitrakaraI)ais caitratmavad ap1ksatam / 

caitrad abhinnamurtitvad desabhedad athapi va / / 

64. sukhadubkhopabhokta ca tanmuktau capi mucyatam / 

tadbandhe capi bandho 'sya taddubkhe vastu dubkhitab / / 

65. na ghatakasadrstantat sarvesaru tadasarubhavab / 

akasasya yato 'siddham ekatvarn bhavatapi ca / / 

66. mukto dravyasya yo bhavas tad akasaru hi saruvrtam / 

gatir gatimataru tatra so 'vakaso 'vakasinam / / 

62a na baladyaviseso 'to ex con T. byis sogs khyad par med 

rna yin ... phyir: n[ ]vise~a to Ms 

62b niradharo ex con T. rten med pa: nidhadharo Ms; 

'nidarsanab ex con T. dpe med: nidarsanab Ms 

63a caitra' ex con T. tsai tra'i: caikatra Ms 

64b 'muktau: 'mukto Ms 

64d taddubkhe: tadubkhe Ms 

65a Ddrstantat: drstanta Ms 

65e akasasya: akasa[ ] Ms 'siddham ex con T. rna grub: siddham Ms 

66a mukto: mukta Ms 

66d 'vakasinall1: vakasitall1 Ms 



67. nato 'navrtir akasam navakasasya datr ea / 

taddhetuktau tadastitve hetos tu syad asiddhata / / 

68. napi hetvanupadanad akasam bhava isyate / 

vandhyatanayavan napi tad ekam ata eva hi / / 

69. mrdo ghatadirupaya mrjjatlyatayaikata / 

anya eanya ea kUI).Qadav ato naikatvam atmanab / / 

70. jfiatve saty aviparyasan nesta jfiasyabhimanita / 

ajfiatve eaviparyasan nesta 'jfiasyabhimanita / / 

71. vyomavae eavikaritvad asartgatvad athapi va / 

natmanab kartrta yukta yukta napi ea bhoktrta / / 

72. karta eel lipyate natma kartur istam phalam katham / 

na yukto rajadrstantab papabhag nrpatir yatab / / 

67 a 'navrtir ex con T. sgrib med: navr[ lr Ms 

67b navakasa" ex con T. skabs ... ma yin: tavakasa" Ms 

68 "upadanad akasar{l: "upadannakasar{l Ms 

69d atmanab ex con T. bdag ni: anatab Ms 

70d 'jfia," ex con T. mi ses: jfia" Ms 

72c "dr~tantab: "drstanta Ms 
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73. na caikatadvitIyasya yukta bahyanapeksal).at I 

ekatvayogad ekas ced yogas tasyaiva netaral). I I 

74. anekarn kalpayitva ced ekata tadapohatal). I 

ekatvarn tattvato na syat kalpana sal1}.vrtI yatal). I I 

75. nityaikatvadirupel).a tattvatas cet sa vidyate I 

ekadisabdadhlvrttir arthe sati niratyaya II 

76. ekatvadivikalpac ca katham asyavikalpata I 

vikalpavisaye carthe vacarn vrttir avarita I I 

77. dhiyam avisayo hy evarn katharn vagocaro giram I 

avacyo nirvikalpo 'pi vitathal). purvanltivat I I 

73b bahyanapek:;;aI).at ex con T. phyi rolla ni rna bltos par: 

pohyanapek:;;aI).ah A1s 

73d netarah ex con T. de ... ma yin: tenannah A1s 

74b ced: caid A1s 

76b asyavikalpata ex con T. 'di ni...mi rtog IUd: 

as[ ]vikalpata A1s 

77a avi:;;ayo (cavi:;;ayo, vavi:;;ayo?) ex con T. yul min: 

ca vi:;;ayo A1s 



78. buddhya ced darsanan muktis tadbhedat katham ekata / 

nanatvadhlvat sa ca syad vitatha purvavad grahat / / 

79. ajatisamatarn yate jf'iane 'bhedat kva darsanam / 

adarsanad vimuktib syan muktir va nasti kasyacit / / 

80. bodhe sati tadutpadad ajatisamata kutab / 

satyabhavad anutpade tadvikalpasamo 'pi sab / / 

81. ajatir jativad dharmas tadabhave ca sa san / 

naivatmasamata tasya yukta napi na tatsthata / / 

82. ajasya ko na bhedo 'sti mato yena samarthanam / 

na jatajatayor istam ajatvarn tattvato yatab / / 

78 vv. 78-84 of Ms omit. in NK, N, PK, P, DK, D, CK, C 

78a buddhya: budhya Ms 

79a ajatisarnataI1l cum Lindtner 1985a 

79b 'bhedat: bhedat Ms 

79c virnuktib: vimukti Ms 

79d nasti: na[ Ji Ms 

80a bodhe: bodhye Ms 

80d ·sarno: "ksayo (?) Ms 

82a ajasya cum Nakamura: ajas ca Ms; bhedo 'sti cum Nakamura: 

ced asti Ms 

82b rnato: rnata Ms 
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83. khapuspat tadabhedas ced asatpaksaparigrahab / 

parinispatte bhedas ced advaitarn na prasidhyati / / 

84. nato bhavo na cabhavo na prthag naprthak puman / 

na nit yo napy anityas ca na buddhidhvanigocarab / / 

85. jneyasya sarvathasiddher nyayyo buddher agocarab / 

dhlgocaranivrttau ca syad giram apy agocarab / / 

86. tathagafim aVitatharn mat va nltim imam subham / 

tasmaj jatasprhais tlrthyaib krtarn tatra mamapi tat / / 

87. kab sraddhasyati tarn tatra purvaparavirodhinlm / 

atyantatulyajatlyarn maI).iratnam ivayasab /1 

83b parigrahab: parigraha[ ] Ms 

83e parinispatte: [ ]spatta Ms 

84d ea na: eato Ms 

85a jffeyasya: jffeya Ms 

85b nyayyo ex con T. rigs: nyayo Ms 

85e "nivrttau ex con T. las log pas na: "nirvrttau Ms 

85d agoearab: agocara Ms 

86a aVitatharo.: avitatha Ms 

86e firthyaib: tlrthaib Ms 

86d tat: taro. Ms 

87a kab ex eon T. su zig:[ ] Ms 

21a 1 

21a2 



88. desanayas tu vaicitryad ihaivaro syad ayaro nayab / 

akarsanartham ekesaro sesagrahanivrttaye / / 

89. ajatata hi bhavanaro svabhavo 'krtrimatvatab / 

anapayitvatas casav atmety api nigadyate / / 

90. eko 'say ekarupatvad bhavabhede 'py abhedatab / 

sarvagab sarvadharmatvan nityas capy aVinasatab / / 

91. ajatatvad ajato 'yam ata evajaramarab ./ 

acyutas cyutyabhavac ca prakarsatvat pararo matam / / 

92. na rupasabdagandhadir na bhumy agnijalanilab / 

nakasasasisuryadir na manojfianalaksanab / / 

88b ivaru.: iva Ms 

, 89b 'krtrimatvatab ex con T. beos rna med pa'i phyir: 

kart:rmatvatab Ms 

8ge anapayitvatas ex con T. fiams pa med pas na: anayayitvatas Ms 

90e sarvagab ex con T. kun khyab: sarva[ ] Ms; "tvan ex con T. : 

phyir: "tva Ms 

9la ajato 'yam ex con T. skye med ffid de ffid: ajatas eayam Ms 

9lb "ajaramarab ex con T. rga si med: "jaramarab Ms 

92b bhamy ex con T. sa: bhupy Ms; "anilab: "anilab Ms 

45 

, 21a3 



46 

93. sarvas casau svabhavatvan na sarvaru cavinasatab / 

tatra klesadyanutpatteb suddho 'sau santa eva ca / / 

94. sa kalpanasamaropad vacyo 'vacyas tu tattvatab / 

sarvatha capy avacyatvad ukta e~a niraf'ijanab / / 

95. Idrso yady abhipreta atma hi bhavatam api / 

namadibahusadharmyan nirdo~ab sopapattikab / / 

96. nairatmyad eva bhltanaru bhltya tatraiva ca sthitib / 

akasad iva bhltasya kva canyatra sthitir bhavet / / 

97. svagataru kriyataru trptir natra kascin nivaryate / 

buddhanaru lokabandhunarn tattvamrtam idaru param / / 

93a sarvas casau ex con T. thams cad 'di: sarvasyasau Ms 

94a ·samaropad ex con T. sgro btags nas: ·samaropa[ ] Ms 

94b vacyo ex con T. brjod bya: [ ]eyo Ms; 

'vacyas ex con T. brjod bya min: vacyas Ms 

95b bhavatam ex con T. khyod kyis: tavatam Ms 

96b bhltya ex con T. 'jigs: drstya Ms; ca: va Ms 

97b nivaryate ex con T. bkag pa: na varyate Ms 

97d tattvamrtam ex con T. de fiid bdud rtsi: tal 1m Ms. 

paral1l ex con T. mchog: padal1l Ms 

21a4 

21a5 



98. api tv atmatvakartrtvabhoktrtvadir niraspadab / 

sarotyajyatam asadgraho bhatadrkpratibandhakab / / 

99. svabhavajatito 'jatir bhavanal11 tattvato mata / 

svabhavato hy ajatatvad uktai~a nibsvabhavata / / 

100. naibsvabhavyal11 ca nairatmyal11 na tadatma virodhatab / 

anatma ced bhaved atma gor abhavo 'pi gaur bhavet / / 

101. yukta svabhavabhavo 'sau kathal11 kartrtabhoktrte / 

dr~te vandhyasutasyeha nakasmat kartrbhoktrte / / 

102. ittharobhatat katharo janma pralayas tatra va katham / 

na vyomakusume yukta pralayotpadakalpana / / 

98b "vadir: vadi Ms 

98e . graho: "graho Ms 

98d bhutadrk: bhutadrik Ms 

99a 'jatir ex con T. skye med: jati Ms 

99d nibsvabhavata: nisvabhavata Ms 

IOOa naib: nai Ms; "svabhavyaro.: "svabhavyaro. Ms 

lOla yukta ex con T. rigs: yatab Ms 

10 1 b kartrtabhoktrte ex con T. byed po za por: 

kartr ... (illeg.) [ lktrte Ms 
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103. svabhavabhavavisaya yavad buddhib pravartate / 

dhlkalpanasamaropas tavad ekadika matab / / 

104. savikalpavikalpa ca yada buddhir nivartate / 

dhiyam avisaye tasmin prapaficopasamab sivab / / 

vedantatattvaviniScayo 'stamal). paricchedal). / / 

l03c dh1': dh1l)." Ms; "samaropas: ·samaropa Ms 

l03d ekadika ex con T. gcig Ia sogs par: ekantika Ms; 

matal).: maUl Ms 

l04a ·vikalpa: "vikaipas Ms 

l04c dhiyam ex con T. bio ni: viyam Ms 

l04d "samal).: ·sama[ 1 Ms; sival). ex con T. zi ba flid (*sivata): 

[ 1... (illeg.) Ms 



III. Bhavya's Determination of Vedanta Philosophy in 
Chapter VI I I of the Madhyamakahrdayakarika 

Introduction 
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The following annotated English translation of the Vedantatattvavinis
caya (VTV) chapter of Bhavya's Madhyamakahrdayakarika (MHK) , 1 

is based upon a critical edition of the Sanskrit text by the present author.2 

For translating Sanskrit philosophical prose into English, I have adopted the 
following three principles of translation outlined by Prof. Malcolm D. 
Eckel. 3 

1) Due to the elliptical quality of Sanskrit prose, a vigorous and clear 
English translation has to identify parts of the sentence which are omitted in 
the Sanskrit. These parts are to be inserted in brackets. Concerning specifi
cally the present translation of VTV of MHK, it is necessary not only to 
include brackets containing words or sentences carried down from a 
preceding verse (as a result of the distinctive feature of Sanskrit philoso
phical prose), but also to insert brackets comprising passages from the auto
commentary, the Tarkajvala. 4 The reason for the latter is that the 
original work of Bhavya (the Madhyamakahrdaya, also called the 
1 

2 
3 
4 

Translations of the VTV: Gokhale 1958 (Eng. tr. of MHK/TJ 8.1-16=8.1-17 in 
my tr.); Walleser 1910, pp. 17-18 (German tr. of MHK 8.1-3, 5, 10-13=8.1-3,5, 
11-14 in my tr.); and Nakamura 1981, pp. 557-626 ( Jap. tr. of the entire ch. 8 of 
MHK/TJ). 
See (II), pp. 28-48. 
Eckel 1987, pp. 6-1l. 
The passages from TJ 8.1-17, inserted in brackets, follows Gokhale's translation 
(1958) except for some deviations of which the major ones are stated in the 
apparatus. Since no translation into a Western language or critical edition of TJ 
8.14-108 is available, the inserted passages from the uttarapak$a of TJ are based 
upon the Peking bsTan-gyur (Vol. 96, No. 5255, /01.: Dza 282b6-306a2) and 
the sDe-dge bsTan-gyur (No. 3855,/01.: Dza 251al-271a2). These passages 
are not to be conceived of as literal translations, even though they occasionally 
closely renders the Tibetan, but instead should be viewed as paraphrases of the 
doctrinal content of TJ which are crucial for understanding the verse. 

As far as MHK 8.78-84 is concerned, these verses are only given in the 
Sanskrit Ms. of VTV-MHK, not in PK, P, DK, D, CK, C, NK, or N. 
Consequently, we do not possess a commentary on these verses which criticize the 
ajatisamatavada of the Gauejapadiyakarika. See (II), p. 20, n. 25. 

As an attempt to show the narrative structure of the text, subheadings are 
inserted in brackets. It should be noted, however, that some of the verses occuring 
under a specific subheading occasionally depart doctrinally from the overall topic 
indicated by the subheading. 
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Tarkajvala, Tattvamrtavatara or Madhyamakahrdayatattvavatara) 
contains both the. verses Oater in the transmission entitled Madhyamaka
h.rdayakarika or Tarkajvalasutra) and the prose commentary (later in 
the transmission entitled Tarkajvala).5 The verses cannot and should 
not, therefore, be understood without the commentary, and vice versa. 

2) Unless the context requires. a more literal rendering of the Sanskrit, 
constructions with an abstract suffix are best rendered in English without 
treating the abstract noun as a property of another noun. For example MHK 
8.11: / .. ./ ekasya nanatvarp / .. ./ "Of the one [Self there is] manifoldness" 
or "Of the one [Self there is] the property [or nature of] 'many'" is therefore 
best translated: "The one [Self] is many". 

3) In order to give a clear and concise translation of Sanskrit verses with 
passive constructions, one may sometimes change the passive into active and 
thereby identify the subject of the sentence. 

Finally, in the course of preparing the apparatus to the translation of 
VTV, I have attached importance to what Dr. Eckel regards as the main 
purpose of the notes to his translation of Jfianagarbha's Sa tyadvaya
vibhaIiga ("vibhaga)6: "The notes to the translation are meant to give a 
detailed view of the relationship between Jfianagarbha and his intellectual 
background, and to assemble a cross section of the references, allusions, 
arguments, and terms that a contemporary of Jfianagarbha would have 
used to understand the meaning of the text".1 

5 
6 

7 

See (IT), pp. 25-26. 

On vibhaga!vibhaIiga, see Lindtner's forthcoming review of Eckel's book 
(1987) in the Journal of Indian Philosophy; 

Eckel 1987, p. 6. 



Analytical Survey 8 

[The Position of the Proponent (piirvapaksa): Vedanta 
Philosophy (vedintadarsana) According to Bhavya] 

[Introduction] 
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Liberation (mok$a) arises out of the knowledge of the Self (atman) or the 
"Person" (puru$a). The Buddhists, who deny the notion of a "Self" and 
maintain that all entities (saI7).skara) are empty (siInya), without an 
"intrinsic nature;' (svabhava) or a "Self", therefore cannot obtain libera
tion (1). 

[The Characteristics of the Self] 

The liberating knowledge results from the perception of the Self (atman), 
the "Person" (puru$a) or the great Lord (mahesvara), located beyond the 
three-realm universe (traidhatuka), which results from cause and effect 
(2). When one perceives the "Person" and is consequently in union (samya) 
with Him, one realizes that He is the agent (kartr) and the Lord (Mvara) of 
the three-realm universe (3). This three-realm universe is completely 
pervaded by this "Person" in time and in space (4). The "Person" remains 
unchanged and unspent while creating the three-realm universe, just like a 
spider (arI)anabha), which remains unchanged and unspent while produc
ing threads (aI7).su). The one who, through the practice of meditation 
(dhyana), perceives the "Person" and therefore is dissolved (pralIna) into 
Him, is not reborn into another existence (punarbhava) (5). The one who 
does not perceive the immortal "Person" and accordingly is not awakened 
(aprabodha) to become absorbed into Him, does not attain immortality 
(amrtatva), since the entire world (sarvaloka) - of which he is a part
is mortal (martya) by nature (6). There does not exist anything superior 
(param), more excellent (jyayas) or subtler (aI)lyas) than this "Person" 
who is the upholder of the entire empirical reality (7). The one who 
perceives the "Person" is endowed with perfections or super-natural powers 
(siddhi). Since the "Person" has the nature of epitomizing all the aggre-
8 The purpose of the following analytical survey is to render clearly the fundamental 

arguments stated in the VTV of MHKffJ. In order to accomplish such an analysis 
and rephrasing of the text in the order it unfolds itself, it has occasionally proved 
indispensable to incorporate arguments from a different verse and/or commentary 
into the analysis and paraphrase of a specific verse and its commentary. 

Concerning the fundamental principles of Bhavya's philosophy, and their philo
sophical presuppositions, these are outlined in an excellent article by Malcolm D. 
Eckel (1985, pp. 29-44). 

 

~ 
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gates of the three-realm universe (8), the experiencer of Him realizes that 
all entities as well as the very "Self' of the three-realm universe are com
prehended within that "Person". All beings, such as the ignorant (bala) and 
the learned (paI)Qita), the outcast (caI)Q.ala) and the brahmin (vipra), are 
therefore intrinsically identical from the perspective of the experiencer of 
the Self or the "Person" (9). The Self does not have the same nature as 
bodies, etc., just as space (akasa) does not have the same nature as pots 
(ghata), etc. (10). The Self is one (eka) and not many (nanatva), 
although it exists in different embodied beings, just as space is one and not 
differentiated, though occupying different pots (11). The Self is one, even 
though bodies created out of that Self are different, just as clay (mrd) is 
one, even though pots, etc., created out of that clay are different (12). Just 
as when dust, smoke, etc. (rajodhamadi) cover the space in a single pot, all 
other pots are not similarly covered, so when one person is happy or 
suffers, all other persons are not similarly happy or suffering (13). 
Happiness and suffering arise only within the person who does not know the 
Self (anatmajffab) and who is not awakened to become absorbed into the 
Self. Happiness (sukha) and suffering (dubkha) therefore do not belong to 
the Self, just as dust, smoke, etc., do not belong to space. That person who is 
ignorant of the Self and not awakened to become absorbed into it, thinks of 
his experiences as real, just as the person who dreams imagines himself to 
have real experiences. In effect, impressions are accumulated from activity, 
and depending on their good (subha) and bad (asubha) results (phala), 
happiness or suffering is experienced (14). The very Self however is not 
defiled as the agent (kartr) and the enjoyer (bhoktr) of the three-realm 
universe, since it is non-attached (15). The Self (brahman) is one, due to 
its supremacy over the whole body; all-pervasive (sarvatraga), due to the 
fact that it pervades the whole world; eternal (nitya), due to its indestruct
ability; and it is the immortal state (acyutam padam), due to the fact that it 
is without beginning or end. When through meditation (dhyana) one 
knows the Self, one is free from rebirth (16). The Self is also eternal, 
because it is capable of being objectified by the Yogin at all times. It is non
conceptual (avikalpa), because it is different from the senses and con
sciousness, and it is beyond the realm of speech (vacam agocara), because 
it is not within the reach of the mind. Words like atman, purU$a, lsvara, 
sarvatraga, nitya, etc. are, however, applied to it by those whose minds 
are led astray by difference because they have not experienced the Self (17). 
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[The Position of the Respondent (uttarapak~a): 
Bhavya's Refutation of Ved4nta Philosophy] 

[Introduction] 

The critical examination (par1ksa) of Vedanta philosophy is to be conduc
ted by a non-dogmatic person (paksapataI)apekSin) who is not attached to 
any position (paksa) including his own (18). 

[Refutation of Liberation (mok$a) as a Result of 
the Perception of the Self] 

Since the existence (astitva) of the Self already has been negated 
(nisiddha), the Self cannot be the cause of the world (jaga tkaraI) a ta). 
Accordingly, a liberation which consists in the perception of the Self is false 
(abhata), since it is mentally constructed (prakalpita) (19). The Self is 
like the five aggregates of grasping (upadanaskandha), and the view of a 
Self is like the attachment (abhinivesa) to the five aggregates of grasping 
(upadanaskandha) or the belief in a "personal identity" (sa tkayad[s t i). 
This belief, holding that the five aggregates of grasping are the' Self 
(atman) and what belongs to the Self (atmlya), is greatly increased by you. 
And since such a belief in an "I" (aham) and a "mine" (mama) is the root 
of all defilements (klesa), it actually increases salI) sara instead of 
liberating oneself from it. Liberation is therefore to be obtained through the 
destruction, not through the cultivation, of the belief in a "personal identity" 
or the attachment to the five aggregates of grasping (20-22). Even though 
you maintain that the Self appears in two forms: the Self which is bound to 
the so-called body, and the Self which rests in the supreme (pares.thatman) 
(23), that cognition which has as its object or "content" (visaya) the Self 
which rests in the supreme is not true, because this would imply attachment 
(saIiga) and movement (pracara) in relation to its object. Liberation is 
therefore not obtained through the cognition of the supreme Self. 
Objection: The supreme Self is imagined (parikalpita) to be a "Self' by the 
power of residues (vasana) of attachment (abhinivesa) to the Self. 
Answer: Nothing at all is established by imagination (24). 

[Refutation of the Self as the Agent (kart.r)] 

The supreme Self could be neither an agent (kartr) which makes a cogni
tion that has form (nlpa), speech (sabda) (25-26), sound (dhvani) (27) 
as object, nor an agent of physical (dehaja) (28) or mental activities, such 
as discernment (saIT)jifa), recollection (smarana), insight (prajifa) and 
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feeling (vedana), because origination (janmatva) depends on causal con
ditions (pratyaya) (29). Objection: The Self does indeed see, hear, smell, 
taste, think, remember, etc., because it is the agent, and the eye, etc., are its 
instruments (karal)a) (30). Answer: To assert the Self as the agent and the 
eye, etc., as its instruments is not logical: Sense-organs, etc., cannot have 
instrumental status (karal)atva) since the agent presupposes the arising of 
causal conditions (31-32). Agent-status (kartrtva) is therefore only 
possible to conceive of on the basis of a verbal expression like "Devadatta 
cuts". Objection: Devadatta does not cut, but the sword does. Answer: This 
is not correct, because the action will here be accomplished by means of the 
assemblage of the agent and the object of action. Regarding this, one some
times emphasizes the agent as the chief thing, for example when saying: 
"Devadatta cuts". Sometimes one emphasizes the instrument as the chief 
thing, for example when saying: "The sword cuts". The act of cutting 
depends on both. The instrument does not act without an agent, and the 
agent too cannot act without an instrument. Without both of these, it is not 
possible to conceive of an agent and an instrument acting independently of 
each other. Things are brought about due to the assembled causal condi
tions, not due to a principal (pradhana) condition. Otherwise it is just a 
metaphor (upacara) (33). One may assume an agent, but only on the basis 
of a heap (rasi) of completely motionless conditioned entities (saT(J.skara) , 
which then is designated "agent". Objection: The Self is supreme, because 
all actions proceed through dependance on that chief agent (34). Answer: 
Conventionally the eye, etc. may be said to be not just metaphorical agents, 
but chief agents, because it is not possible to establish an agent different 
from the eye, etc. In reality (tattvatab), however, there does not exist a 
fundamental agent of all actions because they are dependent on many 
collected causes (35). 

[Refutation of the Self as Bound and Liberated] 

Objection: Since Reality (tattva) is under consideration, by the power of 
past acts the stream of momentary dharmas cannot be bound and liberated 
since what ceases at each instant is without activity. Therefore, one should 
understand that only the Self is the basis of bondage, liberation and 
continuance. Answer: Even though the mind (citta) is a stream (saIl) tana ) 
of momentary dharmas and therefore without intrinsic nature (nih
svabhava), it is still conventionally said to be "bound" when it is under the 
power of defilements such as desire (raga) and attachment, a "sentient 
being" (sattva) when it possesses a body (deha), and a "giver" (datr) 
when the volition of giving things arises within it. When this "sentient 
being" consisting of the five aggregates of grasping is free from defilements 
such as desire, etc., it is said to be "liberated" (mukta) (35-38). It is, 
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however, incorrect to maintain that the Self, which always remains the same 
whether defilements arise or are pacified, is bound or liberated (39). 

[Refutation of Cognition Uiiana) as the Intrinsic Nature 
(svabhava) of the Self] 

If the Self has cognition (jiflina) as its intrinsic nature (svabhliva), it could 
not be one (eka) since cognition is dependent on an intermediary instru
ment of knowledge (40). To cognize the Self is to view the Self as an object 
of knowledge (jifeya). Liberation will therefore not be produced since the 
cognition of an object implies activity (pravrtti). And as long as cognition 
arises in the mind, so long will impressions (bJja) be accumulated too. (41-
42). Moreover, if the Self has the intrinsic nature of cognition which does 
not depend on an intermediary instrument of knowledge, salI)slira could 
not exist for the knower of the Self. Such a non-distinguished (avisis.tatva) 
Self cannot be said to be bound or liberated (43). And since only the Self 
exists according to you, it could not be without suffering, even in the state of 
liberation (44). A cognition which is by nature latent (llna) and un
originated cannot produce knowledge without an intermediary instrument 
of knowledge. Objection: Even when fire burns, it is indicated that the 
person burns by means of fire, likewise even when cognition knows, it is 
said that the person knows, but not the cognition (45). Answer: When it is 
said: "He bums by means of fire", it is the fire that burns, not the one who 
achieves it, just as when it is said: "One knows by means of the mind", it is 
the cognition that knows, not that Self of yours (46). The Self consequently 
could not have cognition as its intrinsic nature, since cognition is dependent 
on an intermediary instrument of knowledge. Otherwise cognition as the 
intrinsic nature of the Self will just be a designation in relation to non
cognition and therefore, not established (47). A non-knowing Self could, 
however, not be an agent (kartr) and an enjoyer (bhoktr) - one should 
not just accept a notion on the basis of scriptural tradition (ligama), which 
is not a means of valid cognition (pramlil)a). Objection: Even though the 
Self has the intrinsic nature of non-cognition, it has the intrinsic nature of 
cognition when the instrument is present. Answer: This is not correct, since 
prior to the first existence of cognition the Self had the intrinsic nature of 
non-cognition because the instrument had not arisen. For something to be 
intrinsic, it cannot deviate from a certain nature. The Self accordingly must 
be intrinsically non-knowing and therefore, not an agent or enjoyer (48). If 
you alternatively say that the Self has the intrinsic nature of neither 
cognition nor non-cognition, it would be non-existent without intrinsic 
nature (nibsvabhliva) or "Self" (49). 
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[Refutation of an Individual (Mortal) Self (antaratman) and an 
(Immortal) Self which Rests in the Supreme (paramesthatman)] 

The supreme Self cannot be the "Self" of a single person, since it is not 
affected by suffering or pleasure (50). And because there is no deviation or 
change from a certain intrinsic nature, meditative cognition (dhyanajnana) 
does not result in the individual mortal (martya) Self becoming immortal 
(amrta) (51). If you say that the mortal and immortal Self are different 
from each other, then the assertion of yours that "All is the tperson'" is 
rendered invalid (52), and if you alternatively say that the mortal and im
mortal Self are identical, then your assertion is also rendered invalid 
because the immortal Self does not experience pleasure and pain (53). It is 
not possible for a singular Self to have a manifold nature since then mental 
constructions (vikalpa) would occur in regard to the Self, which further:. 
more would be without an intrinsic nature - nothing could exist in or by 
itself together with its different parts (54-56). An unchanging and non
differentiating Self cannot have a manifold nature, since everything is al
ways subjected to change as a result of causal conditions (pratyaya) (57). 
Designations like "most excellent" and "most supreme", etc., (7) are only 
accepted in relation to something other than that which is said to be so. But 
since only the Self exists, there does not exist anything in relation to which 
the Self could be said to be "more excellent", etc. (58). 

[Refutation of the Self as a Substance (dravya) and 
a Support (idhirati)] 

If the Self were a substance (dravya), it could not be all-pervasive and 
eternal, because of its substantiality (dravyatva), as in the example of a pot. 
Consequently, the world cannot be filled with the Self. As to the statement 
of yours that all that has arisen, is arising and will arise is the "Person" (4), 
we reply (59): The Self is not the support of the three-realm universe, since 
the status of being a support (adharata) is only valid in relation to a 
substance. But since the Self is unoriginated, it is not a substance, and 
therefore, neither existent nor the support of the three-reaL""1l universe (60). 
Due to this, all entities are not identical to the Self, and therefore the identity 
between the ignorant and the learned, etc., (9) is not established either (61-
62). 

[Refutation of the Oneness and Existence of 
Space (ikisa) and the Self] 

If the Self alone exists, then the Self of one person may be perceived 
through the sense-organs of another person, and vice versa. And if the Self 



~ 

57 

of one person is liberated or bound, the Self of all other persons must also 
be liberated or bound. Since this is not the case, the Self is not one (63-64). 
Objection: Although I have detennined the support of the elements, etc., 
and the oneness without distinction of fools, etc., my position is not dis
proved because I use as an example the "pot-space" simile (ghatakasa
dr$tanta) (10-11, 13) which is accepted by both sides (64). Answer: The 
oneness (ekatva) and existence of the Self are not established on the basis of 
the "pot-space" simile, since the oneness and existence of space are not 
established (65). Space is, conventionally, merely the absence of a resistant 
substance (sapratighadravyabhavamatra) (66), and therefore it is blocked 
(avrta) , not an active provider (datr) of room (a vakasa), and not a 
substance possessing existence (dravyasat) (67). The Self, likened to space, 
is therefore not an existing, all-pervasive, singular and pennanent (nitya) 
entity which is the support of the three-realm universe, since it does not 
stand in relation to a cause (68). The oneness of the Self can furthennore 
not be established on the basis of the example of clay (12), since even though 
clay is one by virtue of the character of clay (mrjjafIya), it is differentiated 
in that there always is a different and new clay in each pot (69). As to your 
statement that because of not being awakened to becoming absorbed into the 
Self and because of not knowing the Self, one's experience of reality is like 
the conceit of enjoyment in a dream (14): Will one be conceited because one 
knows or because one does not know? (69). When one knows, as in the case 
of someone who gets his knowledge of reality through his visual organ, and 
when one does not know, as in the case of someone who from birth is 
suffering from blindness, in both cases there is no error. Therefore the 
knower as well as the non-knower could not be said to be in a state of 
imagination. As to your statement that although the "Person" exists in the 
body, He is not attached, and though He enjoys objects, He is not stained by 
them (15), we answer (70): 

[Refutation of the Self as the Agent (kart{') and 
the Enjoyer (bhokt{')] 

Something which is non-attached and non-changing cannot be an agent and 
enjoyer, because an agent and an enjoyer is stained by the results of action; 
otherwise it could not produce the results wished for. As to the statement of 
yours that the Self is one, all-pervasive and eternal (16), we answer (71-
72): 
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[Refutation of a Singular (eka), All-pervasive (sarvatraga), 
Eternal (nitya), Inexpressible (avacya) and 

Inconceivable (nirvikalpa) Self] 

Concepts like "one", etc., cannot be attributed to the Self, since if everything 
external and internal were the Self, then there would be nothing in relation 
to which it could be said to be "one", etc. Such a Self, which is "without a 
second" (advitIyaj and independent of something external, could also not 
be said to be "one" out of connection to itself, since what is then related to 
what? An independent or unrelated Self cannot know itself, just as a finger 
cannot possibly know or touch its own tip (73). If the oneness of the Self is 
established as a result of excluding the conceptualization of it being many, 
that oneness could not exist in reality, since even the conception of oneness 
is relative (sarpvrtI) (74). Moreover, if the Self exists in reality with the 
intrinsic nature of oneness, etc., then words (sabda) and cognitions (dh1) 
would be infallible (75). This is not correct, however, because if only the 
Self existed, the referent (artha), which is the object of conceptual con
struction and the basis upon which words function, would not exist. Because 
one conceptualizes the Self to be "one", the Self cannot be without concep
tual construction, since there does not exist any difference between the Self 
and the cognition of the Self according to you (76). Furthermore, because 
one assumes the existence of a Self, and the Self and the cognition of the Self 
are not different, it is not correct to say that the Self is neither an object of 
cognition or speech, nor expressible, nor conceivable through conceptual 
construction (77). 

[Refutation of Liberation (mukti) or Enlightenment (bodhi) as 
a State of Self-identity of Non-origination (aJatlsamati) 

Resulting from the Cognition of the Self] 

If liberation comes from seeing the Self by virtue of cognition, the oneness 
of the Self cannot exist, because cognition and liberation are different. 
Liberation which results from the cognition of the Self is therefore false, 
because the Self will be grasped as an object, like the cognition of multi
plicity (nanatvadh1) (78). If there exists a cognition which knows the self
identity of non-origination, there cannot be seeing, since there does not exist 
any difference between the cognition of that self-identity of non-origination 
and the state of self-identity of non-origination itself. Liberation would then 
result from non-seeing (79). If enlightenment (bodhi) results from the 
arising of seeing, then liberation or enlightenment could not be self
identical. If seeing does not arise because it does not possess existence, it is 
just a conceptual construction of that self-identity of non-origination and 
therefore not identical to itself (80). Non-origination (ajati) exists only as 
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the absence of origination (jati). Therefore, for this phenomena (dharma) 
of non-origination, it is not logical to be identical to the Self or abiding in it 
(81). Status of being unoriginated is in reality neither accepted to the born 
nor to the unborn (82). If the Self is non-differentiated, it would not be 
different from a skyflower, which is contrary to your own position, and if 
there is difference in the absolute, then non-duality (advaita) could not be 
established by you (83). 

[Conclusion] 

Neither existence nor non-existence and neither difference nor non
difference are applicable to the Self, which is neither eternal nor non
eternal, and neither an object of speech nor an object of cognition (84). 
Even if you maintain that our systems are similar since we also maintain that 
that which is beyond speech and cognition is the ultimate reality, our 
systems are dissimilar, because the conclusive reason for us to take such a 
stand is not based upon the notion of an existing Self, but instead is based 
upon the notion that all entities are empty of "Self" or intrinsic nature. 
Consequently, since one cannot establish an object of knowledge, the 
operative domain of cognition and speech do not exist either (85). 

[Vedanta - A Contradictory and Completely Heterogeneous 
(atyantitu1yaJitlya) System (sJddhinta)] 

Being very interested in our infallible system, you have actually taken it and 
made it your own. Your teaching is therefore a mixture of doctrinal 
systems, and as such, it is contradictory and to be classified as a conceptual 
construction (86) - no one will have faith in such a contradictory and 
completely mixed system as yours. If you say that our system is also of a 
contradictory nature because sometimes we teach that there is something 
which possesses a Self (satmata), etc. and sometimes we do not (87), this 
does not reflect a contradiction (virodha) on the part of our system since 
these statements of ours are pedagogical devices in accordance with relative 
(samvrti) and absolute (paramartha) truth (satya). In order to tum away 
the grasping of non-existence by nihilists, the existence of a Self is taught, 
and in order to stop the grasping of a Self by the adherents of a Self (atma
vadin), the non-existence of a Self is taught. In ultimate reality, however, it 
is taught that neither the Self nor the non-Self exist (88). 
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[Unoriginatedness (ajatatva) and Absence of Intrinsic Nature 
(nibsvabhivati) as the "Self" (itman) or "Intrinsic 

Nature" (svabhiva) of all Entities (bhiva)] 

The intrinsic nature of entities is to be unoriginated (ajatitva), since 
existent and non-existent entities have not originated from themselves 
(svatai)), from another (para tab ), from both (dvabhyam) , or from no 
cause (ahetutai)). That intrinsic nature is also said to be the "Self' (atman) 
of all entities because it is contingent (akrtrimatva) and because it does not 
disappear (anapayitva) (89). That intrinsic nature or Self is one (eka) by 
virtue of its single nature (ekarapatva) and because it is undifferentiated 
(abheda) even when there is differentiation of entities. It is allpervasive 
(sarvatraga) because it possesses the property of grasping the own
characteristics of no-characteristic (alak$aI)asvalak$aI)a) of all dharmas, 
and eternal (nitya) because it does not disappear (avinasa) (90). It is 
unoriginated (ajata) and not subjected to old age and death (ajaramara), 
since it is not originated. It is imperishable (acyuta) because it is free from 
extinction, and supreme (para) because of excellence (prakarsa) with 
regard to its nature (91). It is neither a sense object such as form (rapa), 
sound (sabda), smell (gandha), etc., nor an external element or object 
such as earth (bhlImi), fire (agni), water Uala), air (anila), space 
(akasa) , the moon (sasi) , the sun (siIrya), etc. It possesses neither the 
characteristic (lak$aI)a) of mind (manas), which is to cogitate, nor that of 
cognition (jnana), which is to know entities (92). It is everything because it 
is the intrinsic nature of all entities, but it is not every particular entity, 
since it is without destruction (avinasa). It is pure (suddha) because 
defilements (klesa) do not arise in it, and completely equanimate (santa) 
because it has completely transcended all actions (kriya) (93). It is expres
sible by virtue of the imposition of conceptual construction (kalpana
samaropa), but inexpressible (avacya) in reality (tattvatab). It is 
unmanifest (niranjana) because it is in every respect inexpressible (94). If 
you accept such an "intrinsic nature" or "Self" which is the general charac
teristic of non-origination, then your notion of a supreme Self and ours of 
non-origination are identical (95) - even if you are afraid of the absence 
of a "Self" (anatman), you will remain exactly there in that very absence 
anyway (96). Therefore, feel welcome to quench your thirst for truth by 
drinking this supreme nectar of reality offered by the friends of the world, 
the Buddhas (97). But remember to abandon the notion of the Self as the 
agent and the enjoyer, etc.; it is baseless, non-true and obstructive (prati
bandhaka) to the one who seeks reality (98). Objection: If our Self and 
your non-Self are similar, then our systems are equal. Answer: In reality 
entities are unoriginated not because they ultimately have the Self as their 
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nature, but because they are empty of a "Self", since they do not arise in 
their own right or by virtue of their own nature (99). Our systems are thus 
dissimilar, since lack of intrinsic nature and lack of Self is not the same as a 
Self. That would be a contradiction (100). A really existing agent and 
enjoyer cannot be without intrinsic nature, and consequently the Self has the 
same unreal agent and enjoyer status as the son of a barren woman (101). 
There cannot be origination from or dissolution into a Self of such a nature, 
'which is unreal like a skyflower (102). That cognition which has as its 
object the absence of intrinsic nature thinks of it as having the intrinsic 
nature of "one", etc., by the imposition of conceptual construction of the 
mind. In reality, however, the intrinsic nature of oneness, etc., does not 
exist (103). When the conceptual cognition and the non-conceptual cogni
tion, which does not conceive of the object as having or not having an 
intrinsic nature, cease, then the peaceful cessation of diversity occurs. That 
nature in which all entities are completely non-established (paranil)panna) 
and which is beyond speech and cognition - that is Reality., However, the 
vie~ of a Self conceptually constructed by you is not Reality (104). 
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Translation 

[The Determination of Reality According to Veda:nta 
( vedanta ta ttva viniSca ya)] 9 

[The Position of the Proponent (piirvapak~a): Ved4"nta 
Philosophy (vediintadarsana) According to Bhavya] 

[Introduction] 

1. The adherents of Vedanta 10 state (prahur)ll: Outside [our own 
school] it is extremely difficult (durlabha) to find one who [really] 
knows the Self (atman). How could those who dismiss [the notion of] a 
Self, maintaining that all conditioned entities (saII)skara) are empty 
(sunya), [bereft of intrinsic nature (svabhavarahita) and momentary 
(ksa1)avinas.ta) possibly obtain] liberation (moksa)?12 

2. 

9 

10 

11 

12 

13 

[The Characteristics of the Self] 

An intelligent man (matimat) conquers death (mrtyu) when he 
[through his divine eye (divyacaksus)] perceives the transcendent 
"Person" (purusa)13 which is on the other side of darkness (tamai)-

Cf. the Gaucjapamyakarika (GK) 2.12: / .. ./vedantaniscayah 
An early Jaina scripture, the Bhagavatl Satra (18, 6, 631, quoted by Iida 

1980, p. 244), distinguishes between vyavahara-naya and niscaya-naya, 
which seems to correspond to the Madhyamaka notion of a relative (samv[tij 
and an absolute truth (paramarthasatya). See also Lindtner 1982b, p. 279. 
On Bhavya's definition of Vedanta and Vedantavadin, see (IV), p. 101, n. 
28. 

Cf. MHK ch. 4 (Sravakatattvaniscayavatara), v. 1: durvigaham imam nlti 
boddhum durbalasaktayah / asthanatrasasamrabdhah prahur hlnadhi
muktayah /I "Those attached to the lesser [vehicle], weak in ability to 
understand this [Madhyamaka] system [presented in the Tattvajf[anai~ana 
chapter of MHKffJ] which is difficult to fathom, speak out in agitation for fear of 
losing their foothold. " 
Cf. the discussion on nirvaI)a in Bhavya's Prajifaprampa (PP) 25.1-21. Here a 
statement with a similar impact to that of TJ 8.1 is set forth by an opponent: "For 
those who hold the doctrine of no intrinsic nature (nihsvabhavavadin), the 
nirvaI)a of something with no intrinsic nature cannot be attained, because 
[something with no intrinsic nature] is neither produced nor destroyed, like the son 
of a barren woman." (See Eckel 1980, p. 302.) 
In the pf1rvapak~a (1-17), the Self is variously termed pur~a, atman,lsvara, 
mahesvara, brahman, etc. Since the Self is the all-pervading nature of the 
three-realm universe (traidhatuka), it is, e.g., in TJ 8.3 viewed as a "Person" 
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parastat), radiant like the sun (suryavarcasa),14 [and which is] 
the Self (atman) [and] the great Lord (mahesvara).15 

3. When he perceives the gold-coloured one (rukmavarl)a) [through the 
eye of meditation (dhyanacak$us)] , he will see that the Lord (lsvara) 
is the agent (kartr). Then, having abandoned demerit (papa) and 
merit (pul)ya), he will attain the [non-active, non-conceptual (nir
vikalpa)] supreme unity (samya) [with that gold-coloured "Person" 
(puru$a). Question: If He is beyond the three realms of the universe 
(traidhatuka), how could He be the agent (kartr)? And if He is so 
distant, whose Lord is He? Answer: In spite of his distant abode, He is 
all-pervading: ] 

4. Whatever is past (bhlIta), present (bhavat) and future 
(bhavi$yat) is all regarded as the "Person" (puru$a). He is within 
(antar) and without (bahis), distant (dura) and nearby (antika), 
and He is the agent (karmakrt).16 [Question: If the "Person" is one 

14 

15 

16 

(purl1$a) comprising both the three-realm universe and the Self. This notion is in 
TJ 8.1 said to be derived from the Vedas, i.e. probably from the Purusa-Sakta 
of the 8.gveda (10.90), see n. 16 below. In the parvapaksa, the notion of a 
"Person" is therefore integrated with the notion of an all-pervading (sarvtraga), 
eternal (nitya) and singular (eka) Self. The uttarapaksa (18-104) consistently 
uses the concept of purusa as identical to that of a Self (atman). 
TJ 8.2 (and TJ 8.17) contains the following quotation from the Svetasvatara 
Upanisad (S.Up) 3.8: "I have known that great Seer, radiant like the sun and 
living beyond darkness. Having known Him, one surpasses death. There is no 
other way leading to the place of non-birth" (quoted from Gokhale 1958, p. 168 
with n. 9 and pp. 177-78). Cf. TJ 3. 288ab. 

In the Dasabhamikavibhasa (voL 16, Taisho vol. 26, p. 74b), we find a 
passage with a similar doctrinal content: "Before the creation of the world, there 
was nothing but darkness. In the beginning the Great Man came into existence, 
like the sun. Those who saw him were saved from death, etc." (Quoted from 
Nakamura 1981, p., n. 8. Eng. tr. by Cuong Nguyen.) 

On early Buddhist refutations oflsvara, see Chemparathy 1968/1969. See also 
the *Dvadasadvaraka (ch. 10, tr. by Hsueh-li Chen 1982, pp. 93-100), 
incorrectly ascribed to Nagarjuna (see Lindtner 1982b, p. 11 with n. 13, pp. 11-
12), and the *Skhalitapramathanayuktihetusiddhi of Aryadeva (see Clark! 
Jamspal 1979, pp. 33-34). 

Cf. PP ch. 1: "Die Weltseele ist dies alles, was da war und was sein wird, usw. 
Ferner: Sie regt sich und regt sich nicht; sie ist fern und sie ist nah. Sie ist 
innerhalb, sie ist beides und sie istauBerhalb aller Dinge, usw." (quoted from 
Kajiyama 1963, p. 58). PP states furthermore: "Again, those who regard Purl1$a 
as the cause of origination say, 'Because all beings have Purusa as their cause.' 
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(ekatva), why is He able to undertake a variety of activities and 
yet remain unimpaired? This is shown by the following example:] 

5. All entItIes (bhava) are born [out of the "Person"]' like threads 
(aI1)su) coming out of a spider (urI)anabha)17 [which at the same 
time remains unimpaired]. Wise men (vidvaI1)s), absorbed (pra
lIna)lS in Him [through the practice of meditation (dhyana), 
perceiving Him with the eye of intelligence (prajnanetra)], do not 
come to [be reborn into] another existence (punarbhava). [Why does 
the Yogin19 not attain immortality (amrtatva) if he has not 
perceived the "Person"?] 

6. [The whole world (sarvaloka) which is] mortal (martya) [by nature] 
cannot be immortal (amrtatva), just as fire (vahni) [cannot] be cold 
(saitya). Therefore it is ,inconsistent that immortality [could be 
obtained] if one has not awakened [to become absorbed] into the 

17 

18 
19 

What does it mean? Just as threads are woven into a net, just as water comes out 
of a moon-stone and just as trees sprout their branches and leaves, so do all beings 
have Him as their cause. What are called past and future, movable and immovable, 
far and near, inside and outside, are all caused by Puru$a." (Quoted from 
Nakamura 1983, p. 218.) Cf. also the Isa Upani$ad 1.5 (quoted by Kajiyama 
ibid.): tad ejati tan naijati tad dare tad v antike I tad an tar asya sarvasya 
tad u sarvasyasya bahyatab II; the .8gveda X. 90.2 (Puru$asakta = 's.Up., 
3.15): puru$a evedarp sarvarp yad bhatarp yac ca bhavyam. (See n. 13 
above.) 

In verse 59 of the Anattalakkhal)asutta of the Sarpyutta Nikaya (SN XXII) 
a similar phrasing as that of MHK 8.4 is used in order to deny the notion of a Self 
related to the five skandhas: "Therefore, whatever form [feeling, perception, 
impulse and consciousness] there is - past, future or present, inner or outer, 
gross or subtle, low or exalted, near or far away - all that form [etc.] should be 
seen by right wisdom as it really is, i.e. 'all this form [etc.] is not mine, I am not 
this, this is not my self." (Quoted from Conze 1987, p. 37.) 
Cf. the TattvasaI1)grahapafijika: arl)anabha ivarpsl1narp candrakanta 
ivaI1)bha$am I prarohal)am iva plaksab sa hetub sarvajanminam II (quoted 
from Kajiyama ibid.). 
Cf. GK 3.4 (see n. 28 below); TJ 3. 288ab. 
rnal 'byor pa (yogin) in TJ 8.5 (cf. MHK 3.28) seems synonymous with 
vidvan (MHK 8.5) and matimat in MHK 8.2 (cf. MHK 3.2). The latter term is 
not found in the Vedic Upani$ads or in the Bhagavadglta (Bh.G). First in the 
late Yogasikha Upanisad 4, we find matimant. It may therefore be a specific 
Buddhist term (cf. Lalitavistara 299.7) used by Bhavya in VTV and by 
Nagarjuna, etc. Cf. Lindtner 1985b, p. 121, n. 3. 
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immortal "Person" (puru$a). [The following serves the purpose of 
eulogising His great prowess (mahanubhava):] 

Since nothing more excellent (jyayas) exists than [Him] or superior 
(param) [to Him] or even subtler (anlyas) than [Him], [He] alone 
upholds20 this entire [empirical reality.21 The character of the one 
who is in union with Him is:] 

He is endowed with the power to attenuate himself (animan), the 
power to extend himself (mahiman), the power to levitate himself 
(laghiman), supremacy (1sita) [over the elements, etc.], the power to 
control (vasita) , the power to reach (prapti) , the irresistability of 
will (prakamya) and the power to proceed at will (yatra
kamavasayita).22 [Although He is one (ekatva), He has the 
nature (atmata) which epitomizes the manifoldness of the three
realm universe.23 Therefore:] 

For the one who experiences [the "Person" (purU$a)], all elements [of 
. the three-realm universe, as well as] the very Self (atman), exist in 
that [puru$a],24 and [besides, one who experiences the Self realizes 
that] there is equality (tulyata) between the ignorant (bala) and the 
learned (panQita), the outcast (canQala) and the brahmin (vipra), 
etc.25 [If someone were to raise the question: Regarding this 

On the Self as a support (adhara), see MHK 8.60 (p. 83 below). 
Cf. S.Up 3.9. 
Tr. by Gokhale 1958, pp. 172-173. On siddhis, see Lindquist 1935; Tuxen 
1982, pp. 183-195. 
I have here deviated from Gokhale's translation (1958, p. 173): "Hence, although 
he is alone, he is the Soul of the diverse aggregate of the three spheres of 
existence" . 

MHK 8.9ab: tasmin sarvaI)i bhatani bhavanty atmaiva paSyatab I 
Cf. Bh.G 6.29: sarvabhatastham atmanam sarvabhatani catmani I 

lksate yogayuktatma sarvatra samadarsanab II "He whose Self is established 
in union sees the Self abiding in all beings and all beings [abiding] in the Self. 
Everywhere he sees the same." 

Cf. the As.tavakraglta 6.4ab: aham va sarvabhatesu sarvabhatany atho 
mayi / "'Wahrlich, ich bin in allen Geschopfen, und alle Geschopfen sind in 
mir'" (ed. and tr. by Hauschild 1967, pp. 60, 79). 
Cf. Bh.G 5.18:vidyavinayasarppanne brahmaI)e gavi hastini I suni caiva 
svapake ca paI)Qitab samadarsinab II "The learned ones see the same in a 
brahmin endowed with knowledge and humility, in a cow, in an elephant and in a 
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"Person" (purusa) who is said to be omnipresent (sarvavyapin) and 
from whom, although He is alone, the bodies of all kinds of living 
beings (gati) such as gods and men are said to be born, how is it that 
He does not become a nature which is non-eternal (anitya) and non
all-pervasive (asarvatraga), like all bodied beings? The following is 
said as a rejoinder:]26 

10. When a pot (gha.ta) is produced or destroyed, the space (akasa) [in 
it] does not have the same nature [of being produced or destroyed]. 
When bodies, etc. (dehadi) , are born or die, they cannot be con
sidered [to have the same nature] as the Self.27 

11. If [the objection is raised that] the one (eka) [Self (atman)] is many 
(nanatva), like space in pots (gha.takasa), [we reply that space] 
is one (ekatva), because it is not differentiated through the breaking 
of pots [and] because it is considered the same (samya) for all [pots. 
The Self therefore does not exist separately in all embodied beings. In 
spite of the multiplicity of bodies, the Self is the same in all of 
them] .28 [Now to prove the oneness of the Self by a different 
approach (naya):] 

dog, and even in an outcaste." 
26 I have here deviated from Gokhale's translation (1958, p. 173): "/ .. ./ - how is it 

that he, like any (other) bodied being, is neither evanescent (anitya), nor non
pervasive (asarvatraga)?". 

27 Cf. GK 3.3: atma hy akasavaj jivair gha.takasair ivoditab / 
ghatadivac ca sanghatair jatav etan nidarsanam / / "The Self, which can be 
compared to space, has arisen in the form of individual selves, which can be 
compared to the space in pots, and in the form of conglomerations, which can be 
compared to pots, etc." Cf. also Adise~a's Paramarthasara (PaS) 51. 

On the historical background of this passage, see Vetter 1978, pp. 117f. 
28 The Vedantavadin's reply takes the form of an actual syllogism (prayogavakya); 

see MHK 8.68 (p. 85 below) and MHK/TJ 8.68, (IV), p. 123. 
Cf. GK 3.6cd, and GK 3.4: ghatadi$u praiine$u ghatakasadayo yatha / 

akase sampraiiyante tadvaj ]lva ihatmani / / "Just as space in pots, etc., are 
merged into Space, when pots, etc. [are broken], so are the individual selves 
completely merged into the Self [when the conglomerations are broken]." 

PP states: "There is the following opinion: What is to be asserted by me is only 
this one atman, which is comparable to space. Discrimination into pots and the 
like is all provisional [not really true]. Since they are provisional, the atman 
cannot be measured. Therefore the atman cannot be compared. It is impossible to 

refute it by any evidence, for the theory is without defect." (Quoted from 
Nakamura 1983, p. 218.) 
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12. Though the clay (mrd) is the same, the pots, etc. (ghatadi) may be 
different. In the same way there is difference between bodies, [but] the 
Self is not differentiated.29 

13. 

14. 

29 
30 

31 

32 

[Objection: Since your Self is omnipresent, if one person is happy, 
everybody else should also be happy. Answer:] Just as when space in a 
pot, which is one, becomes covered by such [things] as dust and smoke 
(rajodhamadi), it is certainly not the case (na hi) [that this takes 
place] likewise for all [pots], so [ when] the Self [of a person, being one], 
possesses pleasure, etc. (sukhadi), it is not the case [that the Self of 
all other persons also comes to possess pleasure, etc.].30 [Question: 
How does happiness and suffering arise at all in each of these individual 
continua (samtana)? The answer is:] 

It is because one is unawakened (aprabodha) [to absorption into 
the immortal purusa] that one who does not know the Self 
collects karma and experiences its result which is good or bad 
(subhllsubha ), just as one who dreams imagines himself to have [real] 
experiences.31 [Since the "Person" (purusa) is the agent (kartr) and 
the enjoyer (bhoktr), it may be objected that, inasmuch as He 
accumulates and enjoys evil deeds as well as merits, He is himself an . 
evil-doer, etc. ,32 but we say:] 

Cf. OK 3.6, 13. 
MHK 8.13: gha.takase yathaikasmin rajodhamadibhir vrte I tadvatta na hi 
sarve$arp sukhader na tathatmanal) II 

Cf. OK 3.5: yathaikasmin gha.takase rajodhamadibhir yute I na sarve 
sarpprayujyante tadvaj ]lval) sukhadibhil) II 

Walleser and Bhattacharya maintained, therefore, incorrectly that MHK 8.13 
was a verbatim quotation of OK 3.5. See (IV), p. 109, n. 65. On the "pot
space" simile (ghatakasadr$tanta) in VTV, see (IV), pp. 108-127. 
On abhimana, cf. MHK 5.1: anye pracak$ate dhlral) svanltav abhimaninal) I 

The Alokamala 184-185 states: svapnanivartitanarp tu karmaI)am kirp 
subhasubham Ina prabuddhal) phalarp bhurikte svapna evakhilo naral) II 
prabodhe 'sad iti jiIanat svapne vrtter asat phalam I tenaivasty udite jiIane 
sarvasyante vrtha phalam II "How can any of the actions performed in a dream 
[really] have a good or bad [result]? When he wakes up nobody enjoys the fruit 
[experienced] only in dream. When one is awake and understands that it is unreal 
the fruit due to activity in a dream [proves to be] unreal. Therefore, the fruit of 
every [action] is false once understanding has finally arisen." (Ed. and tr. by 
Lindtner 1985b, pp. 182-183.) This means that Mahayana is quite close to 
Vedanta on this point. 
See MHKffJ 8.72. 
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15. Although He resides in the body, He is not defiled when He enjoys 
[objects], since He is not attached; just like a king (raja) who behaves 
according to his pleasure (kama), that [purusa] remains innocent of 
evil deeds. [Thus, to follow up the above line of argument:] 

16. When a Yogi due to union (yoga) [by means of meditation (dhyana
yogena)] understands that [the supreme Self or Brahman] is one 
(eka) [due to its supremacy over the whole body], all-pervasive 
(sarvagata) [since it pervades the entire world], eternal (nitya) 
[since it is indestructable], and the immortal state (acyutarp padam) 
[since it is without beginning or end and a place of resort], then [he is] 
not [born into] another existence. [The characteristic of that Self, 
which is removed from all enjoyment of wholesome and unwholesome 
actions, is extolled in the following:] 

17. That [Self] is eternal [because it is capable of being objectified by the 
Yogin at all times]. It is non-conceptual (avikaZpa) [because it is 
something different from senses and consciousness], and it is beyond 
the realm of speech (vacam agocara) [because it is not within the 
reach of the mind]. [Various words, like brahman, atman, purusa, 
lsvara, sarvatraga, nitya, etc.] are, [however], applied to it by those 
whose minds (buddhi) are led astray by difference (bheda). [The 
meaning of other such terms is to be understood just like the meaning 
of the term Self (atman).]33 

[The Position of the Respondent (uttarapak~a): Bhavya's 
Critical Examination (par7k~a) of Veda:nta Philosophy] 

[Introduction] 

18. As far as this [teaching in the purvapaksa and the meaning which has 
been stated previously in the work (prakaraI)a)] is concerned, it is to 
be critically investigated by persons who do not take up a dogmatic 
position (paksa) [and who are free from attachment (anuraga) and 
anger (krodha). Because] a [person whose] mind is concealed by 
attachment to a position (paksaragavrtamati)34 does not even 
understand the truth.35 

33 I do not see how Gokhale (1958, p. 177, 1. 32) arrives at the translation: 
"according to the context". I have, therefore, deviated from his translation and 
renderedji ftar bdag gi don with "just like the meaning of [the term] Self'. 

34 I.e. he is "biased". Cf. MHK 3.23: paksapatasamtaptab. 
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19. The existence (astitva) of the Self has [already] been refuted [by me in 
the Tattvajnanai$ana, the Samkhyatattvavatara and the Vaise
$ikatattvaviniscaya chapters of MHK{fJ]36 and so has (tatha) its 
status as cause of the world (jagatkaraI)ata). Therefore, liberation 
(mukti) that results from seeing (darsana) that [Self] is entirely false 
(abhiItaiva), [since it is only] mentally fabricated (prakalpita). 
[There is also the following great fault in the view of a purusa:] 

20. 

35 

36 
37 

38 

39 

The innate (sahaja)37 belief in a personal identity (satkcrya
d[$.ti),38 [i.e. the attachment (abhinivesa) to a personal identity 
(satkaya), which is to hold that the five aggregates of grasping 
(upadlinaskandha) are the Self (litman) and what belongs to the Self 
(litmlya)],39 leads to non-tranquility (asanti) even [for the minds] of 

Cf. Aryadeva's Catubsataka (CS) 8.10, 12.1. See (IV), p. 102, n. 33. 
According to Bhavya, not only humans are obstructed from true comprehension 

of reality due to attachment, but also gods are! TJ 4. 68 states: "/ .. ./ Brahma, 
however, who is addicted to the view of his own superiority (paramarsad[$ti), 
thinks: 'I am the one who creates the living beings (jagat)'. And so he himself 
does not understand the truth / .. .I." (quoted from Lindtner 1988, p. 436). 
TJ 8.18. 
The Abhidharmakosa (AK) VAl refers to the following Sautrantika position: 
"La satkayad[$.ti naturelle (sahaja), qui se trouve chez les betes sauvages et chez 
les oiseaux, est non-define. La satkayad[$.ti meditee (vikalpita) est mauvaise." 

On the concept of sahaja in Indian Buddhist tantric literature, see Kvrerne 1975. 
Satkayad[$ti is in TJ 8.19 translated with 'jig tshogs la Ita ba "belief in a 
destruction body" Cf. the following Sautrantika position, referred to by 
Vasubhandu in the Abhidharmakosabha$ya (AK.bh) 5.7: "Croire au moi et au 
mien (atmatmlyagraha) , c'est la satkayad[$.ti; sat, parce que perissant; kaya, 
parce que accumulation multiplicite. Satkaya, c'est-a-dire les cinq upadana 
skandhas." (See AK IV. 15-17 with n. 2, 3.) On satkaya(dfsti), see 
also AK II. 251, 259; IV. 41, 193; V. 9, 15-17; VII. 70; V. 21, 39-42, 72; and 
IX. 264. For further references, see May 1959, p. 213, n. 720. 

In the Pali canon, references to sakkayadi.t.thi are found in for instance the 
Majjhima Nikaya (MN) 1.300 (=III.17= DhammasamgaI)i 1003); SN III.16 
sqq. See also Gethin's article from 1986 (pp. 44-46), which deals with the 
concepts of atta, anatta and sakkayadi.t.thi. 
SN III.159 (=MN, I. 299) states: "I will teach you, bhikkus, sakkaya (the 
existing body), its arising, its ceasing, and the way leading to its ceasing. And 
what, bhikkus, is sakkaya? The five upadanakkhandas should be said." 
(Quoted from Gethin 1986, p. 41.) 

The Prajnaprampa XVIII.1.2 states: "/ .. ./ As the Lord said, 'A monk or 
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animals (pasu).40 [Therefore, this is not the right way to liberation], 
since it is the root of all afflictions (sarpklesa), [like pride in a Self 
(atmamana), delusion regarding a Self (atmamoha), belief in a Self 
(atmad[s.ti), love of a Self (atmasneha), etc.]. This [belief in a 
personal identity is in even greater degree] promoted by you [in the 
Vedantadarsana.] , 

21. For those people who cherish a belief in "I" and "mine" (mamahar.p
kara), full of belief in a personal identity as they are, liberation also 
arises out of that from which samsara arises 41 [i.e. from the 
belief in a personal identity, etc. The Omniscient One has said that 
having destroyed the twenty high mountain peaks of satkayad(sti, 
such as thinking that form (rapa) is the Self (atman), there is form in 
the Self, the Self possesses form, the Self is inside form, etc.,42 one 
will see Reality (tattva). But you say that the very thing which 
increases sarpsara is the cause of liberation, but this is like someone 
who tries to put out fire by heaping fuel on it. Objection: That which is 
not the cause of peace can, however, become the cause of peace by 
some method (upaya), just as one who is intoxicated becomes free 
from intoxication due to more liquor. For one who does not know the 
right method, if he relies on the view of a Self, defilements (sam
klesa) will arise. But for the Yogin meditating on that very same 
view of a Self, defilements will be pacified. Answer:] 

brahman who correctly sees the Self, also correctly sees the aggregates of 
attachment (upada-naskandha)" (tr. by Eckel 1980, p. 192). On 
upadanaskandhas, see also Skilling 1980. 

Regarding the impossibility of the Self to be either identical with, or different 
from, the skan dh as, see Nagarjuna's MlIlamadhyamakakarika (MMK) 
XVIII.1 and Buddhapalita's Millamadhyamakavrtti XVIII. 1. 

40 Cf. TJ 3. 297-300. 
41 

42 

NK, N, PK, P, DC, D, CK, C translate Skt. udita in MHK B.21d with yin 
par smraIsl i.e. as a slightly incorrect perfect passive participle of Skt. -.Jvad. TJ 
8.24, together with the parallelism in MIlK 8.21cd between bhavitai) and udita, 
corroborate our construe Skt. ud + -.Ji of the perfect passive participle 
udiUi (*byun bar gyur). 

In TJ 8.21 Bhavya elaborates upon the various forms of satkayadr$ti with 
regard to the 5 skandhas: (1-5) form (rapa), feeling (vedana), discernment 
(saIfJ.jna) , disposition (sa11J.skara) and consciousness (vijnana) are the Self 
(atman), (6-10) there is form, feeling, etc. in the Self, (11-15) the Self possesses 
form, feeling, etc., (16-20) the Self is inside form, feeling, etc. On the twenty 
"peaks" (koti) of the mountain of satkayadr$ti, see Yasomitra's Sputartha
vyakhya: viII)satikotika hi satkayad($.tii) pathyate rapam atmeti samanu
pasyati rapavantam atmiInam atmlyaIfJ. rapam rape atmeti evaIfJ. yavad 
vijiianam vaktavyam. See also Lamotte 1949-1980, p. 37. 



22. 

23. 

24. 

43 

44 

45 

46 

.' 

71 

If liberation (santi) could exist on the basis of seeing that [Self], then 
someone suffering from indigestion (afirI)a) would recover by eating, 
just as a person recovering from intoxication (madatyaya)43 
through [more intoxicating] liquor. 

The adherents of Vedanta (vedantavadin) postulate that this Self 
appears in two forms: the Self which is bound up with the so-called 
body and the liberated (mukta) Self which rests in the supreme 
(parame$.thatman ). 

(p)44 The cognition (dh1) that has as its object (visaya) the Self 
which rests in the supreme (pare$.thatman)45 is not considered true 
(yathartha), (h) because in this way there is attachment (paramarsa) 
to the Self [as an object, and therefore movement (pracara) in 
relation to that Self will occur], (d) like the idea of the Self [occuring] 
in regard to the body, etc.46 [Objection: This supreme Self is 

On mada (intoxication), see Jolly 1977, p. 146; Yogasataka, v. 48; Siddha
sara ch. 22. 
p: pratijira (thesis); h: hetu (reason); d: d[s.tanta (example). Bhavya's usage of 
syllogisms shows, inter alia, his dependence on Dignaga. For ref., see (I), p. 
14, n. 3. 
Bhavya seems to have coined (metri causa?) the term pares.thatman (mchog na 
gnas pa grol pa'i bdag, P./oZ. Dza: 289a4-289a5; D.lol. Dza: 256b1), which 
is short for parames.thatman found in, e.g., the Upanisads. 
TJ 8.24 states: "Why is the idea that the [individual mortal] Self has as its object 
the supreme Self not correct? Because movement (rgyu balpracara) in relation 
to that occurs, as in saying, the Self is like this. Like what? Like the idea of the 
Self occuring in regard to the body and sense-organs and objects. The idea of the 
body and the objects is correct in conventional reality, because it is apprehended 
by perception (pratyaksa), but the idea of resting in the supreme is not correct 
conventionally, because it is not apprehended." 

MHK 3.11 refers to a prajira which has a movement which is non-moving 
(/ .. ./apracarapracaral .. ./). Cf. TJ 1.2: I .. '/apracarayogena pracaragocara
tvat 1 .. .1 (see Gokhale 1985, p. 83 with n. 14, p. 84), and the Ak$ aya
matinirdesasrItra : I .. ./paramarthasatyam katamat ? yatra jiranasyapy 
apracarab kab punar vado 'ksaraJ)aml .. '/ (quoted from Lindtner 
1986a, p. 80, n. 30). The latter passage is alluded to in Candraklrti's 
Prasannapada (La Vallee Poussin ed., p. 374.1): paramarthasatyaII) katamat? 
yatra jf[anasyapy apracarab "What is ultimate truth? That toward which even 
cognition does not move." In TJ 3. 284, Bhavya states: "If we thought he [i.e. 
Buddha, defined as a single moment's cognition of the sameness of all dharmas 
(TJ 3.273)] had intrinsic nature, he could be grasped like things that are active 1 .. ,/ 
But something that is empty of intrinsic nature has no action". "1 .. ,/ Since no 
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imagined (parikalpita) to be a "Self" by the power of the residues 
(vasana) of attachment (abhinivesa) to the Self. Answer: Nothing at 
all is established by imagination (parikalpa):] 

[Refutation of the Self as the Agent (kartr)] 

25. Even if the Self is by nature imagined (parikalpitasattva), what does 
it make in your [opinion]? If [you say that it makes] a cognition 
(buddhi) that has form (nIpa) , speech (sabda), etc. as its object, 
that is not logical. [I prove this as follows:] 

26. (p) Cognitions (dh]), which have form, etc., as an object, do not arise 
having the Self as agent (kartr), (h) because [their] origination 
(janmatva) is dependent on conditions (pratyaya), [such as the group 
of sense-object (jneya) , sense-organ (asraya) , consciousness 
(vijnana) and attention (manasikara)], (d) just as fire (anala) 
[depends] on a magnifying glass (suryakanta). [So if one performs 
such actions as seeing and hearing, what is the use of imagining a Self 
which is different from the object, sense-organ and cognition 
(vijnana). Moreover:] 

27. (p) Nor can sound (dhvani), which has the nature of syllables 
(varna), be regarded as having the Self as agent, (h) because it is 
something which is heard (sravanatva), or because it is a sound 
(dhvani), (d) just like an echo (pratisabdaka). 

28. By virtue of these [arguments], the remaining physical (dehaja) 
activities (kriya) , such as going and coming (gamanagamanadi), 
characterized by gestures (vispanda) of hands and feet, etc. (hasta
padadi) , have [implicitly] been negated (pratyukta) [as having the 

dharmas are established, the moment of cognition that does not arise is called 
'Buddha'" (tr. by Eckel). Cf. also TJ 3.276; GK 3.34, and 4.80: 
nivrttasyapravrttasya niscala hi tada sthitib / visayab .sa hi buddhanarp tat 
samyam ajam advayam / / "Der Stand [des Citta] , das nun aufgehort hat 
[unruhig zu sein] und sich nicht mehr [auf Ahnliches] richtet ist dann namlich 
unbewegt. Dies ist namlich der Bereich der Buddhas. Das ist die Gleichheit, die 
nichtentstanden und ohne Zweiheit ist" (tr. by Vetter 1978, p. 100). The above 
quoted passages display the "non-dynamic" character of the Absolute in 
Mahayana Buddhism and in the GaudapadIyakarika. 

. 
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Self as agent. Therefore a Self does not exist apart from the body 
and sense-organs.]47 

The act of discernment (samjffana) [arises] when one has understood 
by discrimination (vyavaccheda) [that which originates from the 
assembled causal conditions (pratyaya) of object (vi$aya), organ 
(asraya), consciousness (vijffana) and attention (manasikara )]. The 
act of recollection (smaraI)a) [arises] due to remembrance (smrti) 
[of the object experienced by the sixfold group of cognitions].48 The 
act of insight (prajifana) [arises] by virtue of an insight (prajifa)49 
of a specific nature (prakara), [discriminating the individual 
(sva j and general characteristics (samanyalak$aI)a) of dharmas]. 
The act of feeling (vedana) [arises out of] the experience (vid) [of 
the object. Not even the slightest action of a Self is apprehended apart 
from the mind (dtta), which has the characteristic of cognizing the 
nature of an object, and the mental factors (caitta), such as feeling 
(vedana), desire (chanda), touch (sparsa), absorption (samadhi), 
etc., which have the characteristic of cognizing individually the 
particularities (vise$a) of an object.] 

One cannot precisely determine the intrinsic nature (svabhava) of the 
Self as a function (karya) different from [perception, memory, in
sight, feeling, etc.]. Its existence therefore cannot be precisely deter
mined, [since it is without the characteristic of activity (kriya)], like a 
skyflower (khapu$pa). [Objection: The Self (puru$a) does indeed 
see, hear, smell, taste, think, remember, etc.,50 because the Self is the 
agent, whereas the eye, and so forth, are its instruments. For example, 
one says that the sickle cuts, although the sickle itself does not cut, but 
Devadatta cuts by means of the instrument, i.e. the sickle. Likewise one 

Cf. MMK ch. 2. 
According to AK.bh. 1.30-31, the vijnanaskandha consists of six classes of 
cognition: visual (cak~ur), auditive (srotra), olfactive (ghraT)a), gustual 
(jihva), tactile (kaya) and mental cognition (manovijnana). 

In AK 1.3, II.24, prajna is defined as "the distinguishing of dharmas" 
(dharmanam pravicaya). For references to Madhyamaka definitions of prajifa, 
see Lindtner 1981a, p. 188, p. 205, n. 84. See also MHK/TJ 3.6, 7, 9, 10, 11 (tr. 
by Iida 1980, pp. 60-67). On vedana, sanna, and panna in the Pali canon, see 
Johansson 1979, pp. 87-91, 92-95, 197-216. 
In MHK/TJ 3.95, Bhavya refutes that the existence of the Self can be established 
on the basis of the notion that the Self remembers, recollects, produces know
ledge, etc. (See !ida 1980, pp. 177-178.) 
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51 

says that the eye, etc. see, but the eye and the other sense-organs them
selves do not see, etc.; rather by means of that instrument the Self 
sees, etc. Thus, according to this method, action is established as 
follows: Because one sees by means of this, it is the eye, etc. Answer:] 

If instrumental status (kara1)atva) is attributed [to such sense-organs 
as the eye] because it is said that knowledge, etc. (jfianadi) , 
[presupposes] an [intermediary] instrument, or [if] agent status 
(kartrtva) different from that [instrumentality is attributed to the 
Self], like a cutter (dlItr), this [assertion] is not logical: 

Since these [sense-organs] do not have instrumental status 
because the agent [presupposes] the arising of causal conditions, the 
logical reason (hetu) therefore has an unestablished meaning 
(asiddhlIrthatlI) or it is inconclusive (anekantikata).51 [The eye 
sees by itself, but it is not the agent of another. Because it hears, it is the 
ear; because it smells, it is the nose; because it tastes, it is the tongue; 
because it feels, it is touch (sparsa); because it thinks, it is the mind 
(manas); because it remembers, it is memory, and so on. The eye 
itself sees, but the Self does not see. Therefore:] 

Knowledge, etc., as an agent, naturally presuppose a word designating 
the agent, just as agent status is seen here in the expression: "Devadatta 
cuts". [Objection: Devadatta does not cut, but rather, the sword cuts. 
Answer: This is not correct, because the action will be accomplished 
here by means of the assemblage of the agent and the object of action. 
Regarding this, one sometimes emphasizes the agent as the chief thing, 
for example when saying: "Devadatta cuts". Sometimes one emphasizes 
the instrument as the chief thing, for example when saying: "The 
sword cuts". The act of cutting depends on both. The instrument does 
not act without an agent, and the agent too cannot act without an 
instrument. Without both of these, it is not possible to conceive of an 
agent and an instrument acting independently of each other. Things are 
brought about due to the assembled conditions, not due to a principal 
(pradhana) condition. If not so, it is just a metaphor (upaclIra).] 

On Bhavya's usage of asiddharthata and anekantikata, see Lindtner 1986a, 
p. 63. 
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One may [assume the existence of] an agent, but it must be said [that 
such an agent exists] only [on the basis of] the group (rasi) of 
completely motionless (nirlha )52 conditioned entities (saI1)skara), 
just as when you say: "The lamp sheds light", although the lamp (dJpa) 
is [only] a means [whereby you shed light, since the light is brought 
about dependent on the causal conditions of oil, a wick, a vessel and 
fire. 53 Objection: The Self is supreme, because dependent on that 
chief agent all actions proceed. But the lamp, etc., are just designations, 
just as the potter himself is the agent although many conditions such as 
clay, etc., are present. Answer:] 

ill reality (tattvatab), there is no fundamental (mukhya) agent, since 
one man alone cannot make a pot [all by himself]. Therefore, it is not 
accepted that a lamp, etc., [are merely regarded] as the agent in a 
[transferred or] figurative sense. [The Self alone is not the cause of all 
actions, because those actions are dependent on many collected causes. 
The eye, etc., and the lamp, etc., are therefore chief (pradhana) 
agents, not just metaphorical agents, because a chief agent ruling out 
those is not established. Conventionally (samvrtya), the collection of 
causal conditions (pratyaya) is shown to be the agent, but in ultimate 
reality, it is not established that there is any chief agent. Objection: 
Since Reality (tattva) is under consideration, by the power of past 

On nirlha, see Nagarjuna's Lokat1tastava 24 (Lindtner 1982b, p. 136 with n. 
24, p. 137). 
From a relative perspective (samvrtitab), Bhavya maintains that an "agent" 
(kartr), a "giver" (datr) (MHK{fJ 8.37), and a "sentient being" (sattva) 
(MHK{fJ 8.37) only designate a collection of causal conditions (pratyaya). Cf. 
AK.bh. IX. 245-246: "Les quatre derniers termes, vijnana, vedana, samjna, 
cetana, sont les elements (skandhas) immateriels (arupin); l'reil et la couleur
figure sont l'element rapa. Voila tout ce dont un parle quand on dit «homme». 
Pour exprimer diverses nuances, on se sert de divers vocables, tels que sattva, 
etre, nara, homme, manuja, ne de Manu, mana va, jeune homme, posa, qUi se 
nourrit, jlva, principe vital, jantu, qui nait, pudgaZa, personne./ .. ./ Bhiksus, 
sachez que ce sont Ia seulement des manieres de dire, des paroles, des expressions 
conformes a l'usage du monde." 

According to the Mahavyutpatti (§ CCVIII, 4668-4683, pp. 309-310) the 
following terms are used by the heterodox sectarians (tlrthika) as synonyms 
(paryaya) of the Self: atma, sattvab, jlvab, jan tub, posal), purusab, 
pudgalab, manujab, manavab, karakab, karapakab, vedakal), janakab, 
pasyakab, utthapakab, and samutthapakab. See also the Satasahasrika 
PrajifaparamiUI472, 522 (referred to by Dayal 1932, p. 341, n. 186). 

In the Samyutta Nikaya V.10, for instance, it is said that conventionally we 
speak of a "being" when the skandhas are present. 
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acts, the stream (sarptana) of momentary dharmas cannot be bound 
or liberated, since what ceases at each instant is without activity. 
Therefore, one should understand that only the Self is the basis of 
bondage, liberation and continuance. Answer: Although the mind 
ceases to exist at each individual instant and is without independent 
power and intrinsic nature, it continues like the stream of a river:] 

[Refutation of the Self as Bound and Liberated] 

36. The mind (citta) which is subjected to such [things] as desire 
(ragadi) [and] attached (sakta) to the sphere of form, etc. 
(nJpadigocara) , [is therefore said to be] obstructed from liberation 
and bound in the prison of sarpsara, [since it is without independence 
and lacks the light of insight (prajfia).]54 

37. When this aggregate of hands and the like (paI)yadisamudaya) is 
associated with a mind, it is designated "[sentient] being" (sattva). 
Because the volition of giving, etc. (tyagadicetana) arises, it is said to 
be a "giver" (datr), etc. 

38. The bonds of ignorance (a vidya) and the rest are removed the 
moment knowledge (vidya) arises. [When the continuum (sarptana) 
of the aggregates (skandha) itself is] free from the bondage of desire, 
etc.,55 [having accomplished the path of liberation by the illumination 
of insight (prajna) consisting of hearing (srutamayI), reflecting 
(cintamayl) and meditating (bhavanamayl)], it is designated 

54 On prajfia, see n. 46 above. 
55 In the Prajfiaprampa, ch. 25 ("The Investigation of NirvaI)a"), vv. lcd, 3, 

Bhavya distinguishes between two kinds of nirvaI)a: One with residual 
aggregates (skandha), and one without residual aggregates. NirvaI)a is thus 
considered as either the removal (prahaI)a) of defilements (klesa) or the 
cessation (nirodha) of aggregates (skandha) (see Eckel 1980, pp. 30lf, 305). 
Candraklrti makes a similar distinction in ch. XIX of his Prasannapada. Here 
nirvaI)a with a residual base (sopadhise$a), i.e. with residual aggregates, is 
said to result from the removal (prahaI)a) of the basic afflictions, such as 
ignorance, desire, etc., and to consist of the mere aggregates (skandhamatra). 
NirvaI)a without a residual base (nirupadhise$a) or aggregates results from the 
cessation (nirodha) of the aggregates, and consists not even of the mere 
aggregates. (See La Vallee Poussin's ed. of the Prasannapada, p. 519.) Bhavya 
seems in MHK 8.38 to refer to the first kind of nirvaoa. 

On skandhamatra, cf. the notion of five pure skandhas: dharmaskandhas, 
lokottaraskandhas, anasravaskandhas, stated in SN, Vibha$a, AK, etc. (See 
Lamotte 1980, p. 129.) 
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"liberated" (mukta). [It is therefore acceptable (yukti) to say that 
liberation (mok$a) is the later moment of mind which has arisen and 
which is superior to the former moment of the group of mind (citta) 
and mental factors (caitta) that have the property of ceasing and 
arising.]56 

39. But since the Self is like the sky (vyoman), then all this [about the Self 
being the basis of bondage and liberation]57 is very difficult to talk 
about, [since even if the sky is full of snow, hail, wind, etc., defilements 
(samklesa) are not produced for the sky. Likewise, even if desire 
(kama), anger (krodha) and pride (abhimana) have arisen, there is 
no change in the very Self, and therefore it cannot be said to be bound 
or liberated even with great exertion]. If you still greatly cherish your 
Self [due to your attachment to the Self by the power of the residues 
(*vasanasamarthyat) of grasping a Self from beginningless time, 
[then why not] consider the S~lf as a skyfiower, [which also has the 
same characteristic and which therefore also would be a "Self'.] 

40. 

56 

57 

[Refutation of Cognition Uffiina) as the Intrinsic Nature 
(svabhii va) of the Self] 

If one maintains that "the intrinsic nature of the Self is cognition 
(jnana)", then its oneness (ekata) is not logical, since [cognition] is 
dependent on instruments (karaI)a) [such as the eye,] etc., [and 
besides, if this Self already has the nature of cognition, why does it 
depend on instruments such as the eye, etc.? If you say that without the 
eye and the other organs, the fact that this is a cognition is not 
apprehended, then since something other than the instruments is not 

Bhavya describes the state of liberation in TJ 1.3 as "a single moment of [self
originating] knowledge (ekaksaI)asvayambhujnana) (see Gokhale 1985, p. 83 
with n. 14). TJ 3. 268 (cf. TJ 3.273) states also: "1 .. ,/ He understands the 
similarity of all dharmas in a single moment of self-generated knowledge 1 .. ,/." 
(tt. by Eckel). 

Cf. the following passages from the Mahavastu and the Lalita vis ta ra, 
quoted by Lamotte 1980, p. 124: "Through a wisdom associated with a single 
moment of thought, I acquired supreme and perfect enlightenment (ekacitta
ksaI).asamayuktaya prajtraya anuttararp samyaksarpbodhim abhisambuddhe) 
1 .. ,/." "When the Buddha had reached supreme and perfect enlightenment through 
a wisdom associated with a single moment of thought (ekacittak$a1}.a
samayuktaya prajtraya), the three know ledges (traividya) were acquired." 
In TJ 8.1, the Vedantavadins states that the knowledge of bondage and liberation 
are dependent upon the Self (see Gokhale 1958, p. 167). 
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apprehended, its oneness would be lost, which is contrary to your own 
doctrine.] 

41. Furthermore, if the Self, etc., are a really existing object of knowledge 
(jffeya), [then] that cognition [of the Self] will not cease [since, even if 
you say that having accomplished the object to be accomplished, cogni
tion does not act on the object, as in the case with a lamp which, having 
illuminated its object, does not act on that object. We answer that] it is 
[nevertheless] seen that even if a lamp has accomplished its function, it 
functions [anew] by virtue of its own causes (svakaralJa), [such as a 
wick, oil, etc. Therefore the Self, like a lamp, will not, even at the time 
when it has accomplished its object, be without activity (pravrtti). 
Consequently, even when one has seen the Self (purU$a) with the eye 
of cognition, liberation will not be produced:] 

42. As long as there arises a cognition which has a really existing [object], 
so long will [a new] se~d (bIja)58 be accumulated [in the conscious
ness], just as, as long as there arises a sound (arava), so long [will] the 
echo (pratirava) [continue, but when the activity of sound ceases and 
does not exist, the echo will not arise. Likewise, if the object of know
ledge does not exist, cognition also will not arise.] 

43. How can, on the one hand, samsara exist for one who knows [the Self, 
at ,the same time as], on the other hand, cognition exists without an 
[intermediary] instrument [of knowledge]? Since [the Self], further
more (va), in every respect is non-distinguished (a vis is fa tva), 
[eternal and one,] how can [one assume] bondage (bandha) and 
liberation (moksa) [for the SelfJ? 

44. Moreover, [the Self] cannot be free from suffering (dul).kha) even in 
[the state of] liberation when one maintains that there is only the Self, 
because that [suffering] cannot be different from the Self, just as fire 
(vibhavasu) [cannot be different] from the heat (uSlJa) [of the fire.] 

58 The term blja in MHK 8.42 seems to have a connotation identical to that of the 
term vasana (residue/impression) in, e.g., TJ 8.24. It is therefore not related to 
the Yogacara concept of "seeds" (blja) residing in the store-house consciousness 
(alayavijirana). The VTV-MHK does not give any information as to whether 
Bhavya follows the Sautrantika theory of blja or not. On the Sautrantika theory 
of l:fl.ja, see Jaini 1959. Cf. May 1959, p. 273, n. 1002 (vijiranablja). 

~ 
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How can a latent (lIna) and an unoriginated (anutpanna) cognition 
(buddhi) [produce] knowledge without an [intennediary] instrument 
[of knowledge]? It would, of course, be just as inconsistent as the 
woodpecker (parI)aka) being able to peck without a beak (parasu). 
[Objection: Just as even if fire bums, it is indicated that the person 
bums by means of fire, likewise even when cognition knows, it is said 
that the person knows but not the cognition. Answer: That is not 
correct:] 

When it is said: "He bums by means of fire", it.is the fire that bums, 
not the one who achieves it, just as when it is said: "One knows by 
means of the mind", it is the cognition that knows, not [that] Self 
(paman) of yours. [In the statement "fire bums" either fire itself 
bums or else Devadatta does. As to that, the so-called burning exists in 
fire, not in the one who makes something bum, i.e. the agent of the 
burning. Likewise, when it is said that the mind here knows, the mind 
itself knows, not the Self. Objection: Just as a potter is called a potter 
even at the time when he is not making pots, and fire is called "burner" 
(dahaka) even at the time it is not burning wood, just so the Self too 
has the nature of cognition, even though it is not related to any 
instrument.] 

That [Self which, even though it does not depend on any instrument, 
has the nature of cognition] could not be established in analogy with a 
pot-maker (kulala), since he has not [always the function of being a 
pot-maker] as his intrinsic nature (svabhava). The establishment [of 
the Self] in analogy with something that bums is not acceptable [ either], 
since without something to be burned (dahya), fire (agni) does not 
exist. [When the Self is active or proceeds by means of instruments, 
then it is correct that it has the intrinsic nature of cognition, but apart 
from that, the intrinsic nature of cognition is just a designation in rela
tion to the intrinsic nature of non-cognition (ajifana). Cognition is, 
however, not established by merely stating it in regard to non
cognition. 59] 

According to Bhavya, space is established on a conventional level in relation to a 
substance, just as unorigination (ajati) is established in relation to origination 
(jati). Cognition (jfiana) as the intrinsic nature of the Self cannot, therefore, be 
ultimately established, since, like space and unorigination, it is only possible to 
conceive of cognition in relation to non-cognition (ajiIana). Something which is 
dependent on something else for its existence cannot ultimately be self-existent or 
intrinsic. On svabhava, see n. 62 below; (IV), pp. 104-108; MHK 3.29cd; 
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Furthermore, you cannot in any way [maintain] that the [Self which is 
by intrinsic nature] non-knowing can become a knowing agent (kartr) 
and enjoyer (bhoktr). Furthennore, what is the use of imagining [the 
Self] as being devoid of conceptual construction (avikalpa), like the 
sky, merely on the basis of the scriptures (agama), [which are no 
means of (valid) knowledge (pramaIJa)? Objection: Even though the 
Self has the nature of non-cognition, it will have the nature of 
cognition when the instruments are present. Answer: Nevertheless, 
prior to the first existence of cognition, because the instruments had 
not arisen, the Self had the nature of non-cognition. It could therefore 
not be an agent or an experiencer.]60 

Furthermore, [if you say that the Self] does not [have] the intrinsic 
nature of either cognition or non-cognition, [then] this [Self] would be 
without intrinsic nature. But the Self could not be without intrinsic 
nature, [since then] it would be [as non-existent] as a son of a barren 
woman (bandhyatanaya). [Moreover, you have stated that because 
the Selfpervades all bodies, it is the single Self of all:] 

[Refutation of an Individual (Mortal) Self (antaratman) 
and an (Immortal) Self which Rests in the Supreme 

(paramesthatman)] 

[That Self of a person] which is not affected by suffering and pleasure, 
when [one or another individual Self] torments or pleases it - that 
cannot, as far as he is concerned (tasya), logically be his Self, in the 
same way as the sky cannot belong to [an accidental person by the 
name] Devasarman. 

If [you] maintain that meditative cognition (dhyanajfiana), etc., lead 
to liberation of the individual [mortal] Self (antaratman), 61 then 
[this] must [imply] an effort (prayatna) to negate the Self, [since in 
reality there is no deviation from a certain intrinsic nature]: How 
would the mortal (martya) [Self] become immortal (amrta) [without 
being impennanent, etc.]?62 

MMK 15.1,2, 8; 7.30; OK 4.9,29. 
On agama and yUkti in the works of Bhavya, see Iida 1966. 
On Bhavya's rare usage of the term antaratman, see (IV), p. 115, n. 97. 
Cf. MMK 15.1-2, 8; the TriSaraI)asaptati 12-13 (see Sf2)rensen 1986a, pp. 21-
22, 65-66, n. 12-13); OK 3.21-22, 4.7-8, 29. For a discussion of Bhavya's 
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52. [If it is said that the individual Self and the supreme Self are both diffe
rent and non-different, this should be examined in the following way:] 
If the individual [mortal] Self (antarlitman) is different from the Self 
[which rests in the supreme] (parames.thlitman), your assertion: "All 
is the 'Person' (purusa)", 63 is rendered invalid, because the indivi
dual [mortal] Self, is different from the Self [which rests in the 
supreme. And:] 

53. If the individual- [mortal] Self is non-different from the Self [which 
rests in the supreme], [then] your assertation is [once again] rendered 
invalid, since the [supreme] Self does not at all experience pleasure and 
pain, etc. It (i.e. the mortal individual Self) could [therefore] not be 

54. 

55. 

63 
64 

[identical with] the supreme [Self.]64 

[Refutation of the One Self as having a Manifold Nature] 

If it [i.e. the Self] is subtle (saksma), this [Self] cannot [at the same 
time] be large (mahat). If it is large its subtleness does not exist, and it 
is not one [ either]. How could the formless Self have the property of 
form [without the occurence of the mental constructions (vikalpa) , 
"subtle" and "great", "one" and "many", etc.? Objection: Those who do 
not see Reality see it in many forms: Some say that it is all
pervasive (sarvatraga), some say that it is just the extent of the body 
(deha), others again think that it just has the nature of an atom 
(paramlII)u). Like the elephant's intrinsic nature (svabhlIva), it is just 
one (eka), but like the major and minor limbs (aIigal pratyaIiga) of 
the elephant (hastin), it is also many. Answer:] 

On the basis of the example of the elephant, it is not logical that one 
[thing] has a manifold nature, since [the part, i.e.] the trunk (kara) is 
not considered to be [the whole, i.e.] the elephant (karin). Further
more, oneness does not [apply] to the trunk, etc. [The trunk of the 
elephant is just the trunk. The foot is just the foot, and the ear is just the 

notion of intrinsic nature (svabhava), see (IV), pp. 104-108. 
Cf. MHK 8.4 abo 
Cf. the BrahmasrItra 1.2.8 (translated with SaIikara's commentary): 
sarpbhogapraptir iti cen na vaise$yat "If it is said: [Because the individual Self 
and the supreme Self are identical], there is arising of experience [of pleasure and 
pain also for the supreme Self], it is not so because of difference [with respect to 
their respective nature]." 
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ear. The elephant itself does not exist. Therefore, there is no single 
nature and the trunk, etc.]65 

56. If the Self has the colour of the sun, etc. (suryifdivarI)a) [as you 
~aintain],66 how could it [also] be without colour? [Objection: Like 
the paliiSa-tree, one thing pervades all, and as the palifsa-tree exists 
in its own parts, such as the root, the trunk, the branches, the twigs, 
etc., that has also a manifold nature. Answer:] On the basis of the 
example of the palifsa[ -tree], a manifold nature of the Self is not [to 
be] accepted: 

57. Since a palifsa[ -tree] is not one [in as much as] it always changes its 
nature [into the states of youth, middle-age and its end], and moreover, 
since the roots, etc. (mr11ifdi), are not one [in as much as] they are 
differentiated by causal conditions (pratyaya) [such as fire, wind, an 
axe, etc., [the example of the palasa-tree is not able to establish the 
meaning which is the purpose of the example, Le., a non-changing and 

. non-differentiated Self.] 

58. [Concepts like] "most excellent" (jyifyastif) and "supreme" (paratva) 
are meaningful [only] in relation to [something] other than that [which 
is said to be so]. How can the existence of [such] a notion be accepted 
when there is oneness [between the Self and all entities?67 Further
more, how could it be right that the Self is a substance and also all
pervasive?] 

59. 

65 

66 

67 
68 

[Refutation of the Self as a Substance (dravya) and 
a Support (adhar-ata)] 

If the Self were a substance (dravya),68 it could not be all-pervasive 
(sarvatraga) because of its substantiality (dravyatva), as is the case 
with a pot, nor could it be eternal. How could [then] the whole world be 

I.e. none of the single parts are identical with the whole - neither alone nor taken 
together. 
See MHK 8.2 (saryavarcasa), 8.3 (rukmavarI)a). Cf., however, AK IX.301: 

. tathagatlfditya. 

This is a criticism ofMHK 8.7. 
For a discussion of "substance" (dravya) designating the ultimate reality in 
Vedanta and Madhyamaka, see (IV), pp. 127-130. 
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full of it? [With regard to your statement that all that has arisen, is 
arising and will arise is the "Person" (purU$a),69 we reply:] 

To have the status of being a support (adharata) is possible [only in 
relation] to a substance, but the Self does not relate to a substance. 
Therefore, since [the Self] does not have the status of being a support, 
because it is unoriginated, it is like a skyflower. [Furthermore, since 
the Self is not established as a substance:] 

How can all elements (bhuta) be exactly [the same] as the Self to the 
one who experiences [the Self]?70 It is unacceptable that what is 
without Self (anatman) has the status of Self, just as the [intrinsic] 
nature (bhavata) of a non-entity (abhava), [such as a skyflower, is 
not possible.] 

Therefore, [since the supreme Self is not established], the non
difference between the ignorant [and the learned], etc.,?l is without 
support and illustration. [From the assumption] of the oneness of the 
Self, a lot of errors occur: 

The Self of Maitra may be perceived by means of the sense-organs 
(kara1)a) of Caitra, just as the Self of Caitra [may be perceived by 
means of the sense-organs of Maitra], because [his] nature (murtitva) 
is not different from Caitra's, or because there is no difference as to 
place (desa). [Such a perception does not exist.· The Self of Maitra and 
the Self of Caitra are, therefore, not one.] 

[If they were one,] the enjoyer of happiness and suffering may then be 
liberated when that [Self of another] is liberated, or alternatively, if 
that [Self] is bound, that [liberated Self must also] be in bondage, or if 
[one] suffers, that [liberated Self] should [also] be in suffering.72 
[Objection: Although I have determined the support of the elements, 
etc., and the oneness without distinction of fools, etc., what harm is 

MHK/fJ 8.4. 
Cf. MHK 8.9. 
MHK8.9. 
A similar objection is found in MHK/fJ 8.11. 
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done? For I show as an example the "pot-space" simile, which is 
accepted by both sides.73 Answer:] 

[Refutation of the Oneness and Existence of 
Space (iikiisa) and Self] 

On the basis of the "pot-space" simile (gha.takasadr~.ufnta),74 [the 
oneness between the ignorant and the learned, etc.,] is not possible. 
That [oneness] does not exist for everyone, since the oneness 
(ekatva) and existence (bhavata) of space is not established: 

[In the view of the Sautrantikas, we accept on the conventional level 
(saT[lvrtya) that] that object which is empty of substance is, as is 
known (hi), the relative (saT[lvrta) space (akasa) , [since it is the 
mere absence of a resistant substance (sapratighadravyabhava
matra)]. There is movement (gati) for those who move; there is 
room (a vakasa) for those demanding room. 7 5 [Space exists, there
fore, only as a designation. And since space was given as an example of 
a permanent (nitya), all-pervasive (sarvatraga) and singular (eka) 
Self, it is in fact dissimilar to that. Therefore, the Vedantavadins have 
not established the Self.]76 

Space therefore is not an unblocking (anavrti) [substance] and it is 
not an [active] provider (datr) of room.77 When this reason is given 
by the opponent [and incidentally by the Vaibha$ikas] regarding its 

In TJ 8.64, the Vedantavadin maintains that the "pot-space" simile is accepted 
even by the Madhyamikas. The Prasannapada ad XVIII.9 quotes an early 
Mahayanasutra, the Aryasatyadvayavatara Satra, which, apparently, already 
knows this simile. See (II), p. 24, n. 16. This is historically significant. For a 
discussion of the "pot-space" simile in VTV, OK and the Paramarthasara (PaS), 
see (IV), pp. 108-127. 
See MHK 8.10,11,13. 
For an edition and translation of TJ 8.66, see (IV), pp. 119-121. On "space" as 
the mere absence of a substance, cf. Nagarjuna's Ratnavali 1.99ab; Aryadeva's 
Sataka 9.3; Lang 1986, p. 89, n. 5. 
In TJ 8.66, the Vedantavadins object to Bhavya's denial of the existence of space 
by quoting an interesting satra-passage. For an edition, translation and a 
historical discussion of this passage, see (IV), pp. 119-121. 
According to Bhavya, space is conventionally the absence of substance, and as 
such is not unblocked. An all-pervading (i.e. an unblocked) Self could therefore 
not be likened to space. Furthermore, since space is not an active provider of 
room, because it is room, the Self as an agent cannot be likened to space either. 
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[i.e. space's] existence, it should not be accepted as a valid reason 
(hetu),78 [since space is not an existing substance (dravyasat).]19 

[As to the statement that the Self is a permanent entity, all-pervasive, 
and the support of all entities, like space:] Again, (p) space cannot be 
regarded as an entity (bhava), (h) since it does not stand in relation to 
a cause. (d) It is, therefore, not one [but inexisting], just as [the unreal] 
son of a barren woman [is not one.]80 

[Even though] clay (mrd) in the shape of pots, etc., is one [and the 
same thing] since it always remains clay (mrjjafiya), in [each indivi
dual] pot, etc., there is always a different and new [portion of clay]. 
Therefore the Self is not one.81 [You have said that, because one has 
not awakened to absorption into the Self and has not known the Self, 
one's experiences are like the enjoyments in a dream.82 In that case, 
will one be conceited because one knows or because one does not 
know?] 

When one knows, [like one who has a visual organ through which he 
gets his know ledge conforming to reality (ya thartha)], one cannot 
regard it as a state of imagination of the knower because there 
is no error. And again, when one does not know, [like one who is blind 
from birth], one cannot regard it as a state of imagination of the non
knower because there is no error [here also.83 As to your statement 

On the usage of a simile (d[$tanta) as a logical reason (hetu), see OK 4.20; 
Nyayasutra 1.1.34-37, 5.1.1I. 
For an edition and translation of TJ 8.67, see (IV), p. 122. 
For an edition and translation of TJ 8.68, see (IV), p. 123. 
This is a criticism ofMHK 8.12. 
MHK 8.14. 
The notion of dependent origination (prat1tyasamutpada), the middle way 
(madhyama pratipat) or emptiness (sunyata), which underlies Bhavya's 
argumentation in VTV, see (IV), pp. 101-108, is here instrumental in critizising 
the Yedantavadin's claim that the non-knower of the Self is conceited. According 
to Bhavya, everything is to be understood complementarily, i.e. in relation to its 
opposite: Knowledge (ji'iana) presupposes non-knowledge (aji'iana), space 
(akasa), substance (dravya), origination (jati), non-origination (ajati), etc., 
and vice versa. Ignorance therefore cannot have a characteristic of its own 
(svaJak$aI).a), since it does not exist in or by itself (nil)svabhava). Con
sequently the ignorance of the non-knower of the Self cannot be characterized 
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that though the "Person" exists in the body, He is not attached, and 
though He enjoys objects, He is not stained by them,84 we answer:] 

[Refutation of the Self as the Agent (kart{') and 
the Enjoyer (bhokt{')] 

Because [the Self] does not change (avikaritva) and is not attached 
(asaIigatva),85 like space (vyoman), it is not logical that the Self is 
the agent (kartr), and it is not logical that it is the enjoyer (bhoktr) 
either. [Something which always remains the same, not engaged in its 
own activity and not attached to objects, could not be an agent or an 
enjoyer.] 86 

72. [The characteristic mark of an agent, when he is an agent, is that he is 
stained by the results (phala) of beneficial (kusala) and non
beneficial (akusala) actions. Therefore:] If the agent, which is the 
Self, is not defiled [by the result of action (karma)], how can the agent 

as erroneous or imaginative. Ultimately, knowledge and non-knowledge, etc., are 
purely abstractions, designations (nama) or metaphors (upacara). Bhavya 
seems furthennore to maintain that one cannot be a part of the Self and yet be 
ignorant of it, as the Vedantavadins maintain. If one does not know the Self, it 
could not exist. Either one knows the Self, or one does not. 

See also MHK 8.47 (p. 79 with n. 59, above). 
84 MHK/TJ 8.15. 
85 This is a criticism ofMHK 8.15ab. 
86 A fundamental (pradhana), independent agent does not exist apart from causes 

and conditions, according to Bhavya. It is only if something has the property of 
change that it is true to say that it is an agent (kartr) or experiencer (bhoktr). In 
T J 8.30, Bhavya refers to the science of grammar (sa bdasastra) , according 
to which an action must have an independent agent. On svatantrab karta 
(independent agent), see the As.tadhyayI (1.4.54) of Panini. 

In ch. 25 of Bhavya's PrajnapradTpa, it is said, however, that the 
nirmaI)akaya acts without disturbing the non-activity of the dharma- or 
tathagatakaya. Bhavya's position in PP regarding agenthood seems, therefore, 
to contradict that of VTV. The Mahayanottaratantra (1-2 cent.) takes a 
similar stand as that of PP: mahakarul)aya krtsnarp lokam alokya lokavit / 
dharmakayad aviralaIl) nirmaI)ais citrarupibhib II (II 53) jatakany 
upapattiIl) ca tU$ite$u cyutiIl) tatab / (II 54 ab) k$etre$v aparisuddhe$u 
darsayatya bhavasthiteb II (II 56cd) "Having surveyed the entire world with 
His Great Compassion the Knower of the World (Buddha) without locomoting 
from his Absolute Medium (Dharmakaya) by way of His Transfonnation 
[Medium] (Nirmal)a[kaya]) in protean garbs [He] displays origination in Vita 
[of any individual] in impure Realms [such as our World] as long as the World is 
durating." (S¢rensen 1986b, pp. 172-173). 
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[produce] the result (phala) wished for? [If there is no later enjoyment 
(anubhoga) of the results, all the actions of the agent will be pointless. 
Therefore, because the agent will not possess the quality of enjoying 
the results, agenthood is very difficult to establish.] The example of the 
king (raja) is [therefore] not logical, because the king (nrpati) is 
evil. 87 [As to the statement of yours that the Self is one (eka), all
pervasive (sarvatraga) and eternal (nitya):]88 

[Refutation of the Self as One (eka), All-pervasive (sarva
traga), Permanent (nitya), Inexpressible (avacya) and 

Inconceivable (nirvikalpa)] 

It is not logical that [the Self, which is] without a second (advifiya), is 
one, since it is independent of anything external (bahya). If it is one 
from its connection to oneness, [then] the relation (yoga) is only to 
itself; there is no other [relation. Since the Self exists as everything 
internal and external, in relation to what will it be one? And if the Self 
is said to be one by being related to number one, then how will the Self 
relate to itself since there does not exist anything different from the 
Self? This is impossible, just like it is impossible that a finger itself 
can touch the tip of that very same finger. If you say that the Self is 
imagined to have many ways of manifesting itself as subject (vi$ayin) 
and object (vi$aya), and that by means of excluding that manifoldness, 
the Self should be said to be just one, we say:] 

If, although conceptualized [to be] many, [the Self] is one due to the 
exclusion (apoha) of that [manifoldness], oneness would not exist in 
reality (tattvatab), since the conception (kalpana) [of oneness, etc.,] 
is relative (samvrfi): 

If this [Self] existed in reality with the nature of permanency, oneness, 
etc., [then] the function of words and cognitions of "the one", etc. 
(ekadisabdadhlvrtti), [would be] infallible (niratyaya), if [its] refe
rent (artha)89 existed. [But since there is nothing but the Self, the 

This is a criticism of MHKffJ 8.15. 
In TJ 8.72, Bhavya states furthermore that, because the king would have the 

fear of falling into hell, etc., it is taught that he should perform actions in 
accordance with dharma. But if he were not stained by sin, etc., this would not be 
taught. 
See, e.g., .MHK{fJ 8.16. 
In the words of Lindtner (1982b, p. 271, n. 240): "artha ('object' or 'meaning') 
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Self and the cognition of which it is an object are not different. There
fore, this method has a fault:] 

76. Since one conceptualizes [the Self] to be one, etc., how can this Self be 
devoid of conceptual construction. [This is impossible, since there does 
not exist any difference between the cognition and the Self]. It is, how
ever (ca), undeniable that words function on the basis of a referent 
(artha), which is the object of conceptual construction (vikalpa
vi.~aya). [Where conceptual constructions apply, there speech also 
applies:] 

77. How can [you] therefore [maintain that the Self] is neither an object of 
cognition (dhl) nor an object of speech (gira)? In accordance with 
the previous argument (nlti), it is false (vitatha) that [such a Self] is 
inexpressible (avacya) [and] without conceptual construction (nir
vikalpa).90 

[Refutation of Liberation (mukti) or Enlightenment (bodhi) as 
a State of Self-identity of Non-origination (ajatlsamata) 

Resulting from the Cognition of the Self] 

78. If liberation (mukti) comes from seeing (darsana)91 [that Self] by 

reveal, as well as upaZabdhi ('exist' and 'perceive'), satya (,reality' or 'truth'), 
etc., the fact that Indians in a certain sense do not clearly distinguish between facts 
and ideas, between ideas and words." The reason why Bhavya in MHK 8.76 does 
not distinguish between the fact that the Self has a conceptual construction 
(vikaZpa) and that we have a vikaZpa of the Self is, however, due to the fact that 
he maintains that for the Vedantavadins,there does not exist any difference 
between the Self Oltman) and the cognition Unana). 

90 MHK/fJ 8.73-77 seems to be Bhavya's critique ofMHKffJ 8.17. 
91 As mentioned in n. 46 above, Bhavya expresses the cognition of the enlightened 

in terms of a cognition which "moves without moving". In MHK 3.280ab, 
Bhavya uses a similar logical device to describe the Bodhisattvas' cognition of 
the Buddha: vyomavad ye mahatmanai) lksante tam anlksanat I "Like space, 
those who are illustrious see him without seeing" (ed. and tr. by Malcolm D. 
Eckel). 

Cf. MHK 5.106: sakalajneyayathtitmyam tiktisasamacetasti I jnanena 
nirvikalpena buddhai) pasyanty adarsanat II "The Buddhas see by means of 
non-seeing the reality of all knowable objects with a knowledge which is without 
mental construction and with a thought which is like space." The Dharrnasamg1ti 
Satra states also: adarsanaII) bhagavany sarvadharmtiJ)tim darsanaII) 
samyagdarsanam "0 Lord, not to see is to see all dharmas: this is true seeing" 
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means of cognition (buddhi), how can oneness exist? [There cannot be 
oneness] because they [i.e. the cognition and the Self] are different. 
Furthermore, this [liberation] would also be false in analogy with the 
previous [argument],92 because it [i.e. the Self] would be grasped [as 
an object], like the cognition of multiplicity (nanatvadlii).93 

79. If there is a cognition Ufiana) which knows the self-identity of non
origination (ajatisamata),94 [then], because there is no difference 
[between the cognition and the state of self-identity of non
origination], how could seeing exist? Liberation would [then] result 
from "non-seeing", otherwise there would not be liberation (mukti) 
for anyone. 

80. If enlightenment (bodhi) results from the arising of that [seeing], how 
could non-origination be self-identical? If it (i.e. seeing) does not 
arise because it is not an existing entity, it would be the same as a 
conceptual construction of that [self-identity of non-origination.] 

81. Non-origination (ajati) is a phenomenon (dharma) which resembles 
origination Uati), but it exists [only] as the non-existence [of origina
tion]. It is [therefore] not at all (napi na)95 logical that [this 
phenomenon of non-origination] is identical with the Self or abiding in 
it (tatsthata).96 

92 
93 
94 

95 

(quoted from Eckel 1987, p. 115, n. 15). See also Gokhale 1963. 
Expressions like "to see without seeing" or "to move without moving" I take as 

metaphorical, referring to a cognition which is of a non-grasping nature. See the 
interesting information on a-dassana ("not seeing" and "not being seen"!) in A 
Critical Pali Dictionary (CPD), p. 118. 
See MHK 8.24. 
Cf. GK 3.13, 4.91. 
On ajatisamata, see GK 3.2b, 3.38d. Cf. GK 4.93d (aja:rp samyam) , 4.95a 
(aje samye), 4.100b (aja:rp samyam) (see Lindtner 1985a, pp. 275-276). The 
Aryasatyadvayavatarasutra quoted in the MadhyamakavI;"tti (La Vallee 
Poussin ed., p. 374) states: paramarthatal). sarvadharmanutpadasamataya 
paramarthatal). sarvadharmatyantajatisamataya paramarthatal} samal). 
sarvadharmab/ .. ./ (quoted from Bhattacharya 1943, p. 49). This passage should 
have been mentioned by Lindtner 1985a. It proves, however, that Lindtner was 
right in taking ajati and samata in GK 3.38 as a compound. On anutpada
samata, see Conze 1973, p. 32 ("samata, 'sama, "jnana), and MMK 18.12 
(sa:rpbuddhanam anutpade / ... /). 

The expression napi na ("not at all") is of rare occurrence. 
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82. Difference (bheda) is not accepted to exist in that which is unborn 
(aja), in which there is a potentiality (samarthana),97 since in reality 
(tattvatab) unbomness (ajatva) is not accepted either for the born 
(jata) or the unborn (ajata). 

83. If [you say that] that [Self] is not differentiated (abheda), [then the Self 
is not different] from a skyflower (khapu$pa), which is to hold an 
unreal position (asatpak$a). If [you alternately say that] there is 
differentiation (bheda) in the absolute (parini$patte), [then] non
duality (advaita)98 cannot be established. 

[Conclusion] 

84. Therefore, neither existence (bhava) nor non-existence (abhava),99 
and neither difference (Prthak) nor non-difference are [applicable to] 
the Self (puman),100 [which is furthermore] neither eternal (nitya) 
nor non-eternal, and it is not an object of speech or cognition 
(buddhidhvanigocara ) . 

8S. [If you say: Do not also the Buddhists maintain that which tran
scendsthe sphere of speech and cognition to be ultimately real?" We 

96 MHK 8.81cd (naivatmasamata tasya yukta napi na tatsthata 1/) seems to be 
Bhavya's answer to OK 3.38cd (atmasamstharp tada jnanam /. .. f) (see Lindtner 
1985a, p. 276). Unorigination (ajati) is then the absence of origination (jati), 
just as space (akasa) is the absence of a resistant substance (sapratigha
dravyabhavamatra, MHK/fJ 8.66). The Self could therefore not be likened to 
either ajati or akasa, which consequently do not possess intrinsic nature (sva-

97 

98 
99 
100 

bhava). 

Cf. OK 4.19: asaktir aparijnanam kramakopo 'tha va punal}. I evam hi 
sarvatha buddhair ajatil}. parirupita II "As there is absence of capability, or 
complete ignorance, or, again, incompatibility of orders, the Buddhas elucidated 
[the theory of] absolute non-origination (ajati)." (ed. and tr. by Bhattacharya 
1940, p. 121). See also Bhattacharya ibid., pp. 121-123. Cf. also Lindtner's 
(1984b, pp. 152-153, n. 9) discussion of the objection stated in Prama1)a
varUika IDAa (aSaktam sarvam itt ced / .. . f), where, according to Lindtner, 
Dharmaklrti is compelled to admit that sakti is only real from a relative 
perspective (sar.pvrtya). We are consequently here dealing with a tradition 
which is far from considering the absolute as "dynamic" - it holds just the 
contrary. 
On advaita, see Vetter 1979, pp. 31-34. 
Cf. MHK 3.287; TJ 3.111; Ratnavali 1.72. 
Cf. OK 2.34; MMK X.16. 
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answer: That is true. Nevertheless this is the reasoning (yukti):] 101 
Since in every respect no object of knowledge can be established,102 
there is logically no domain of operation for cognition (buddhi). 
When the realm of cognition [therefore] has ceased, the domain of 
speech could not exist [either.1 03 Conventionally, the object of 
knowledge, which is the object of the six forms of cognition (vijiflina), 
is imagined (parikalpita), but in reality (tattvatab) what is imagined 
or conceptually constructed is completely unestablished. Therefore, 
since cognition does not arise in regard to that non-existing object, that 
is not an object of cognition, and because the object of cognition has 
ceased, speech also does not function, since its basis does not exist.] 

[The Vedantadar~ana - A Completely Heterogeneous 
(atyantiitulyajitiya) System (siddhinta)] 

Being convinced that this infallible system of the Tathagata is a good 
one (subha), here [in the Vedanta system] the heterodox sectarians 
(t1rthika), being desirous (sprhli) of [that doctrine], have therefore 
[even] made it their own,l04 [saying: "This is our system". But that is 
eclecticism, endowed with the fault which consists in the contradiction 
of former and latter parts, and it is therefore to be classified as a 
mental construction (vikalpa).105 Therefore:] 

Who would [be so stupid as to] have faith (sraddha) in this 
[Vedanta system]. Here the former and latter [parts] are completely 
incompatible (at yantlitu1yajlit1ya) , just as [when] a jewel (maniratna) 
[is not distinguished fronl a piece of] metal (ayas).1 06 [If you 
Vedantavadins say that contradictions also occur for the 
Madhyamikas who say that there is something which possesses a Self 
(slitmatli) and something which does not possess a Self (anlitmatli), 
and that there is emptiness (srlnyatli) and external emptiness (blihya-

TJ 8.77. 
MHK 3.266 (3. 266ab=8.85ab) states: jfieyasya sarvathasiddher nirvikalpapi 
yatra dh1b / notpadyate tad atulyaII) tattvaII) tattvavido vidub II "No object 
of cognition is established in any way, so reality is that of which not even a non
conceptual cognition arises. (Translated by Malcolm D. Eckel.) See pp. 71-72, n. 
46 above. 
MHK/fJ 3.285-286 states that Reality could not be reached by logic (cf. MHK{fJ 
5.104; LaIikavatarasatra 2.122) or by conceptual or non-conceptual cognition. 
On Bhavya's attitude towards the Vedantadarsana, see (IV), pp. 101-104. 
For an edition and translation of TJ 8.86, see (IV), pp. 102-103. 
Cf. Matrceta's VarI)arhavarI)astotra 7.19, 20ab. See (IV), p. 103, n. 36. 
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sunyata), ongination (utpada) and non-origination (anutpada), 
existence (bhava) and non-existence (abhava),107 then we answer:] 

88. Due to the manifoldness (vaicitrya) of the [Buddhist] teaching 
(desana), let this principle (naya) [of Self and non-Self etc., which is 
in accordance with relative (sa11) Vf ti) and absolute truth 
(paramarthasatya)] be like this here, for the sake of attracting some 
and [for the sake of] turning the rest away from grasping (graha). [In 
order to divert those who grasp and advocate non-existence, and 
whose minds are impaired by the view (drsti) which negates 
(apavada) causality (hetuphala), the existence of the Self is taught. 
And in order to stop attachment to, or grasping at a: Self (atmagraha) 
by the adherents of a Self (atmavadin), the non-existence of the Self is 
taught. To those endowed with receptivity (ksanti) for the vast and 
profound doctrine (dharma), it is ultimately taught that neither the 
Self nor the non-Self exists. Therefore, there is no contradiction 
(virodha). If you ask: How is that? We answer:] 108 

[Unoriginatedness (ajiitatva) and Lack of Intrinsic Nature 
(nihsvabhii vatii) as the "Intrinsic Nature" (svabhii va) or 

"Self" (iitman) of All Entities (bhiva)] 

89. It is, as is known (hi),109 the intrinsic nature (svabhava) of entities 
(bhava) not to be originated (ajatata), [since existent and non
existent entities have not originated (utpanna) from themselves 
(svatah), from another (paratah), from both (dvabhyam), or from 
no cause (ahetutah )]. That [nature] is also said to be the "Self" 
(atman) of these [entities], because it is contingent (akrtrimatva) and 
because it does not disappear (anapayitva). 

90. That [nature] is one (eka) by virtue of its single nature (ekarupatva), 
[and] because it is undifferentiated (abheda) even when there is dif
ferentiation of entities. It is all-pervasive (sarvaga), because [it 
possesses the property of grasping the own-characteristic of no
characteristic (alaksa1)asvalaksa1)a)l of all dharmas(sarvadharma). 
Furthermore, it is also eternal (nitya) because it does not disappear 

107 For a tr. and ed. of TJ 8.87, see (IV), p. 106. 
108 For an edition and translation of TJ 8.88, see (IV), pp. 106-107. On references 

to the pedagogical attitude in various Buddhist texts, see the Prajnaprampa 
18.5d, 6 (Eckel 1980, pp. 217-220); (IV), pp. 106-108. 

109 On Skt. hi, see Lindtner 1982b, p. 26, n. 79. 
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(avinasa). [That nature is also the Self, because it is unoriginated 
intrinsic nature.] 

That [nature] is unoriginated (ajata), since it is not originated (ajata
tva). Precisely for that reason, it is not subject to old age and death 
(ajaramara). It is imperishable (acyuta) because it is free from 
extinction. It is considered supreme (para) because of excellence 
(prakarsa) [with regard to its nature.] 

It is not form (nlpa), sound (sabda), smell (gandha), etc. It is not 
earth (bhami), fire (agni), water (jala) [or] air (anila). It is not 
space (akasa), the moon (saSl), the sun (sarya), etc. It does not have 
the defining characteristic (laksaI)a) of mind (manas) [which is to 
cogitate] or of cognition (jfiana)110 [which is to know entities.] 

That. [nature] is everything, because it is the intrinsic nature [of all 
entities], but it is not every particular [entity], since it is without de
struction (avinasa). Because defilements (klesa), etc., do not arise 
there [in that unoriginatedness or Self], that is pure (suddha). It is 
[also] completely equanimous (santa), [because it has completely 
transcended all actions (kriya).] 

It is expressible by virtue of the imposition of conceptual constructions 
(kalpanasamaropa), but it is inexpressible (avacya) in reality 
(tattvatab), and furthermore because it is in every respect in
expressible (avacyatva), it is said to be unmanifest (nirafijana).l11 

Obviously, if such a Self [or intrinsic nature described above] is 
accepted even by you, [then] that [Self or intrinsic nature, which is the 
general characteristic (saman yalaksaI)a) of non -origination], is infal
lible (nirdosa) and completely proper (upapattika) because of 
extensive conceptual correspondences with regard to name, etc. 

Cf. the characteristics of a person (skyes bu/puru$a) in the Ratnavali (1.80) 
and the description of nirvaI)a given in the Suhrllekha 105. 
On nirafijana, cf. MHK 3.274cd; Alokamala 53, 194 (see Lindtner 1985b, pp. 
138-139, 186-187). 
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(namadibahusadharmya): [You say "supreme Self" (paramatman) 
and we say "non-origination" (ajatitva). Therefore:] 

Those who are afraid, due to the fear (bhlta) of the absence of a Self 
(nairatmya), remain exactly there [in that very absence, because there 
is no support apart from that], just as one who is afraid [of space, 
remains exactly there in that space], because [there is no other place 
than] space. Where else could he remain?112 

Welcome! Quench your thirst (trpti)! 113 Here [in this preaching 
(pravacana)] no one is hindered from anything. The Buddhas, the 
friends of the world (lokabandhuna),114 [offer] this very exquisite 
nectar of reality (tattvamrta). 

Abandon this false clinging (asadgraha) to there being a Self 
(atmatva), an agent (kartrtva), an enjoyer (bhoktrtva), etc. It is 
groundless (niraspada) , [and] it prevents one from from seeing the 
real (bhfltadrk). 

[Objection: If our Self (atman) and your non-Self (anatman) are 
similar, then our systems (siddhanta) would be equal. Answer:] Tn 
reality (tattvatal)), one has to accept that entities are unoriginated, 
because they do not arise in their own right. [When] they are said to be 
without intrinsic nature (nil)svabhavata), it is because they do not 
arise by virtue of [their] own nature. 

Lack of intrinsic nature and lack of Self, that is not [the same as] Self, 
because that would be contradictory. If lack of Self would be the same 
as Self, [then] the absence of a cow (go) would be the same as [the 
presence] of a cow. 

Cf. MHK 3.278 (apratistha), 3.294; TJ 1.21 (apratisthita), TJ 1.16 (aprati
sthitanirvaI)a). On apratisthitanirvaI)a, see Stcherbatsky 1978, p. 195, n. 3, 
p. 215, n. 4, pp. 29-30 (Technical tenns). On "fear of emptiness", see Ratnavali 
ch. 1, etc. 
svagatarp 'kriyatarp trptir' = "Welcome!" "Cheers!" 
lokabandhu, cf. MHK 3.315. 
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How is it possible that [a really existing] agent and enjoyer is without 
such an intrinsic nature. It is not completely accidental that the status of 
agent and enjoyer [of a Self] here is considered [on line with the status 
of agent and enjoyer] of a son of a barren woman. 

How can [a Self] of such a nature originate?, and how can [all the 
worlds and beings] dissolve into it?115 It is impossible to imagine any 
thing arising from or being dissolved into a skyflower. 

As long as a cognition occurs which has as its object the absence of 
intrinsic nature, so long will we think of the existence of "one", etc., by 
the imposition of conceptual construction of the mind. [The intrinsic 
nature of oneness, etc., does not, however, exist in reality.]116 

104. When conceptual and [finally] non-conceptual cognition117 [which 
apprehends non-Self (anatman) without conceiving it as either having 
or not having an intrinsic nature] cease, [then] the peaceful, [com
pletely inexpressible] cessation of diversity [occurs] in that which is not 
an object of the mind.118 [That nature in which all entities are com
pletely unestablished (aparinispanna) and which is beyond speech 
and cognition is, therefore, Reality.1 19 The view of a Self which is 
conceptually constructed by you is, however, not Reality.] 

115 

116 
117 

118 

119 

[Thus ends] the eighth chapter [of the Madhyamakahrdayakarika entitled:] 
The Detennination of Reality according to Vedanta (vedantatattvaviniScaya). 

Cf. MHK/TJ 3.288; MHK/TJ 8.5; Madhyamakav:rtti Prasannapada by 
Candraklrti (pp. 533.9, 194.14, 195.2, La Vallee Poussin's ed.) 
Cf. MHK 8.74. 
Cf. MHK 3.265: nirvikaJparthavi$aya nirvikaJpapi dhlr m:[$a I anatmadi 
svabhavatvat tadyatha savikaJpadhlb II "A cognition that has 'no concept' as 
an object is false, even though it is non-conceptual, because it is [a cognition of] 
no-self and so forth, like a conceptual cognition" (tr. by Malcolm D. Eckel). 
Cf. MHK 3.284d: 'yam prapancopasamab sivab I "This is the peaceful 
cessation of conceptual diversity", a clear echo ofNagarjuna's MMK 25.24, etc. 
Cf. Bhavya's description of reality (tattva) in MHKjTJ 1.1-3 (See Gok.halel 
Bahulkar 1985, pp. 82-83). 
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IV. Space and Substance. A Theme in Madhyamaka - Vedanta 
Polemics 

Bhavya as a "Svltantrlka-Sautrlnttka-Madhyamlka" 

The immense importance of Bhavya'sl scholarship within the history of 
Mahayana Buddhist thought is indisputable. Bhavya (A.D. 500-570)2 was 
successful in influencing not only his contemporaries, but also later 
philosophers in the Mahayana tradition. Within the Madhyamaka tradition, 
his svatan trika approach was followed and developed by such authors as 
Jfianagarbha, Santarak~ita and Kamalaslla. 3 Nagarjuna and Buddha
palita, on the other hand, used prasaIigika arguments to show that the 
opponent's position, with its implicit or explicit assumptions, has 
consequences unacceptable to the opponent himself. This was criticized by 
Bhavya, who maintained that these prasaIigika arguments should be 
supplemented by independent propositions (svatantra), e.g. in th~ form of 
formal syllogisms (prayogavakya), a characteristic feature of Bhavya's 
own approach. This was in order to refute potential counter-arguments by 
opponents from various Buddhist and non-Buddhist schools. Bhavya's usage 
of a threefold syllogism4 suggests, inter alia, the influence of Dignaga 
(A.D. 480-540),5 especially the latter's Pramanasamuccaya (PS), to 
which Bhavya frequently alludes in his Tarkajvala (TJ) and Madhyama
karatnaprampa (MRP). Dignaga first reduced the five-fold syllogism of 
the Nyayasiitra to a three-fold form and then incorporated and established 
the usage of syllogisms within the Buddhist tradition.6 

Bhavya's influence on the Madhyamaka tradition is also shown by the 
opposition which he provoked. Candrak1rti's prasaIigika sub-school of 
Madhyamaka, which still dominates Tibetan Madhyamaka Buddhism 
1 
2 
3 
4 

5 
6 

On the various names given to this acarya, see (II), p. 21, n. 2 
See Kajiyama 1963, pp. 37-38; 1968/1969, pp. 193-203. 
See Ruegg 1981a, pp. 67-71, 87-100. 
Thesis (pratijifa): there is fire on the mountain, reason (hetu): because of 
smoke, example (dr$.tanta): as in a kitchen. See pp. 112-113, n. 82 below, and 
MHK/ TJ 8.68 (pp. 122-123 below). 
See Frauwa1lner 1961, pp. 134-137. Cf. Hattori 1968, p. 4 with n. 2l. 
See Lindtner 1986a, p. 78, n. 24. The usage of a five-fold syllogism at the very 
end of the PrajifapradIpa (PP) , ch. 27, an independent essay on logic and 
pramaI)a, probably reflects the opponent's language, since Bhavya's reasons for 
not accepting the paifcavayana-doctrine are explicitly given in PP (loc. cit. 
183b4-184b1); see Lindtner 1986a, p. 81, n. 33. It may also reflect another, later 
period of his scholarship in comparison to MHK/TJ. On Nagarjuna's refutation of 
syllogisms, see Lindtner 1982b, p. 89. 

'
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through the dGe-Iugs-pa branch of the Tibetan tradition, was actually 
formed in reaction to Bhavya's works. 

The classification of Bhavya as a "svatantrika" is apparently a later 
sectarian formalisation made by the Tibetan tradition. It stems from the 
basic distinction of the Indian Svatantrika-Madhyamikas into the sub
schools of the mDo sde [spyod] pa'i dbu rna [ran rgyud pa] (Sautrantika
[Svatantrika-] Madhyamaka) and the rNal 'byor spyod pa'i dbu rna [ran 
rgyud pa] (Y ogacara- [Svatantrika-] Madhyamaka). As early as the 9th 
century the Tibetan scholar Ye-ses-sde, a student of SantarakSita, sets out 
this preliminary classification in his famous ITa-ha'i khyad-par, without, 
however, mentioning the terms prasaIigika and svatan trika, 7 which we 
now know first came into usage during the Second Dissemination (phyi
dar, from ca A.D. 1000 ) of Tibetan Buddhism. The term svatantrika 
(raIi-rgyud-pa), applied to Bhavya, probably derives from passages in 
Candraklrti's commentary on the Madhyamakavatara or from Jtrana
garbha's Sa tyadvayavibhaga. 8 

The vast indigenous Tibetan grub-mtha' (siddhlinta) literature deals to a 
large extent with the systematic presentation and ramification of the 
Madhyamaka school, a theme studied by Mimaki.9 The division of vari
ous Indian Madhyamaka masters into distinct sub-schools differs consider
ably, especially among the later dGe-Iugs-pa doxographers. 

We can obServe the pivotal importance of Bhavya throughout the entire 
Tibetan doxographical tradition. From the very outset, Bhavya was exclus- ' 
ively classified as a Sautrantika [-Madhyamika] .10 For instance, in the 
gZuIi-Iugs legs-parbsad-pcJ 1 falsely ascribed to Sa-skya Panqita Kun
dga' rgyal-mtshan (A.D. 1182-1251), Bhavya is characterized in the 
following terms: 

7 
8 

9 
10 

11 

Distinguishing [Madhyamaka] from a conventional level 
(sar(1vrti) /. . ./ [Bhavya is designated as a] Madhyamika 
who advocates the absence of a contradiction whatsoever 
[in accepting] the definition of empirical reality (vyava
hara). 

See Ruegg 1980, 1981b, 1982. 
Jilanagarbha's Satyadvayavibhanga or perhaps rather ·vibhaga ("The 
.qistinction between the Two Truths"), vv. 25-35. See Eckel 1987, pp. 92-99. 
See Mimaki 1980, pp. 27 sqq., 139 sqq. 
See Mimaki ibid. pp. 27 sqq. On the relationship between the Sautrantikas and 
the Madhyamikas, see also La Vallee Poussin 1971, vol. 1, p. 8, n. 3. 
See Sa-skya bka'- 'bum, Vol. 5, Tokyo 1961, fol.146b2-150a1: kun rdzob 
kyi sgo nas dbye ba t . . .I tha sffad rnarn giag gan dan yan rni 'gal bar 
srnra ba'j dBu rna pa t .. .I. On the status of this work as a forgery, see for 
instance Mimaki 1982, p. 33, n. 65; Jackson 1985; and Jackson 1987, pp. 48-49. 
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In fact, in all the Tibetan doxographical works Bhavya is classed as a 
Sautrantika-[Svatantrika-Madhyamika]. The reason for such a classifi
cation is most likely the fact that conventionally (sam vrtital)) he agrees 
with the Sautrantikas at least on major "ontological" issues. This is evident 
from TJ 8.66,12 where space (akasa) is regarded as merely the absence of 
a resistant substance (sapratighadravyabhavamatra). The Prajffaprampa 
(PP), commenting upon the Malamadhyamakakarika (MMK) 1.6d, also 
affirms on a conventional level a Sautrantika position: Entities which 
cannot be described as existent (bhava) or non-existent (abhava), do 
indeed originate from their assembled causes and conditions (hetu
pratyaya).1 3 It must be conceded, though, that the exact meaning of the 
term "Sautrantika" is not at all clear in most cases. 

Bhavya the Doxographer 

In the Madhyamakahrdayakarika (MHK) and its auto-commentary the 
Tarkajvala (TJ),14 Bhavya shows his thorough knowledge of HInayana 
(or Sravakayana), Yogacara, Samkhya, Vaisesika, Vedanta and Mlmarosa 
(chs. 4-9). This is therefore the earliest Sanskrit doxographical work that 

has come down to us,l5 preceding the Sacldarsanasamuccaya (SDS) of 

12 

13 

14 

15 

See p. 119 below. 
See Ames 1986 ch. 1, pt. 2, pp. 21-22; p. 59, n. 90. See also La Vallee Poussin 
1933, p. 67. 
For purely practical purposes, I will in the following refer to the verses as MHK 
and the prose commentary as TJ. For a detailed discussion of these titles, see (II), 
pp.25-26. 
The Brahmajalasutta (BJS) of the DIghanikaya, and the Prajnaparamita
pil)QarthasaI1)graha (PPPAS) of Dignaga (see Hattori 1968, p. 3 with n. 17, p. 
7 with n. 40), enumerate various philosophical views from which the Buddhists 
are to keep away, since their doctrines and speculations are an impediment to those 
seeking true liberation. BJS and PPPAS are, however, not to be classified as 
doxographical treatises in the sense of a systematic presentation of different fixed 
and consistent systems. In this perspective, BJS and PPP AS constitute vorstufen 
to the doxographical genre, which, as far as the still extant texts are concerned, 
was initiated by Bhavya. It is, however, interesting to note that Dignaga's PPPAS 
and the Madhyamakaratnapradipa (MRP) of Bhavya both refer to BJS. This 
means that in the time of Dignaga and Bhavya, BJS was considered an important 
handbook of philosophy. Furthermore, Aryadeva's (?) Skhalitapramathana
yuktihetusiddhi (SPYHS), of which the last verses are based upon BJS, seems 
to have influenced some verses of Bhavya's MRP and Nagarjuna's Mula
madhyamakakarika. 

The relationship between the above mentioned texts will be discussed by the 
present author in a forthcoming study on the beginnings of Indian doxography. 
This article will also include a critical edition and an annotated English translation 
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the Jaina scholar Haribhadrasuri (8th cent.), which, according to Halbfass, 
is the earliest Sanskrit doxography.16 The critique found in the 
uttarapaksa sections of MHKfI'J constitutes, as it were, a strengthening of 
the principles and methods expounded by Bhavya in great length in his 
crucial Tattvajnanaisana chapter of MHKrrJ, where he explicitly states 
his own philosophy. Therefore, when it comes to identifying a Madhyamaka 
approach to other schools, his work has unique value. As a doxographer, 
Bhavya actually initiated the genre of comprehensive histories of 
philosophy in Buddhism, such as the TattvasaI1)graha (8th cent.) by 
SantarakSita. Such texts are also found within the traditions of Jainism and 
Vedanta, e.g. the already mentioned Saddarsanasamuccaya (8thcent.)17 
by Haribhadrasl1ri, the SarvasiddhantasaI1)graha (SSS) (8th cent. 1), 
ascribed to SaIikara 18 and the Sarvadarsanasarpgraha (SDS, 14th cent.) 
by Madhava, based upon the SSS. 

The position which Bhavya holds in Tibet with regard to doxographical 
knowledge is as dominant as the position which Candraklrti holds in the 
interpretation of Nagarjuna. MHKrrJ is the earliest and most substantial 
work translated into Tibetan which seriously and in greater detail presents 
and critically examines various heterodox schools. 

The main narrative structure of MHKffJ differs from SDS, SSS and SDS 
in that it first outlines Bhavya's own philosophy (chs. 1-3) and then, in the 
following chapters (4-9),19 gives a presentation of various heterodox 
systems in a purvapaksa submitted to a critical examination in a collateral 
uttarapaksa. The SDS, SSS and SDS, on the contrary, give the author's 
own system at the very end of the treatise, having outlined the various sys
tems without an uttarapaksa attached to each chapter. The structure of 
MHKrrJ and the above mentioned doxographies reveal clearly, however, 
the apologetic intent behind the,historical interest of these authors. 

Bhavya's major inspiration for the composition of a doxography may 
have been Dignaga 's PS, which deals with Nyaya, Vaisesika, Saf(lkhya and 
MlJ1lliqlsa within the pramal)a-tradition. One reason why Dignaga did not 
include Vedanta in his PS, or in the lost works known to us from the 
Pramal)asamuccayavrtti, [where he refuted adversaries from the Nyaya, 
Vaisesika and Saf(lkhya traditions among others],20 was perhaps the fact 

16 
17 

18 

19 

of SPHYS by Per K. Sf1Srensen. 
See Halbfass 1979, p. 196. 
For an edition and commentary of SDS, see ref. in Halbfass 1979, pp. 196-197, 
n. 7; Suali 1905. 
The SSS (see e.g. Rangaca:rya et al. 1909 for an edition and translation) is not 
by Sankara, the author of the BS-bh8$ya (see Hacker 1968/1969, p. 147). A 
new critical edition of SSS is in preparation by Lindtner. 
On the titles of the eleven chapters of MHK/fJ, see GokhalelBahulkar 1985, p. 
76. 
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that the Vedanta systems at that time did not include an independent theory 
of the "means of [valid] cognition" (pramaI)a).21 This does not seem to be 
a possible reason for the SDS of the eighth century to omit Vedanta philo
sophy, since although early Vedanta philosophers did not pay much atten
tion to epistemological and logical problems, at least Sarikara deals with 
pramliI)a, even if he does not deal with it systematically in his works.22 

Bhavya then supplements Dignaga by treating various schools now within 
the vada-tradition.23 

The didactic and historical interest of Bhavya is implicitly put in doubt by 
Halbfass, who, from an analysis of the usage of the terms drs.ti (pali di.t.thi) 
and darsana, contrasts the Buddhist doxographical tradition with that of 
Jainism and Vedanta. The latter's usage of the term darsana reveals, 
according to him, a rather neutral and non-committal stance, with no 
normative or idealizing implications.24 But the narrative structure of SDS, 
SSS and SDS does not support that conclusion, since the author's own system 
stands at the very end of the treatise, implying its superiority. Halbfass also 
maintains that, in contrast to the Buddhist texts, the Jaina and Vedanta 
works are characterized by a "perspective inclusivism" (in the J aina works 
even towards Vedanta). Jaina doxographers arrange the systems in a syste
matic order and framework, in order to arrive at a more comprehensive 
understanding of J aina philosophy itself, in terms of its co-ordination and 
comprehension of all the other philosophical systems or viewpoints.25 

Bhavya identified a Madhyamaka approach to heterodox systems and by so 
doing not only saved the existence of the school, but also clearly defined its 
philosophical fundamentals. As far as the Jaina relationship to Vedanta is 
concerned, we may have to reconsider their attitude in the light of MHK{fJ 
8.86.26 The inclusiveness found in Jaina and Vedanta treatises, which con
stitutes, according to Halbfass, a salient difference from the Buddhist ten
dency not just to refute other systems but even mere "views" (drs,ti), seems 
inaccurate. Perceiving various systems as expressions of partial truths is not 
unique for those traditions, since it is found in Bhavya's Madhyamaka
ratnaprampa (MRP). In the second chapter, Bhavya arranges different 
doctrinal systems under incorrect relative truth (mithyasamvrtisatya) and 

20 Nyayapar1ksa, Vaisesikapar1ksa, Samkhyapar1ksa, etc. See Hattori 1968, pp. 
3- 4, 9. 

21 
22 
23 

24 
25 
26 

Mayeda 1968/1969, p. 221. 
Mayeda ibid., pp. 221-222. 
I.e. the tradition of debate, which concerned itself with dialectics, eristic 
arguments and sophistry. 
Halbfass 1979, p. 199. 
Halbfass 1979, p. 199, and p. 201, n. 23. 
See pp. 102-103 below. 
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correct relative truth (tathyasamvrtisatya).27 The Vedantavadins would 
be classified under the former, whereas the :Hinayanists and Yogacaras 
come under the latter. This is certainly "inclusivism" if anything is! 
Needless to say, Bhavya's Madhyamaka system reflects for him the absolute 
truth (paramarthasatya). 

Bhavya's Attitude towards the Vediintadarsana 

In the Vedantatattvaviniscaya (VTV) chapter of MHKtrJ, Bhavya is ob
viously biased due to his own philosophical affiliation, though he assures us 
of his non-dogmatic attitude in trying to incorporate the Vedanta
darsana 28 notion of a "Self' (iltman) into the framework of his theory of 
"intrinsic nature" (svabhava). MHK 8.18 states: 

27 

28 

Lindtner 1984c, pp. 169-171. On tathyasarpvrtisatya, see MRP 1. 3-4, trans
lated by Lindtner 1981b, pp. 169-170. On the classification of various truths 
(satya), see Madhyamakarthasamgraha (MAS), translated by Lindtner (1981b, 
p. 200, n. 14) and Sastri (1931). 
Bhavya defines Vedanta and Vedantavadin in T J 8,1: (Peking. 282b7) II rig 
pa'i mthar phyin pa ni rig byed mtha' ba ste I chags pa med par Ties par rig 
pa'o II de smra ba'i TiaTi tshul ga la yod pa 'am I tshig de gaTi la yod (P. 
282b8) pa ni rig byed kyi mthar smra ba'o II" 'Vedanta' means the end of 
[all] knowledge, which certainly should be known as [a knowledge with] non
attachment (asaTiga). One who discusses it or maintains it as his own theory is a 

. 'Vedantavadin'." 
The term "Vedanta" is then not defined in reference to the Upani$ads, i.e. the 

final textual portion of the Vedas. Nakamura (1983, pp. 90-100) notes that with 
the process of transmission and separation into different schools (sakha) the 
appendices to a samhita came to vary. This means that we observe instances 
where "vedanta" was explained by referring to, e.g., the AralJyaka, i.e. 
whatever constituted the appendix to the samhita at any particular period of a 
school was then regarded as "vedanta". With the firm establishment of the 
tradition in the post-SaIi.kara period, "vedanta" came to denote the general 
position of the Vedanta-school based upon the so called prasthalJatraya: The 
Upani$ads, Bhagavadglta (BhG) and Brahmasutra (BS). 

On asaTiga, see GK 4.72, 79 (nib"), 96, 97 ("ta). 
On the term darSana, see Halbfass 1979, 1981. Bhavya's usage of darsana 

(TJ 8.1, MHK 4.7), as a designation of a philosophical system, is to be noticed as 
an early occurrence of such a connotation. The title of MHK ch. 3 is perhaps 
Bhavya's term for "philosophy": Tattvajifanai$ana ("The Search for Knowledge 
of Reality"), cf. Greek philosophia. 

The Buddhists, more precisely: the Mahayanists are designated with the rare 
and interesting term Sunyasamskaravadinab (MHK/fJ 8.1), cf. SSS 4.15. 



As far as this [teaching in the purvapaksa29 and the 
meaning which has been stated previously in the present 
work (prakara.(Ja)30] is concerned, it is to be critically 
investigated by persons who do not take up a dogmatic 
position (paksa). [Because a person whose] mind is 
concealed by attachment to a position (paksaragavrta

mati) does not even understand the truth (sat ya») 1 

Bhavya, advocating the middle way (madhyama pratipat) which avoids the 
extremes of nihilism (ucchedavada) and etemalism (sasvatavada),32 
disagrees of course with the Vedantavadins, who according to his summary 
are attached to an extreme (anta). According to TJ 8.18, the one who 
should investigate is rather one who has examined whether his own and 
others' positions (paksa) are logical (yukti) or not, and who is free from 
attachment (anuraga) and anger (krodha). This is because a mind which is 
stained by attachment to a position will not believe even faultless words 
(nirdosapada) since it is attached to its own position (svapak$araga).33 
The main reason, however, for Bhavya to introduce the notion of a "Self' 
(atman) into the concept of "intrinsic nature" (svabhava) is the fact that 
he maintains that the Vedantavadins have actually adopted or stolen their 
notion from Mahayana Buddhism. MHK 8.86 states: 

TJ 8.86: 

Being convinced that this infallible system of the 
Tathagata is a good one, here [in the Vedanta system], 
the heterodox sectarians, being desirous of [that doctrine], 
have therefore [even] made it their own)4 

On very rare occasions, a Tathagata has arisen in the 
world, not only to teach the system of his sacred words 
(pravacana), which is without falsehood (avitatha), but 

--------
2':J 
30 

31 

32 
33 

34 

Gloss on "atra" in TJ 8.18. 
Gloss on "ap1dam" in TJ 8.18, which also glosses 'di Itar not found in the Skt. 
manuscript. 
atrapldaII) parlk$ante pak$apata.(Japek$inab I 
pak$aragavrtamatib satyaII) yathapi nek$ate II 
For a critical edition of the Sanskrit verses of VTV, see (II), pp. 28-48. 
See marigala sloka ad MMK. 
In Catubsataka (CS) 8.10, .A.ryadeva states that nirva.(Ja is not attained if one 
has attachment to one's own position (svapak$a). See Lang 1986, p. 81 with n. 
10. Cf. also cS 12.1, Lang ibid., pp. 110-111 with n. 1, p. 111. 
tathagafim avitathlIrp. matva nltim imarp subham / 
tasmajjlUasprhais C1.rthyaib krtarp tatra mama pi tat II 



also to display his Final Extinction (parinirval)a). When 
that happens the heterodox sectarians (firthika) generate 
desire (sprha) for that doctrine of his, whereafter they 
mix it into their own system (siddhanta) and even make it 
their own, saying: 'This is our system!'. But that is a 
mixture of doctrinal systems, endowed with the fault 
which consists in the contradiction of former and latter 
parts and is, therefore, to be classified as a mental 
construction (vikaZpa))5 
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This explains Bhavya's reply in the 8ravakatattvaniscayavatara chapter 
of MHK. Here the Hinayanists maintain that Mal;1ayana does not represent 
the teaching of the Buddha, since it is not included in the doctrinal scriptures 
(sfItrantadi), and since it teaches heterodox paths to liberation, like the 
Vedantadarsana. Bhavya answers in MHK 4.56ab: 

Vedante ca hi yat saktam tat sarvam buddha
bha$itam 136 

Gokhale, Nakamura and others takes this to mean that Bhavya had a 
favourable attitude towards the Vedantadars ana, but in the light of 
MHKfTJ 8.86 the intention is quite the reverse: 

35 

36 

Whatever is well said in the Vedanta has [already] been 
said by the Buddha" [- so it must have been stolen by 
them!] 

(P. 302b5) I brgya la res 'ga' de biin gsegs pa 'jig rten du byun bar gyur 
cin I des brdzun pa rna yin pa', gsun rab ky' lugs kyan rab tu bstan nas 
yons su my a nan las 'das pa (P. 302b6) yan bstan pa na de'i lugs de la mu 
stegs pa rnams 'dod pa skyes par gyur nas ran gi grub pa'i mtha'i nan du 
bsreg sin lugs 'di ni kho bo cag gi yin ies bdag gir yan byed do I I de ni 
snon dan phyi mar yan (P. 302b7) 'gal- ba'i skyon dan bcas pa'i grub pa'i 
mtha'i 'dres pas mam par rtog pa yin par mtshon par bya ba yin te I 
Quoted by Gokhale 1958, p. 179; Hartmann 1987, p. 229. Already Mat:rceta 
seems to say much the same. Bhavya is clearly reflecting Mat:rceta: The 
Yarn arhavarn astotra (VA V) 7.19· states: ito bahyesu yat saktalI) 
ghul)aksaravad lk[sy]ate / tat tatratulyajatlyam jatarapam ivayasi 1/ 
"Was bei denen, die auBerhalb [dieser Lehre stehen], an Wohlgesprochenem
gleichsam wie ein von einem Holzwurm [hervorgebrachter] Buchstabe -
gefunden wird, das ist don von so ungleicher N atur wie Gold zwischen Eisen" 
(see Hartmann 1987, p. 228). 

V A V 7.20ab: kab sraddhasyati tat tasmin parvaparaparahatam / 
(Hartmann 1987, p. 229) has clearly inspired Bhavya in MHK 8.87ab: kab 
sraddhasyati tam tatra purvaparavirodhinlm /. 
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All that is well said in Veda:ntadarsana is actually nothing but Buddhism 
which the Veda:ntava:dins have stolen or borrowed! Sa:ntarak~ita, quoting 
the GauQapaGIyakarika (GK 2.3lf, 35) exclaims in his MadhyamakaJarn
karavrtti: 

What they state has already been said by the 
Tathagata!37 

This also strengthens our assertion that the Veda:nta tradition from the time 
of the Brahmasatra (BS) to that of GK was strongly influenced by Buddh
ism. Consequently, Bhavya felt obliged to explain the "stolen goods" 
thoroughly for the Veda:ntava:dins. Having done that, he says in MHK 8.95, 
with respect to the notions of a "Self' or an "intrinsic nature": 

Obviously, if such a Self [or intrinsic nature described 
above] is accepted even by you, [then] that [Self or 
intrinsic nature, which is the general characteristic of non
origination] is infallible and completely proper, because of 
extensive conceptual correspondences between name, 
etc.38 

Bhavya explains in TJ 8.95 that, if the Veda:ntava:dins also maintain that the 
Self is the general characteristic (samanyaJaksaI)a ) of non-origination, 
then the dispute concerns a mere name. The Veda:ntava:dins say "supreme 
Self" (paramatman) and Bhavya says "non-origination" (ajatitva), so 
there is no contradiction. Therefore, Bhavya invites his opponents to satisfy 
themselves with the supreme nectar of reality (tattvamrta) offered by the 
friends of the world, the Buddhas.39 Consequently, as far as Bhavya 
himself is concerned the apologetical purpose is not admitted. Instead he 

_ wants us to accept his didactic purpose. 

Bhavya on "Intrinsic Nature" (svabhava) 

The Ma:dhyamikas were in general notoriously reluctant to attribute intrin
sic nature (svabhava)40 to anything, including emptiness itself.41 

37 de dag gis gan brjod pa de ni bde bar gsegs pas gsuns pa 
Op. cit. Lindtner 1982b, p. 280. 

38 Idrso yady abhipreta atma hi bhavatam api I 
namadibahusadharmyan nirdo$ai) sopapattikai) II 

39 MHK 8.97. 

40 For references to technical terms like svabhava, bhava, etc., see May 1959, pp. 
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Bhavya accepts, however, that from a relative perspective (samvrtitab) 
entities (bhava) do originate, exist and have an intrinsic nature. Earth 
(PrthiVl), for example, has solidity (khara) as its intrinsic nature.42 

No entity exists, however, a priori: Entities (bhava) have not originated 
(utpanna) from themselves (svatab), from another (paratab), from both 
(dvabhyam) or from no cause (ahetutab).43 "Intrinsic nature" would 
here connote "ens", "existence" or "being", i.e., that which gives some
thing its status as an independent entity, or its independent existence.44 

In an absolute perspective (paramarthatab), entities do not originate or 
exist since they are interdependently originated (prat1tyasamutpanna): 
That which arises (samutpada) "depends on" (prat1tya) other factors for 
its arising. Consequently, according to Bhavya, "intrinsic nature", here 
connotating the "essentia" or "nature" (prakrti)45 of all entities, is 
ultimately an absence of intrinsic nature (nibsvabhava), since nothing can 
be different (anya) in itself.46 Ultimately earth has, therefore, no intrinsic 
nature,47 since it is "made up" (krta) and since it has causes (hetu).48 
Bhavya states that this is a total negation (prasajyapratisedha), not a 
negation for affirmation (paryudasapratisedha), i.e. it affirms neither 
another intrinsic nature nor an intrinsic nature which is itself empty of 
intrinsic nature.49 Differently expressed, the statement that earth does not 
have solidity as its intrinsic nature does not imply that it has something else 
as its intrinsic nature. Furthermore, even emptiness (sllnyata) itself is 
without intrinsic nature. All entities are therefore ultimately non-existent, 
being empty by intrinsic nature (svabhavena sllnya). The middle way 
(madhyama pratipat) consequently implies both dependent origination 
(prat1tyasamutpada) and emptiness (sllnyata). According to Nagarjuna, 
it is because things arise dependently that they are without intrinsic nature, 

41 

42 
43 
44 

45 
46 
47 
48 
49 

493-531 (index). 
Gp. cit. Eckel 1980, p. 23. See TJ 3.26. Cf. the Prasannapada ad MMK 13.7 
by Candraklrti, quoted by Eckel 1980, p. 23. 
MHK{fJ 3.21c. 
TJ 8.89; MMK 1.1. 
See de Jong 1972, pp. 2-3; Steinkellner 1973. For further references, see May 
1959, p. 124, n. 328. 
Nagarjuna glosses "svabhava" with "prakrti" in MMK 15.8. Cf. GK 4.9, 29. 
TJ 3.122. 
MHK 3.26; TJ 3.27. 
MHKffJ 3.26, see Lindtner 1986a, pp. 62-63. 
Bhavya is to our present knowledge the first philosopher to introduce these two 
kinds of negations into the Madhyamaka tradition (cf., however, Lindtner 1982b, 
p. 14, n. 27). The locus classicus is found in the PrajnapradIpa ch. 25; see 
Eckel 1980, pp. 342-343. See also Eckel 1987, p. 126, n. 46; Matilal 1971, pp. 
162-165; Kajiyama 1966, pp. 38-39; 1968/1969, p. 203; 1973. 
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and because they are empty of intrinsic nature that they are able to enter into 
dependent relations. The middle way is then beyond existence and non
existence (bhavabhava). These two extremes must be avoided,50 since 
non-existence (abhava)51 would be non-existence of existence (bhava) , 
i.e. non-existence would be derived from something else (parasrayat) and 
therefore conditioned (saT(1skrta).52 "If intrinsic nature depended on any
thing else for its origin, it would not be 'intrinsic' (sva-) and would no 
longer define a unique, independent entity."53 Bhavya explains in MHK 
8.88 his position in reply to the following objection from the Vedanta
va:dins: 

If you ask whether great contradictions do not also occur 
for the Madhyamikas who say that there is something 
which possesses a Self (satmata) and [that there is 
something which does] not [possess] a Self (anatmata) 
and that there is emptiness (sllnyata) and external 
emptiness (bahyasanyata), origination (utpada) and 
non-origination (anutpada), existence (bhava) and non 
existence (abhava), we answer:54 

Due to the manifoldness of the [Buddhist] teaching let 
this principle [of Self and non-Self, etc.,] be like this here, 
for the sake of attracting some and [for the sake of] turning 
the rest away from grasping. 55 

TJ 8.88 explains: 

The Blessed One (bhagavan) has taught the very 
existence (astitva) of the Self (atman) in order to divert 
[i.e. to remonstrate] those who grasp non-existence and 
advocate non-existence, [and] whose minds are impaired 
by the view (drS.ti) which negates (apavada) causality 
(hetuphala). He attracts those and in order to stop -------

50 
51 
52 
53 
54 

55 

See the Bhavabhavapar1ksa-chapter of MMK (esp. 15.7, 10). 
The locus classicus of "abhava" is found in the Ratnavali 1.72. Cf. TJ 3.111. 
MHK{fJ 3.109-116. 
Eckel 1980, p. 136. 
TJ 8.87: (P. 303a3) I gal te yati dbu mar smra ba rnams la (P. 303a4) yati 

bdag dati bcas pa 1 trid dati I bdag med pa trid dati I stoti pa iiid dati I 
phyi stoti pa fiid dati I skye ba dati I skye ba med pa dati I dtios po dati I 
dtios po med par smras bas 'gal ba chen po 'byuti bar 'gyur ba ma (P. 
303a5) yin nam ie na I 

Notes: 1. bdag dati bcas pa: bcas pa P. 
MHK 8.88: deSanayas tu vaicitryad ihaivam syad ayam nayal) I 
akarsaI)artham ekesam sesagrahanivrttaye II 



attachment to the grasping of a Self (atmagraha) among 
the adherents of a Self (litmavadin), he teaches: "The· Self 
does not exist" (atma nasti). Conventionally (samvrti
tab), he teaches the abandonment of the Self, and to 
those who are endowed with receptivity (k$anti) for the 
vast and profound doctrine (dharma), he teaches that in 
ultimate reality (paramarthatai)) there is neither Self 
(atman) nor non-Self (anatman). Thus the very 
teachings in the many preachings (pravaeana) of the 
Blessed One are taught in accordance with relative 
(samvrti) and absolute (paramartha) [truth (satya)], so 
there is no contradiction (virodha).56 
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Similar "pedagogical devices" are found throughout Buddhist literature. In 
the Sar:nyutta Nikaya, brahmins who are annihilationists are taught that a 
Self does exist, whereas brahmins who are etemalists are taught its non
existence.57 In the .If tmadharmapar1ksa ("The Critical Examination of 
Self and Phenomena"), which Buddhapalita in his Mulamadhyamakavrtti 
sees as an expression of the Buddha's pedagogy,58 Nagarjuna states:59 

They used the designation 'Self. They also taught 'no 
Self. The Buddhas also taught 'neither Self nor no-Self. 

Everything may be true or not true, or true as well as not 
true, [or] neither true nor not true. This is the gradual 
teaching ofthe Buddha.60 

-----------------56 

57 

58 
59 
60 

(P. 303a5) I rgyu dan 'bras bu la skur (P. 303a6) ba 'debs pa'i Ita bas sems 
trams par byas pa med par smra ba I yod pa ma yin par 'dzin pa rnams 
bzlog par bya ba'i phyir I bdag yod pa trid du beom ldan 'das kyis bstan te I 
de dag 'dren (P. 303a7) par mdzad pa dan I bdag tu smra ba rnams bdag tu 
'dztn pa Ia mnon par ien ein 'jig pa rnams bzlog par bya ba'i phyir bdag med 

do ies ston par mdzad pa yin te I kun rdzob tu de bdagl tu 'dzin pa span 
(P. 303a8) par bstan pa yin no II don dam par ni bdag kyan ma yin bdag 
med pa yan ma yin no ies zab ein rgya ehe ba'i ehos Ia bzod pa dan ldan 
pa rnams Ia bstan pa yin te I de Itar na beom ldan 'das kyis gsun (P. 
303bl) rab rnam pa du mar bstan pa trid ni kun rdzob dan don dam pa'i rjes 

su 'brans nas bstan pa yin te I 'gaP ba med do I 
Notes: l. bdag(ego): dag P. 2. yin te I 'gal: ste 'gal D. 

SN, pt. IV, pp. 281-282 (tr.), pp. 400-401 (ed.). This passage may, however, be 
a later addition. Cf. Schmithausen 1973, p. 177, n. 52. 
Lindtner 1981b, p. 208. 
MMK 18.6, 8. 
atmety api prajilapitam anatmety apt desitam / 
buddhair natma na eanatma kas eid tty api deSitam II 

(MMK 18.6, tr. by Eckel 1980, pp. 218-219.) 
sarvam tathyam na va tathyam tathyam eatathyam eva ea / 
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Bhavya concludes in MHK 8.84: 

Therefore, neither existence nor non-existence, and neither 
difference nor non-difference are [applicable to] the Self, 
[which is furthennore] neither eternal nor non-eternal, and 
it is not an object of speech or cognition.61 

The concept of "intrinsic nature", defined in MMK by Nagarjuna as one 
(eka), eternal (nitya) and independent (anapayitva) , is considered axio
matic and is the main issue of the prolonged Buddhist criticism of Brahma
nical philosophies.62 Whereas Nagarjuna in his MMK and $anyatasaptati 
directed his critique of svabhava towards Buddhist Abhidharma, Bhavya 
for his part took up this principal discussion of svabhava in connection 
with Vedanta philosophy. 

The "Pot-space" Simile (ghatakasad(stanta) 

On the basis of the above reasoning, we are now in a position to analyse the 
Madhyamaka - Vedanta polemics, as presented in the "pot-space" simile of 
VTV. This simile provides a clearly defined framework for a study of the 
polemics regarding the concepts of "intrinsic nature" (svabhava) and 

61 

62 

naivatathyam naiva tathyam etad buddhanusasanam II 
(MMK 18.8, see Lindtner 1981b, p. 208 with n. 100.) 
Bhavya states in his Prajfiapradipa, commenting upon MMK 18.5: "There are 

sentient beings whose minds are stained by the false view of denying (apavada) 
cause and effect. They mistakenly think that the present world and the world to 
come do not exist, good and bad actions do not bear fruit, and sentient beings are 
born spontaneously. They become obsessed with bad actions, and they hover on 
the brink of bad states of rebirth (gati). Buddhas have pity on them. Because of 
their vow to seek the welfare of others, they see that if these beings depend only 
on themselves, they would never escape rebirth, and [the Buddhas] use 
conventional designations to say, 'there is a self." (Quoted and translated by 
Eckel 1987, p. 37.) 

See also Catubsataka 8.15,20; 12.12 (Lang 1986, pp. 83,85 with n. 20, pp. 
114-115 with n. 12, p. 115); BodhicittavivaraI)a 98-99 and Yukti;;a;;.tika 30, 
33 (see Lindtner 1982b, pp. 212-213,110-111); OK 4.42. 

nato bhavo na cabhavo na prthag naprthak puman I 
na nit yo napy anityas ca na buddhidhvanigocarab II 
On the definition of svabhava, see MHK 3.29cd; MMK 15.1, 2, 8; 7.30. Claus 
Oetke has recently (1988) published a book entitled: "Ich" und das Ich. 
Analytische Untersuchungen zur Buddhistisch-Brahmanischen Atman
kontroverse. This does not, however, include an analysis of MHK/TJ. 
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"Self' (atman/ puru$a). Why discuss this simile rather than anything else? 
Even' though the doxographical genre as a rule neglects historical 

developments and presents a fixed and final system (siddhanta), the 
advantage of using VTV is that we may trace early stages of the Vedanta 
philosophical tradition through a description and critique from an external 
source. By so doing, it provides us, furthermore, with a corpus compara
tionis to the still extant texts of early systematic Vedanta philosophy up to 
the time of Bhavya: The BrahmasiItra (BS), the VakyapadIya (VP), the 
Gaur}apadIyakarika (GK),63 and the various fragments found for exam
ple in Sarikara's commentaries (bha$ya) on BS and the Brhadara1)yaka 
Upani$ad.64 As far as the "pot-space" simile is concerned, it is most likely 
that Bhavya in VTV draws on GK.65 Gaudapada is, as far as we know, the 
one who introduced this simile into the Vedanta tradition, perhaps under 
Buddhist influence.66 Bhavya's criticism of the * ajatisamatavada ("the 
doctrine of the s.elf-identity of non-origination") of GK,67 found in 
VTV,68 further strengthens this assumption.69 However, this does not 
63 

64 

65 

66 

67 

On the dates of these texts, see Walleser 1910, p. 18; Bhattacharya 1943, pp. 
lxxii-Ixxxviii (OK); Frauwallner 1961, pp. 134-135 (VP); Nakamura 1983, pp. 
435-436 (BS). Frauwallner (1953, p. 287), followed by Riiping (1977, p. 2) and 
Danielson (1980, pp. 1-2) dates the Paramarthasara (PaS) of Adisesa before 
A.D. 550 on the basis of the Yuktidlpika, which quotes PaS 83 ad the 
commentary on Samkhyakarika 2. According to the present author, this does not 
provide evidence enough for arriving at such an early dating of PaS (cf. Wezler's 
[1974] analysis of the Yuktimpika). As far as the Yogavasis.tha is concerned, 
Olasenapp's investigations show that it is not a pre-Sarikara Vedanta text. 
See Hiriyanna 1924, 1925, 1928; Nakamura 1983, pp. 369-390. 

Walleser (1910) actually initiated the study ofpre-Sarikara Vedanta philosophy 
in modern scholarship. He was then followed by Nakamura, Hiriyanna, Ookhale, 
Vetter, and others. 
,Walleser (1910, p. 18), followed by Bhattacharya (1943, pp. 50-53), was the first 
to establish the relationship between VTV and OK: MHK 8.10 resembled OK 3.3; 
MHK 8.11, 12 resembled OK 3.6cd. However, Walleser (ibid. p. 18) and 
Bhattacharya (ibid. p. 52) maintained incorrectly that MHK 8.13 was a verbatim 
quotation of OK 3.5 (cf. PaS 36). This inaccuracy was due to the fact that these 
scholars could not benefit from having access to the Sanskrit Ms of VTV. On the 
possibility of Gaudapada borrowing from Bhavya, see Lindtner 1985a. 
On gha.takasad[s.tanta, see the Prasannapada ad XVIII. 9 (B 374.14 sqq., 
Vaidya 1960, p. 31, pp. 105-106). Here, an early Mahayanasl1tra, the Arya
sat ya dvayava tara Satra, is quoted, which apparently already knows this 
example. (For a translation, see de Jong 1949, p. 31.) Since Bhavya frequently 
refers to this Satra in his works, the "pot-space" simile was probably familiar to 
him even from Buddhist Agama. Although it is not historically established, 
Gaudapada may also have benefitted from this Mahayana sutra in his discussion 
of the "pot-space" simile. 
See OK 3.2, 38; 4.80, 93, 95, 100. 
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mean that the Vedantadarsana, presented by Bhavya, is in complete 
accordance with GK or even comes from the same tradition as GK. 
Therefore references are given to the above Vedanta treatises, without 
implying any historical relationship to VTV (except for GK) due to the 
ideological complexity, etc., of these texts. 

One salient feature of the Vedantavadins in trying to describe their 
supreme reality is their attempt - at least according to Bhavya's 
presentation - to synthesize religio-philosophical concepts of different 
historical and semantic settings into a consistent framework. MHK 8.17 cd 
states: 

[Various words] are applied to it by those whose 
cognition is led astray by difference.7° 

TJ 8.17 states:71 

By him the term Brahman is 'used to describe it', as well 
as other terms like: Self (atman), Person (puru$a), Lord 
(IS vara) , the All-pervasive (sarvatraga), the Eternal 
(nitya) and so forth. The reason [for such usage] is the 
practicality [of these terms]. The meaning of other such 
terms is to be understood just like the meaning of the 
Self.72 Its nature being inexpressible, the Vedas have 
called it: 'self-born, actionless, immeasurable', 'the 
Person beyond darkness' [and further] 'I have known that 
great Seer, radiant like the sun and living beyond dark
ness. Having known Him, one surpasses death. There is 
no other way leading to the place of non-birth'}3 

-----------------6lS 
69 
70 
71 

72 

73 

See MHK 8.78-84. 
See (II), p. 24, n. 16; Lindtner 1985a. 
giras tatra prayujyante bhedapabrtabuddhibhib I 
The translation of TJ 8.1-17 (my numbering) follows Gokhale (1958) except for 
some changes noted in the apparatus. In order to make the rendering of Tibetan 
terms into Sanskrit in conformity with my edition and translation ofTJ 8.18-104, 
based upon PekingbsTan-~yur (P)/ol.: Dza 287b4-306a2, sDe-dge bsTan
'gyur (D) No. 3855, /01.: Dza 255a4-271a2, I have occasionally deviated 
from Gokhale in this respect. The Tibetan edition of TJ 8.1-17 is, apart from some 
minor corrections, in agreement with Nakamura's (1958). 

I do not see how Gokhale (1958, p. 177, 1. 32) arrives at the translation 
"according to the context". I have chosen here to deviate from him and translateji 
Itar bdag gi don with ''just like the meaning of the [term] Self'. 
(P. 287a3) I des de la tshans pa'o II ies tshig sbyor bar byed de I'di Ita ste 
I bdag dan I skyes bu dan I dban phyug dan I kun la khyab pa dan I rtag 
pa ies bya ba la sags pa'i bar ro II ei'i phyJr ie na I kun (P. 287a4) tu tha 

sfiad du bya ba'i phyir te I gian dag gil don ji ltar2 bdag gi don ji biirP 
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The passage aboye, as well as other textual passages of VTV, gives an 
anthropomorphic 'description of puru$a ("Person"), originating probably 
from the Purusasakta of the Rgveda (10.90). Purusa is conceived as an 
embodied being (dehin) in which the individual parts of his body (deha) 
correspond to the various phenomenal elements of the relative existence. 7 4 
In VTV, this idea is combined with a purely philosophical notion of 
puru$a, identical to that of atman. Thus·, on a macrocosmic level, the Ab
solute and the relative existence is comprehended within a "Person" regar
ded as an embodied being. This explains why the Vedantavadins, according 
to Bhavya, view them as holding "whatever is past, present and future, it is 
all regarded as the Person" / .. ./ "and He is the agent".75 This is in reply 
to a hypothetical question as to how purU$a could be an agent (kartr) if He 
is beyond the three spheres of existence (traidhatuka).7 6 The micro
cosmic counterpart consists of a human embodied being, who comprises a 
Self77 and a psychophysical constitution (dehadi). These two aspects of 
"embodied being": the Absolute/Self and the relative existence/psycho
physical constitution, are illustrated in the "pot-space" simile as "space" 
(akasa) and "pot" (ghata) respectively. The following objection is raised 
in TJ 8.9: 

Now, if someone were to raise the question: 'This Person 
(purusa), who is [said to be] omni-present (sarva
vyapin) , and from whom, although He is alone, the 
bodies of all kinds of living beings (gati), such as gods 
and men are [said to be] born,- how is it that He does 
not become a nature which is non-eternal (anitya) and not 

-------

74 
75 

76 
77 

du rtogs par gyur ies bya bar ro I I 'dfi rio bo ni br jod par bya ba rna yin 
pa fiid yin te I rig byed las rari byuri byed pa med pa bOri tshad (P. 287a5) 
med pa ste I mun pa las gian pa'i skyes bu ni I skyes bu drari srori chen po 

fii ma'i mdog I mun pa las gian gyur pa de ril na I I 'chi ba med par 'gyur 
te bdag gis rtogs II skye med gnas 'gro ba (P. 287a6) la lam gian med II 

Notes: 1. gi: gis D. 2. Itar: Ita P. 3. bdag gi don ji (de?) biin: ba biin 
P. 4. rig: rigs P. 

Cf. Svetasvatara Upani$ad 3.8 (which is also found in TJ 8.2): 
vedaham etam purU$am mahlIntam lIdityavamam tamasab parastlIt / 
tam eva viditvlItimrtyum eti nlInyal) panthlI vidyate 'yanaya /I 
Quoted by Gokhale 1958, p. 168, n. 9. 
See TJ 8.4. 
bhatam bhavad bhavi$yac ca sarvam purU$a i$yate I 
/ .. ./ sa ca karmakrt /1 (MHK 8.4). 
TJ 8.3. 

The proofs for the existence of a Self (iftman): Remembrance (smrti), 
recognition (pratyabhijiilIna), knowledge (jiilIna), etc., found in MHK}TJ, chs. 
3 and 8, are similar to those stated in the Nyllyasatra. 
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all-pervasive (asarvatraga), like all bodied beings?78 
The following is said as a rejoinder: 79 

MHK 8.10: 

When a pot is being produced or destroyed, the space [in 
it] does not have the same nature [of being produced or 
destroyed]. When bodies, etc., are born or die, they can
not be considered [to have the same nature] as the 
Self.80 

The parallelism (d[s.tanta) between Self and space, pot and bodies, etc., 
illustrates two distinct realities with their respective intrinsic natures, 
according to the Vedantavadin. The perceivable and obvious division of 
space into different pots causes, however, another Vedantavadin8l to raise 
the following objection as to the oneness (ekatva) of the Self ( MHK 8.11): 

Objection: the one [Self] is many, like space in pots. 
[Reply: space] is one, because it is not differentiated 
through the breaking of pots, since it is considered the 
same for all.82 

78 Cf. TJ 3.290: "If [the dharmabody] is free from conceptual diversity, non
conceptual and pervasive, how do we know that it is the Tathagata's body and 
not the body of someone else." (Translated by Malcolm D. Eckel.) 

79 (P. 285a7) I gal te ga,l iig 'di skad du I 12 gan skyes bu ni thams cad du 

khyab pa I 13 gcig fiid yin la de las lha dan mi la sogs pa 'gro ba rnam pa 
sna tshogs kyi Ius mams (P. 285a5) 'byun bar 'gyur ba yin na I ji Jtar Ius 
can biin du mi rtag pa dan I thams cad du ma khyab pa'i no bormi 'gyur ie 
na I de la Ian gdab par bya ba'i phyir smras pal 

Notes: 1. 'ga' (ego): 'ba' P. D. 2. I I: I D. 3. I I: no single or double sad 
(dalJda) in D. 

I have here deviated from Gokhale's translation (1958, p. 173): "1 .. ,/ - how is 
it that he, like any (other) bodied being, is neither evanescent (anitya), nor non
pervasive (asarvatraga)?". 

80 gha.totpattau vinase va nakasasya tadatmata I 
tadatmatatmano 'pIs.ta na dehadyudayavyaye II 

81 This technique of playing off one school against another school before conducting 
one's own criticism (i.e. Bhavya's) is also found e.g. in GK and SSS. It is 
however possible that the objection in MHK 8.11ab is put forth by Bhavya 
himself, since a similar objection to that stated in the commentary to MHK 8.11 is 
found in MHK 8.64, in which Bhavya criticizes the oneness of the Self. 

82 gha.takasavad ekasya nanatvarn ced abhedatab. I 
gha.tabhedena caikatvarn samyarn sarvasya yan matam II 

The Vedantavadin's reply takes the form of an actual syllogism (prayoga
vakya): The subject (dharmin) "of space" (akasasya), the inferred property 
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TJ 8.11 adds: 

The ether within a pot, which is being broken and that in 
another pot, which is already broken, is not different from 
each other.83 

Bhavya states in MHK 8.64 the consequences of a singular (eka) Self/space: 

The enjoyer of happiness and suffering may then be 
liberated when that [Self of another] is liberated, or 
alternatively, if that [Self] is bound, that [liberated Self 
must also] be in bondage, or if [one] suffers, that [liber-
ated Self] should [also] be in suffering.84 

The Vedantavadin replies in TJ 8.64:85 

Although I have determined the support of the elements 
(bhilta), etc., and the oneness (ekatva) without distinc-
tion between fools (billa) [and the learned / ... /], etc.,86 
what harm is done? For I show as an example the "pot
space" [simile] which is accepted by both sides.87 

By referring to the "pot-space" simile, the Vedantavadins here defend 
themselves from the absurd consequences of the notion of a singular Self. If 
we look at the passage in the pl1rvapak$a where the equality (tu/yata) of 

83 

84 

85 

86 
87 

(slIdhyadharma) "oneness" (ekatva), and the inferring property (slIdhana
dharma) "because it is not'differentiated" (abhedatab), with the subsidiary 
cause "through the breaking of pots" (ghatabhedena). See MHK{I'J 8.68 (p. 
123 below). 

(P. 285b5) I gcig chag par gyur pa'l nam mkha' dan l bum pa gian chag2 
pa'i nam mkha' khyad par med pa de biin du bum pa thams cad kyi nam 
mkha' yan yin la I 

Notes: 1. no single or double sad (daIJcja) in P: I D. 2. chag: chags P. 

sukhadubkhopabhoktlI ca tanmuktau clIpl mucyatlIm / 
tadbandhe clIpl bandho ~ya taddubkhe vlIstu dubkhitab /I 
(P. 298b7) I gal te 'byun 1 la sogs pa'l rten ffid dan I byis pa la sogs pa'l 
khyad par med pa gclg pa ffid du bdag gis btags su zin kyan gnod pa nl cl 
yan med de I}I Itar bdag gls phyogs gfil ga la (P. 298b8) grags pa'l bum 

pa'i nam mkha' d~ bstan pa yln3 no ie na I 
Notes: 1. 'byun: 'byuri ba D. 2. dpe: dper D. 3. yin: biln P. 

See MIlK 8.9cd. 
(Vedanta:) MIlK 8.11, cf. GK 3.3; MHK 8.13, cf. GK 3.4-5, PaS 36, 51; 
MHK 8.12, cf. GK 3.6; MHK 8.13, 39, cf. GK 3.5, 7, PaS 36, 51. (Buddhist:) 
AryasatyadvaylIvatlIra Satra, see n. 66 above. 
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the ignorant (baia) and the learned (paI)Qita), the outcaste (caI)oaia) and 
the brahmin (vipra) is stated, the argument of TJ 8.64 becomes clearer. 
MHKtrJ 8.9 states that the equality between the ignorant and the learned, 
etc., is only real for one who has experienced the Self (purusa). Viewed in 
this context, the simile is to be read out, according to the Yedantadarsana, 
whilst taking the status of the perceiver into consideration.88 The question 
as to. the oneness and multiplicity of space is, therefore, an epistemological 
issue. 

Bhavya's fundamental criticism of the oneness of the Self is linked to the 
very notion of intrinsic nature. The Self, in the strict sense of the word, 
cannot be arranged under, or subordinate to, the device of different 
epistemological theories since, according to the Yedantavadins, the Self has 
the intrinsic nature of cognition (jiiiina). 89 The Self and the cognition of 
the Self are therefore not different. The distinction between an individual 
[mortal] Self (antariitman) and a supreme [immortal] Self (paramatman) 
is thus not an epistemological difference, but a difference as to the 
ontological status of the very Self, according to Bhavya. This would, 
therefore, conflict with the very concept of "intrinsic nature". If the 
supreme reality has an intrinsic nature, it cannot have inherent opposite 
natures such as manifoldness (niinatva) and oneness (ekatva), bondage 
(bandha) and liberation (moksa), suffering (dubkha) and happiness 
(sukha). This leads Bhavya to conclude that the supreme reality of the 
Yedantavadins is without intrinsic nature and could not, therefore, be a 
"Self' by definition. The assertion that space has the nature of oneness is, 
accordingly, not established (siddha).90 Bhavya is, however, well aware 
that his opponent classifies Self in two ways. MHK 8.23 states:91 

The adherent of Vedanta (VedHntavHdin) postulates that 
this Self (Htman) appears in two forms: the Self which 
is bound up with the so-called body (deha) and the 
liberated (mukta) Self which rests in the supreme 
(parame$.thHtman).92 

----------------
8lS 
89 
90 
91 

92 

MHK/fJ 8.9cd. 
MHK/fJ 8.40, etc. 
MHK 8.65. 
rig byed smra bas bdag de ni I I rnam pa gifts su 'dod bye.d de I 
I Ius ies bya ba bciIis bdag dan I I mchog na gnas pa grol pa'i bdag I 

Omitted in the Skt. Ms., but found in the Tibetan version of MHK in the 
Peking bsTan-'gyur (PK) [vol. 96] (No. 5255) /oZ. Dza: 31b3-31b4; P. /oZ. 
Dza: 289a4; the Tibetan version of MHK in the sDe-dge bsTan-' gyur (DK) (No. 
3855),/oZ. Dza: 28b3; D./oZ. Dza: 256a7-256bl. 
In MHK 8.24, Bhavya seems to have coined (metri causa?) the term 
pare$.thatman (mchog na gnas pa groZ pa'i bdag) (p./oZ. Dza: 289a4-289a5; D. 
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In order to combine the notion of space/Self having an intrinsic nature with 
the notion of a "twofold" space/Self,93 the Veda:ntava:dins introduce an 
additional element to the simile. MHK 8.13 states: 

TJ 8.13 adds: 

Just as when space in a pot, which is one, becomes 
covered by such [things] as dust and smoke, it is certainly 
not the case [that this takes place] likewise for all [pots], 
so [wh~n] the Self [of a person, being one], possesses 
pleasure, etc., it is not the case [that the Self of all other 
persons also comes to possess pleasure, etc.].94 

Nor does the absence of any such covering in the case of 
one pot, cause the absence of the same in the case of all 
other pots.95 

This is an answer to a Buddhist objection found in TJ 8.13, repeated by 
Bhavya in MHK{fJ 8.64, as to the oneness of the Self. The space in a pot 
covered by dust, smoke, etc. (rajodhamadi), is here likened to the Self 
which "possesses" pleasure, etc. (sukhadi), i.e. an "individual" (antara), 
"mortal" (marty a) and "bound" (bandha) Self. The transformation of the 
"mortal",96 "individual" Self (antaratman ),97 forming a part of the 
threefold existence, defined in TJ 8.2 as: "the cumulative result of the 
process of cause and effect" ,98 to the immortal (amrta), supreme Self 
(paramatman),99 located beyond this relative existence, implies according 

93 

94 

95 

96 
97 

98 

/01. Dza: 256b1), which is short for paramesthatman found, e.g., in the 
Upani$ads. 

I.e. the Self being both one (eka) and many (nana), etc., without undergoing 
any deviation, which would make the Self a non-Self (anatman) or something 
without intrinsic nature (nibsvabhava). 

ghatakase yathaikasmin rajodhamadibhir vrte / 
tadvatta na hi sarveslIIp sukhader na tathatmanab II 

Cf. OK 3.5; PaS 36. 
(P. 286a3) I gcig bsgribspa dan bra1 bar gyur pas thams cad bsgribs pa dan 
bra] ba ma yin pa (P. 286a4) de biin du I 
TJ 8.3, 43. 
MHK/TJ 8.50-53, 71, 98, 101. Bhavya use the term antaratman connotating an 
"individual [mortal] Self'. This rare usage of the term antaratman is also found, 
e.g., in the Manusmrti 6.73, 12.13, and in the Catubsataka 10.1 (see Lang 
1986, p. 95 with n. 1). The Upani$ads use it consistently for an "inner/internal 
Self". 
(P. 283a4) I rgyu dan "bras bu"i cha bsags pa fiid kyi khams gsum du l srid 
pa"o II 

Notes: 1. du: na P. 
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to the Vedantavadins not an actual change in the. status of the very Self. To 
the question, "How does pleasure (sukha) and pain (dubkha) arise in these 
individual continua [i.e. streams of consciousness, samtana)?"100 MHK 
8.14 therefore replies: 

It is because one is unawakened [to absorption into 
the immortal puru$a] that someone who does not know 
the Self collects karma and experiences its result which is 
good or bad, just as one who dreams imagines himself to 
have [real] experiences.1OI 

The Vedantavadins seem here to regard the question as to the intrinsic na
ture of the Self as an epistemological issue, avoiding the principal objection 
that the Self actually changes status and thereby is without intrinsic nature 
(nibsvabhava). The Vedanta va dins could therefore legitimately agree 
with Bhavya in MHK 8.7 that the mortal (marty a) cannot be regarded as 
having immortality (amrtatva). However, one has to be awakened (pra
bodha)102 to become absorbed into the state of the immortal (amrtata) 
"Person" (puru$a) in order to realize the true nature of the Self. Bhavya, 
who does not accept this way of arguing, states in TJ 8.51: 

99 
100 

101 

102 

103 

Because it will not change from the nature of mortality. 
Therefore, how would it become immortal, since there 
is no deviation from intrinsic nature.103 

MHK{TJ 8.50-53. 
(P. 286a5) I yan jt /tar 'dt dag so so'i rgyud la bde ba dan I sdug bsnal 
'byun bar 'gyur ba yin ie na I (TJ 8.13). 
aprabodhad anatmajiiab svapne bhogabhimanavat / 
cinoti karma bhurikte ca tatphalam yac chubhasubham II 
MHK 3.291 states in connection with TJ 3.290 (see n. 78 below): "It (i.e. the 
dharmakaya) does not belong to someone who does not have this understanding 
(badha)". (Translated by Malcolm D. Eckel.) 
(P. 296b1) I 'chi ba'i no bo las 'gyur pa med pa yin pa'i phyir ji /tar 'chi ba 
med pa fiid du 'gyur te I ran gi no bo las trams pa med pa'i (P. 296b2) 
phyir ro II 

Cf. MMK 15.1-2, 8; TrisaraI)asaptati (fSS) 12-13 (S¢rensen 1986a, pp. 21-
22 with n. 12, 13, pp. 65-66); OK 3.21-22, 4.7-8, 29. 

Because of the Buddhist influence on OK, especially ch. 4 (see Vetter 1978), it 
is difficult to attribute the following statement from OK 3.22 to either side of our 
contracting parties: svabhavenamrto yasya bhavo gacchati martyatam / 
krtakenamrtas tasya katham sthasyati niscalab I I "How can he, according to 
whom a thing which is naturally immortal becomes mortal, maintain that an 
immortal thing, when it becomes artificial, will remain changeless?" (Bhattacharya 
1943, p. 61). 
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The Self having the properties, according to Bhavya, of simultaneously 
being one and many, mortal and immortal, etc., would contradict the very 
notion of intrinsic nature discussed above. The existence (astitva) of the 
Self and its being the cause of the world (jagatkaraI)ata) are therefore 
negated. 104 The Self is as non-existent as the son of a barren woman 
(vandhyatanaya ),105 a skyflower (khapuspa)106 or a hare's hom (sasa
s[nga).107 

The intrinsic nature of an entity (bhava) is, according to Bhavya, 
unoriginatedness (ajatata) and that is, strictly speaking, the "Self" 
(atman) of all entities. 108 The intrinsic nature or Self of entities is, there
fore, emptiness (sanyata) or absence of intrinsic nature (nibsvabhavata). 
This is the one (eka), all-pervasive (sarvatraga) and permanent (nitya) 
"nature" of entities. 109 Absence of intrinsic nature is then equal to absence 
of Self (nairatmya) and that, in Bhavya's opinion, is not to be regarded as 
Self (atman), which would be a logical contradiction (virodha).110 

Before we continue with our analysis of the "pot-space" simile of VTV, 
we should for the historical reasons given above look into the Gaucj.a
padIyakarika and its presentation of this simile. The "pot-space" simile in 
GK begins with an illustration of origination (jati): 

The Self, which can be compared to space, has arisen in 
the form of individual selves, which can be compared to 
the space in pots, and in the form of conglomerations, 
which can be compared to pots, etc. This [famous idea] is 
an example of origination. II I 

These "individual selves" (jiva) are then said to be "merged" into the Self 
(atman), just as when pots (ghata) are destroyed and the "space in pots" 
(gha.takasa) is "merged" into Space (akasa).112 The distinction in GK 
between atman and ]lva, Space and "space in pots", does not, as was the 
case in VTV, account for any ontological difference between the two. GK 
3.6 explicitly states that there is no difference in Space (akasasya na 

104 :MHK/TJ 8.19. 
105 :MHK/TJ 8.49. 
106. :MHK/TJ 8.50. 
107 
108 
109 
110 
111 

112 

TJ 8.67. 
MHK 8.89. 
:MHK 8.90. 
MHK 8.100. 
atma hy akasavaj j1vair gha.takasair ivoditab / 
gha.fadivac ca saIighatair jatav etan nidadanam II (GK 3.3). 

On the historical background of this passage, see Vetter 1978, pp. 117 -118. Cf. 
:MHK/TJ 8.10; PaS 51. 
GK 3.4. Cf. MHK/fJ 8.10, 11. 
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bheda).113 The "space in pots" / "individual selves" are neither a trans
formation (vikara), 114 nor a part of Space/Self.1 15 A tman/ J7va are one 
(eka) because of non-differentiation (abheda).116 OK, like VTV, solves 
the problem of intrinsic nature, discussed above, by the device of a relative 
(saT(J.V[ti) and an absolute (paramartha) theory of knowledge. The latter 
describes relativity as a dream (svapna), projected by the illusion (maya) 
of the Self.117 Origination (jati) is therefore only true from a conventional 
level. Ultimately, according to OK 3.2, there is "self-identity of non
origination" (ajatisamata). Similar to MHK 8.13, OK 3.5 averts the 
dilemma of a possible deviation from intrinsic nature on the part of the Self 
by comparing the "bound" or "differentiated" Self, being "related" to 
pleasure, etc. (j3ukhadi), to a single "pot-space" which is connected to dust, 
smoke, etc. (rajodhumadi).118 OK (3.8) uses also the analogy of the sky 
(gagana) appearing to the ignorant (bala) as if covered with impurities, 
just as the Self appears with impurities to the non-enlightened 
(abuddha).119 The reason why the Self (atman/ J7va) becomes as if it 
were "mortal", "bound", "plural", "differentiated", etc., is because it is 
connected (yuta) with, or in the state of attachment (sariga)120 to, the 
object. This causes the mind (citta), consciousness (vijnana) or knowledge 
(jnana) to be vibrant (spandita), and this in turn brings forth the 
appearance of duality between subject and object, perceiver and perceptible 
(grahya/grahaka).1 21 Citta, 1 22 vijnana and jnana 123 are ultimately 

113 Cf. MHK 8.11: 1 .. .1 abhedatah 1 ghatabhedena caikatvaTI) samyam 

114 

115 
116 
117 
118 
119 

120 

121 

sarvasya yan matam 1/ MHK 8.12: / .. ./ mrdbhedo nasti kas cana I. 

The concepts of parinama and vivarta were not consistently used and disting-
uished until post-Sankara times. On the historical usage of these terms, see 
Hacker 1953. 
OK 3.7. 
OK 3.13. 
Cf. MHK/TJ 8.14. 
Cf. MHK/TJ 8.64; MHK 8.65; PaS 36. 
Cf. TJ 8.39; PaS 35. The example of space covered by impurity may have been 
taken from the Madhyantavibhaga, to which there are several allusions in OK. 
See the definition of "Vedanta" and "Vedantavadin" (p. 101, n. 28 above). 
Bhavya, however, maintains that the Vedantavadins are attached to a position 
(pak$a) or an extreme (anta). 
See OK 4.47-48, 72. Cf. the Yogasiltra (YS), from which MHKtrJ seems to 
draw some information regarding "supernormal powers" (siddhi) (see MHK 8.8; 
Ookhale 1958, p. 172, n. 27). YS states that [the Self] takes the same form as the 
activity [of the mind (citta)] (YS1.4). This does not, however, occur in the state 
of yoga, defined in YS 1.2 as "the suppression of the activity of the mind (yoga.s 
cittavrttinirodhal)), i.e. when the Perceiver (dra$tr) or the Self rests in itself 
(YS 1.3). 

122 See e.g. OK 4.72. 
123 See e.g. OK 4.96. 
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non-attached due to the absence of objects to be cognized (jffeya).1 24 

Resuming the discussion of the "pot-space" simile of VTV, Bhavya 
proceeds with his critical examination (parlk$a) through an analysis of the 
very concept of "space" (akasa) , since this was the correlate of the Self 
(atman) in the "pot-space" simile (ghatakasad("$.tanta). Bhavya states in 
TJ 8.65 that the example of space which was brought forward is completely 
unestablished,125 because: " 

That object which is empty of substance, is relative 
space. There is movement for those who move; there is 
room for those demanding room. 126 

TJ 8.66 states: 

In the view of the Sautnlntikas, we accept on the 
conventional level (samvrtya) that space is the mere 
absence of a resistant substance (sapra tigh a
dravyabhavamatra).127 Because that [space] is neither a 
substance (dravya) nor permanent (nitya), entities 
(bhava) that are mobile move and perform actions of 
going and coming, etc., in it, and in that same space those 
who desire room (avakasa) acquire room. Therefore, 
that is designated "space" (akasa).l28 

Bhavya states further in TJ 8.66 that since space is dependent on the non
existence of substance (dravya), it has no definite status (niyama). Space 
does not exist and continue as a substance and a support (adhara)129 with 
intrinsic nature (svabhava), since it, strictly speaking, has the nature of a 
non-existent Self. To this the Vedantavadins object: 

124 
125 
126 

127 
128 

129 

See e.g. OK 3.32, 4. L 
(P. 299al) I nam mkha'i dpe bstan pa de ni sin tu rna grub pa yin no I 
MHK 8.66: mukto dravyasya yo bhavas tad akasam hi samvrtam I 
gatir gatimatam tatra so 'vakaso 'vakasinam II 
Cf. the Abhidharmakosabhasya 2.55d. 
(P. 299a2) I mdo sde pa'i Ita ba'i rjes su 'brans nas thogs pa dan bcas pa'i 
rdzas kyi dnos po med pa (P. 299a3) tsam nam mkha'o ies bdag gcig kun 
rdzob tu khas blans pa yin pas gan gi phyir de ni rdzas kyan rna yin I rtag 
pa yan rna yin pas de'i phyir 'gro ba dan ldan pa rnams de la 'gro ba dan 

'on ba la sogs pa'i1 bya ba (P. 299a4) yan 'jug par byed lal de trid la 

skabs 'dod pa rnams kyis kyari skabs thob par 'gyur pas'2 des na nam 
mkha'ies brjod pa yin te I 

Notes: L pa'i: pha'i P. 2. pas: bas D. 
Cf. MHK/TJ 8.60. 
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If in that way space (akasa) is totally non-existent,130 
why has your teacher, the Buddha, taught that [space] 
is the support of wind (vayu)? Does not the following 
passage occur? 'Oh Gautama, on what is earth (Prthivl) 
supported? Oh Brahmin, earth is supported on water (ap). 
On what is water supported? It is supported on wind 
(vayu). On what is wind supported? Wind is supported 
on space (akasa),. [Reply:] From the same sutra, 
having ascertained definitely (avadharya), it is taught: 
'Oh Gautama, on what is space (akasa) supported? Oh 
Brahmin, now you are going too far! It is difficult to be 
able to understand the limit of the question, [since] if space 
is formless (arupya), invisible (*anidarsana) and 
non-obstructing (apratig ha), on what is it [then] 
supported?'.131 

This apparently unknown slUra-passage seems to recur frequently in the 
polemics between Buddhist and Vedantic philosophers. It is quoted in the 
Sphu.tarthavyakhya of Yasomitra, alluded to in the Brahmasiitrabhasya 
of Sartkara, the Ratnagotravibhaga, and in the Vakyaparuya of Bhartr-
hari. 132 VP 3.7.151 (IllA07) states: 
130 

131 

132 

The Upanisads as well as VP, BS, GK, PaS, BS-bha~ya by SaIikara, etc., 
regard space (akasa) as a positive entity. 
(P. 299a8) I gal te 'di Itar nam mkha' sin tu med pa iig yin na I ci'i phyir 
khyod kyi ston pa sans- rgyas gyis l de rluli gi brten2 yin par3 bstan4 I 

(P. 299b1) }i5 ltar6 ie na I gau ta ma sa ci la brten te 17 gnas ies gsal 
pa8 dan I bram ze sa ni chu la brten te gnas so I I chu ci la brten chu ni 
rluli la brten tdJ I I rluri ci la brten rluli ni nam mkha' la brten to I 110 ies 
'byun (P. 299b2) ba ma yin nam ie na I mdo de fiid las lies par byas nas 
bstan pa yin te I gau ta ma nam mkha' ci la brten ies gsol pa dan I bram 
ze sin tu 'da' bar byed de dris pa'i mtha' rtogs par nus par dka'o I (P. 299b3) 
nam mkha' ni gzugs med pa I bstan du med pa I thogs pa med ba 11 yin na 
de ci iig la brten par 'gyur I 

Notes: 1. gyis: kyis P. 2. brten: rten D. 3. par: bar D. 4. bstan: 
brten D. 5. }i: ci P. 6. Itar: Ita D. 7. I: no single or double sad (daI},qa) 
in D. 8. pa: ba P. 9. brten to: to P. 10. I I: no single or double sad 
(dal)Q.a) in D. 11. ba: pa D. 
Yasomitra's Sphutarthavyakhya ad AK 1.5 states: prthivl bho gautama 
kutra pratisthita / prthiv1. brahmaI},a abma1}.dale prati$.thita / abmaI)Q.alan;J 
bho gautama kutra pratis.thitam / vayau pratisthitam / vayur bho gautama 
kutra pratisthita1}. / akase pratisthita1}. / akasam bho gautama kutra 
pratisthitam / atisarasi mahabrahma1}.a atisarasi mahabrahma1}.a / akasam 
brahmal)a apratisthitam analambanam iti vistarab / 

Cf. Sarikara's BrahmasutrabhaSya ad 2.2.24: prthivl bhagavab kim 
samnisraya ity asya prasnasya prativacanam bhavati vayur akasasam 
nisrayal) iti / tadakasasyavastutvena saman}asam syat / tasmad anya 



Because it establishes cUffetentiation as to place, space ---
having the capacity of a "support" - is, according to 
some, regarded as the primordial [support] of all cOfljunc-

tions [like earth, etc.].133 
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Bhavya concludes in TJ 8.66: 

Therefore there is not any substance (dravya) called 
space (lIklIsa), and since space was given as an example 
of a Self (lItrnan) which is said to be permanent (nitya), 
all-pervasive (sarVattaga) and single (eka), it is in fact 
dissimilar to that, and thus it is not established for the other 
(i.e. for the Vedantavadin ).134 

Bhavya continues in MHK 8.67: 

133 

l34 

l35 

Space therefore is not an unblocking [substance] and it 
is not an [active] provider of room. When this reason is 
given by the opponent regarding its [i.e. space's] 
existence, it should not be accepted as a valid reason. 135 

yuktarn akasasyavastutvarn I Cf. also the RatnagotravlbhtIga 1. 55 and prose 
(Ed. Johnston, p. 44, 10, and n. 6, p. 44). 

On references to a-nidassana ("which cannot be characterized"/"invisible") in 
relation to vijnana, aklIsa and nirvaoa, see A Critical P~li Dictionary (CPD) 
I, p. 173. See also Norman 1987, pp. 23-25. 

lIkasarn eva ke$lIrp cid desabhedaprakalpanlIt I 
adharasaktil) prathama sarvasarpyoginlIrp rnata II 
(P. 299b5) I des na narn rnkha' ies bya ba ba'i rdzas ni cun iig kyan yod pa 

rna yin nol gan gi phyir 'di ni rtag pa2 daIi3 tharns cad la khyab pa 

dan I 4 gcig pu fild do ies bya ba'i bdag gi dper bstan pa dan chos rnthun 

pa !rid du (P. 299b6) 'gyur ba rna yin pas 'di Itar gian la rna grub pa !rid yin 

noll 
Notes: 1. No single or double sad (daoqa) in P: I I D. 2. pa: ba P. 3. No 

single or double sad (daoqa) in P: I D. 4. I : no single or double sad (daor}a) 

inDo 

nato 'nav[tir akasaT(l nlIvaklIsasya dat[ ca I 
taddhetaktau tadastitve hetos tu sylId asiddhata II 

On the usage of a simile (d[$.tanta) as a logical reason (hetu), see GK 4.20; 
Nyayasutra eNS) 1.1.34-37,5.1.11. 
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TJ 8.67 states: 

The Vaibhasikas maintain that space (akasa) has the 
characteristic of non-obstruction (anavrti) and has the 
result that it provides room (a vakasa) , 136 but that does 
not exist for me because space is not a substance 
possessing existence (dravyasat).137 Objection: Space 
indeed exists, because it has the characteristic of non
obstruction (anavrti) and because it has the result of 
making room (avakasa). / .. ./ [Answer:] These reasons 
mentioned here are purely unestablished for others. We 
maintain that space (akasa) is just devoid of the nature of 
a substance (dravya).138 Moreover, as to the statement 
[of the opponent] that the Self (atman) is a permanent 
(nitya) entity (bhava) and is all pervasive (sarvatraga) 
and is the support (adhara) of all entities (bhava) like 
space,139 as to that, in order to adduce a disproof 
differently from that, the acarya 140 [i.e. Bhavya] says 
the following:141 

MHK 8.68 states: 

136 

137 

138 

139 

140 

141 

Again, space cannot be regarded as an entity, since it 
does not stand in relation to a cause. It is, therefore, not 

Cf. AK 1.5d: tatrakasam anavrti!) / 

See, e.g., AK 5.25-27. 

Cf. TJ 8.66. 
TJ 8.66. 
Bhavya refers here to himself as acarya. See (II), p. 21, n. 1. 

(P. 299b7) I nam mkha' ni sgrib pa med pa'i mtshan ilid can yin la I skabs 

sbyin par byed pa ies bya ba ni de'i 'bras bu can yin no ies bye brag tu 

smra bas 'dod 11 na la de yan yod pa rna yin te I nam mkha' ni rdzas yod 

(P. 299b8) pa dan ldan pa rna yin pa'i phyir ro I I gal te yan nam mkha' ni 

yod de I sgrib pa med paY mtshan2 ilid can yin pa'i phyir ram I skabs 

sbyin par byed pa'i 'bras bu can yin pa'i phyir ro I I ... (P. 300a2) I I de 

skad smras pa'i gtan tshigs 'di dag ni gian la rna grub pa ilid yin te I nam 

mkha' ni rdza;3 kyi dnos po dan bral ba tsam ilid yin par kho bas khas 

blans pa'i phyir ro I I g:ian (P. 300a3) yan dnos po rtag pa thams cad la 

khyab pa'i bdag dnos po thams cad kyi rten du gyur pa nam mkha' dan 'dra 

ba yin no ies smras pa de la I de las gian du rtog ge'i gnod pa fie bar 

dgod4 pa'i sgo nas slob dpon (P. 300a4) gyis smras pa I 
Notes: 1. I : no single or double sad (daIJqa) in D. 2. mtshan: mchan D. 3. 

No single or double sad (daIJqa) in P: I D. 4. dgod: dgos P. 



one, [but inexisting], just as [the unreal] son of a 
barren woman [is not onel.142 

123 

TJ 8.68 explains: 

The subject (dharmin) is 'space', the property [which is 
to be proved] (s~dhyadharrna) of [the subject in the 
thesis] is 'that is not an entity'. The logical reason (hetu) 
is 'because it is not originated (anupapannat)143 from a 
cause (hetu),. A synonymous way of expressing this is 
that it originates having been produced from causes and 
conditions (hetupratyaya). Space has not originated 
from a productive cause Uanakahetu). How can that 
which has no cause (hetu) be an entity (bh~va)? [It is, 
therefore, unreal] like the son of a barren woman 
( vandhy~tanaya).144 

In order to cope with the grand edifice of Buddhist dogma handed down and 
codified in the Abhidharma, and to substantiate his criticism of the 
Vedantadarsana, Bhavya refers to the views of the Sautrantikas 145 and the 
Vaibhasikas. 146 

In TJ 8.67, the Vedantavadin's view on space is linked to that of the 
Vaibhasikas, who considered space to be an unconditioned (asarpskrta) 
dharma 147 in contrast to empirical entities (bhtiva) which are only 
142 

143 

144 

145 
146 
147 

napi hetvanupad~nan akasam bh~va i$yate / 
vandhyatanayavan n~pi tad ekarn ata eva hi II 
ne bar rna byuri ba'i phyir suggests anupapannat and not anupadanat (= ne 
ba rna blari ba'i phyir) as in MHK 8.68. 

(P.300a4) 1 1 narn rnkha' ies bya ba ni chos can no 1 1 de nil drios po rna yin 

te ies (P. 300a5) bya ba ni de'i chos so 1 1 rgyu las ne bar rna byuri ba'i 

phyir ies bya ba ni gtan tshigs so 1 1 'byuri bar 'gyur bas na drios po ste 1 12 
rgyu dari rkyen las bskyed nas 'byuri ba ies bya ba'i tha tshig go 1 13 narn 
rnkha' ni skyed (P.300a6) par byed pa'i rgyu 'ga' las kyari byuri ba rna yin 

pas 1 rgyu dari ldan pa rna yin pa 'di drios por Ita ga la 'gyur te 1 rno gsarn 
gyi bu biin no 1 1 

Notes: 1. de ni: de D. 2. 1 I : I D. 3. I I : I P. 
TJ 8.66. 
TJ 8.67. 
See AK 1.5a-c. Bhavya refers to the major text (grantha) of the Vaibha~ikas in TJ 
3.128. From the enumeration of asamskrta dharrnas found in MHK 3.129cci: 
asamskrta nirodhau dv~v iIk~sam tathatiI tatha II, it is clear that Bhavyadoes 
not rely upon the Sarvasttvada teaching as reported in the AK by Vasubandhu. 
Cf. the *Karatalaratna on ~kasa, etc. (See La Vallee Poussin 1933, pp. 105-
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nominally existent (prajifaptisat). Space is, however, considered as a 
substance possessing existence (dravyasat) and intrinsic nature 
(svabhava).148 Space (akasa), as an existing substance (dravyasat), is 
therefore considered by the VaibhaSikas to be unblocked (anavrta) and an 
[active] provider (datr) of room (avakasa).149 

Even if the existence of a relationship between the Vaibhasikas and the 
Vedantavadins may be severely questioned from a historical or 
philosophical point of view, Bhavya seems to motivate his comparison and 
criticism of space/Self by taking recourse to his main point of comparison: 
The notion that space as well as the Self exists by virtue of intrinsic nature 
(svabhava) . 

In order to further clarify Bhavya's criterion of judgement, we may look 
into the rather complex picture of space given in both the unsystematic and 
systematic texts of early Vedanta philosophy. The Vedic Upanisads contain 
propositions concerning space as an element (bhata), as well as an ultimate 
principle from which everything arises.1 50 From Aryadeva's (?) T'i p'o 
p'u sa shih lang chia ching chung wai tao hsiao sheng nieh pan lun 
("Treatise on the Explanation of Nirvana by Heterodox and Hlnayana 
Teachers in the Lankavatarasatra") there even seems to have existed an 
"aka5a-school" : 

148 
116). 

On demande: Quels sont les heretiques qui soutiennent 
que l'espace (dir; I .. J ) s'appelle Ie nirvana? On repond: 
Les maitres de la deuxieme ecole heretique, celle de 
l'espace, qui disent: Au commencement (adau I .. J) 
naquit l'espace; de l'espace naquit l'homme cosmique; de 
cet homme naquirent Ie ciel et la terre. 151 Quand Ie ciel et 
la terre se dis solvent et rentrent dans Ie lieu de cet (espace), 
cela s'appelle Ie nirvana. C'est pour cela que les maitres 
de l'ecole de l'espace disent que l'espace est eternel et qu'il 
s'appelle Ie nirvaI)a.152 

See, e.g., AK 5.25, 6.4. The intentionality of consciousness (vijnana) expressed 
for example in AK 5.25 (sati visaye vijnanam pravartate nasati I 
"consciousness occurs [only] if the object exists, not if it does not exist"), along 
with the notion of the intentional object's a priori existence, may explain the 
Vaibhasika position. 

149 TJ 8.67. See AK 1.5d: tatrakasam anavrtil). 

150 On space (akasa) as an element (bhlIta), see the Chandogya Upanisad 

(Chand.Up.) 1.9.1; Taittir1ya Upani$ad (Taitt.Up.) 2.1.1. 

151 See the .8gveda 10.90 (puru$asukta), quoted by Tucci 1926, p. 21, n. 1. 

152 Tucci 1926, pp. 20-21. See also Nakamura 1983, p. 168 with n. 17, p. 178; Lang 
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Furthermore, we find passages in, e.g., the Chandogya Upanisad identi
fying space with the Self (atman).153 The very same Upani~ad states 
explicitly, however, that the ultimate principle is that which is within 
space.154 This would be in agreement with the BrhadaraI)yaka Upanisad, 
e.g., which contains passages against a confusion of space and Brahman as 
well as propositions as to the symbolical function of space.155 As far as the 
systematical treatises of early Vedanta philosophy are concerned, i.e. BS, 
VP, GK and PaS, space, being a positive entity, is used consistently as a 
symbolic representation of their respective supreme reality. 156 

Even though these textual passages express opposing doctrines, Bhavya 
would have been able to synthesize these by means of his yardstick of 
comparison: Space as an entity possessing existence. This approach of 
Bhavya is also instrumental in denying the Vedanta notion of a Self in VTV 
by referring to the VaiseSikatattvavintscaya (ch. 7) and the Sal1)khya
tattvavatara (ch. 6) of MHKrrJ.157 The synthesis and criticism of these 
Brahmanical systems, including the Vedantadarsana of VTV, is restricted 
to the same kind of methodology. The fundamental differences between 
Vaisesika, Sarukhya and Vedanta philosophy are no obstacle to Bhavya's 
criticism, since his focus is only on the idea of the Self as something which 
possesses existence and intrinsic nature. By referring to the Vaibhasikas 
and the Sautrantikas, Bhavya demonstrates his firm ideological affiliation 
with Buddhist tradition (agama) when, as a true Buddhist, he applies his 
reason (yukti)158 to Vedanta philosophy. Whereas the overall Madhya
maka critique of the Vaibhasika doctrine is used by Bhavya to reject the 
notion of space and Self held by the Vedantadarsana, the reference to the 
Sautrantika system is meant to consolidate his own view of space. 

As we have seen, Bhavya agrees conventionally (sal1)vrtitab) with the 
Sautrantika view on space as the mere absence of a resistant substance 
(sapratighadravyabhavamatra ).159 The Sautrantikas refuted the doctrine 
of unconditioned (asal1)skrta) dharmas postulated by the Vaibhasikas: 

1986, p. 10 with n. 17, p. 15 with n. 30. 
153 Chand.Up 3.14.2: :Ik:Is:Itman. 

154 Chand. Up 8.1.1. Cf. 8.14.1: te yad antar:I. See also passages where :Itman 

(BrhadaraI)yaka Upani$ad, B:rh.Up., 4.4.22) and puru$a (BJ:'h.Up. 2.1.17; 
Chand. Up. 3.12.7-9; Taitt.Up. 1.6.1) is said to be in the space (ak:Ise) in the 
heart (hrdaye). 

155 Brh.Up. 2.1.5, 3.7.12, 3.8.11, 4.4.17-20. 
156 BS 1.1.22 (:Ikasas talltrlg:It) , 1.3.14, 1.3.41, 2.2.24 (akase cavise$at); VP 

3.7.112 (III.368); GK 3.3, 6, 9,12; 4.1. 
157 TJ 8.18; MHK{fJ 8.19. 

158 On agama and yukti in the works of Bhavya, see !ida 1966. 
159 See TJ 8.66; AK 2.55d. 
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Le Sautrantika affirme que l'inconditionne, Ie triple 
inconditionne (1.5b), n'est pas reel. l60 

They considered these dharmas, therefore, as being without intrinsic 
nature (nii)svabhlIva): 

Le Sautrantika s'autorise encore de l'Abhidharma ou 
nous lisons: 'Quels sont les dharmas avastuka? - Les in
conditionnes - Le terme avastuka signifie 'irreel', 'sans 
nature propre'.161 

Space (lIklIsa) is therefore, according to Bhavya and the Sautrantikas, a 
purely analytical concept explaining the absence of something real 
(dravya), which ultimately (paramarthatal) does not exist either. 
Without implying any historical connections between Bhavya's summary of 
Vedanta and the VP, a proposition diametrically opposite to that of Bhavya 
and the Sautrantikas is found in VP 3.7.112 (III.368): 

Just as the non-real absence of space manifests itself 
as form, in the same way, the non-real absence of form 
[manifests itself as] the support of space.162 

Bhavya's view on space is not unique in the Madhyamaka tradition. 
Nagarjuna states for instance in the RatnlIvali 1.99ab: 

Space is a mere designation because it is a 
mere absence of form. 163 

Aryadeva writes in his Sataka 9.3 on the same line of reasoning as Bhavya: 

160 
161 
162 

163 

La ou i1 n'y a pas de matiere (rupa), rien ne s'oppose a 
la naissance de dharmas materiels: l'absence de matiere 
re~oit Ie nom d'akasa, parce que les choses y brillent 
fortement (bhrsam asyantab kasante bhavab). Le 
Vaibha~ikas supposent dans l'Abhidharmasastra que 
l'akasaest une realite (vastu), ne voyant pas que 

AK-bha$ya ad 2.55d, op. cit. La Vallee Poussin 1971, Vol. 1, p. 278. 
AK-bha$ya ad 2.55d, op. cit. La Vallee Poussin ibid., p. 286. 

yathaivakasanastitvam asan milrtinirupitam I 
tathaiva murtinastitvam asad aklISanisrayam /I 
rapasyabhavamlitratvlId aklISam nlimamatrakam I 



l'Ecriture se borne a donner un nom a une irrealite, a un 
pur neant (avas,tusato kimcanasya).l64 
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The fact that such Madhyamika masters as Nagarjuna, Aryadeva and 
Bhavya criticize the very concept of "space" as a designation for somethmg 
which is said to possess existence and intrinsic nature does not, however, 
prevent them from using space as a symbolic representation of their own 
fundamental reality (tattva),165 since that was regarded as empty (sanya), 
without intrinsic nature (nibsvabhliva), etc. Nagarjuna therefore states in 
his Acintyastava 37-39: 

[That which] has transcended the duality of being and 
non-being without, however, having transcended anything 
at all; that which is not knowledge or knowable, not 
existent nor non-existent, not one nor many, not both nor 
neither; [that which is] without foundation, unmanifest, 
inconceivable, incomparable; that which arises not, dis
appears not, is not to be annihilated and is not permanent, 
that is [Reality] which is like space [and] not within the 
range of words [or] knowledge (aksarajiiana).166 

The Self (atman) as a Substance (dravya) 

MHK 8.59 states: 

164 

165 

166 

167 

If the Self were a substance, it would not be all-pervasive 
due to substantiality - as with a pot - nor could it be 
eternal. How could [then] the whole world be full of 
it? 167 

Op. cit. La Vallee Poussin ibid., p. 8, n. 3. For further references on the refu
tation of space (akasa), see Lang 1986, p. 89, n. 5. 

See also Nagarjuna's BodhicittavivaraI)a (vv. 46, 47, 51) and Bhavya's MHK 
3.11, 28, 275, etc. 

bhavabhavadvayat1tam anantam ca kutra cit I na ca jifanarp na ca jifeyarp 

na casti na ca nasti yat II yan na caikarp na canekarp nobhayam na ca 

nobhayam I analayam athavyaktam aCintyam anidarsanam II yan nodeti na 

ca vyeti nocchedi na ca sasvatam I tad akasapratlkasarp nak$arajifana~ 

gocaram II (Ed. and tr. by Lindtner 1982b, pp. 153-154). 

dravyarp yadi bhaved atma dravyatvat sarvago na sal) I 

gha.tavan napi nityal) syat tena pilT1)am kuto jagat II 
See the fourth derivation of "purusa" (TJ 8.2) : "He fills up" (Gokhale 1958 p. 

168 with n. 10). Cf. 1Sa Upanisad (l.Up.) 6; BhG. 6.29-30; MHK 8.4ab; 
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ill the light of the preceding critique stated by Bhavya in connection with the 
"pot-space" simile, the hypothetical assertion that the Self is a substance 
simply means that the Self is an object existing by virtue of intrinsic nature. 
We cannot, however, exclude the possibility that Bhavya actually refers to 
some early Yedanta text or school which considered the Self to be a 
substance. 

The following fragments 168 ascribed to Bhartrprapafica and the passage 
from VP given below are the only passages of pre-Sartkara Yedanta philo
sophy known to the present author which explicitly declare the Self 
(atman) to be a substance (vastu/dravya): 

On this some say: The Self is a substance that by itself 
has oneness and multiplicity, just as a cow is one as the 
substance cow, but its features, the dewlap, etc., are 
different from [one cow to] another.169 

Just as there exists oneness and multiplicity in gross 
[substances], so we can infer that there exists oneness and 
multiplicity in indivisible formless substances. l70 

The difference between Bhartrprapafica's position and that of the Yedanta
darsana as presented in VTV is that whereas the former considers oneness 
as well as multiplicity as the intrinsic nature of the Self, the latter maintains 
the Self to be one by intrinsic nature; oneness and multiplicity is connected 
to different epistemological perspectives. Therefore, in reply to an 
objection from Bhavya that his opponent ascribes opposed characteristics to 
the Self, such as it being subtle (sak$ma) and great (maha), one (eka) and 
many (nana), with and without form (rapa), the Yedantavadin states in 
TJ 8.54: 

Egveda 10.90.2; S.Up. 3.15; 1.Up. 1.5; BhG. 13.15, referred to by Gokhale 
1958, p. 170, n. 16. 

168 See Sarikara's bha$ya ad Bfh.Up. 2.3.6; 4.3.30. Suresvara's Varttika as well 
as Anandajfiana's nka ad Sankara's Bha$ya ad Brh.Up. give also numerous 
references to Bhartrprapafica. 

169 atra ke cid vyacak$ate atmavastunab svata evaikatvam nanatvam ca / 
yatha gor godravyatayaikatvam sasnadlnam dharmal)am parasparato 
bhedal). / 

170 yatha sthale$v ekatvam nanatvam ca tatha niravayave$v amartavastu$v 
ekatvam nanatvam canumeyam / 
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Likewise also for the Self (8tman), those who do not 
see reality see it in many forms: Some say it is all 
pervasive (sarvatraga), some say that it is just the extent 
of the body (deha), while others again think it has just the 
nature of an atom (param8I)u).171 Like the elephant's 
intrinsic nature (svabh8va), it is just one (eka), but like 
the major and minor limbs (angalpratyanga) of the 
elephant (hastin), it is also many. 172 
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Bhavya replies in MHK 8.55: 

On the basis of the example of the elephant, multiformity 
of a single [nature] is not logical, since the trunk: is not 
considered to be the elephant and [since] oneness does not 
[apply] to the trunk, etc.173 

The usage of the concept of "substance" as a designation of ultimate reality 
is not exclusive to Brahmanical philosophy. Nagarjuna and others also use 
this device, though in a completely different way. Using the same reasoning 
as that used in the case of space, substance could also be accurately used as a 
designation for the Madhyamika 's ultimate reality, since it too is without 
intrinsic nature (nibsvabhava).174 The Acintyastava 45ab runs: 

It is also tenned (in) own-being, nature, 
truth, substance, the real [and the] true.175 

----------------171 

172 

173 

174 

Cf. cS 10.18: 11a lar kun tu son bar mthon 11a lar skyes bu Ius tsam iig II 
la lar rdul tsam ilg mthon ste I ses rab can gyls med par mthon I "Some see 
that [self] as ubiquitous; some see it as the size of a person's body; and some see it 
as minute in size. Someone endowed with insight (praJfi8) sees it as non-
existent." See Lang 1986, pp. 100-101 with n. 18. 

(P. 297a2) II de biln du bdag la yan de kho na fild ma mthon ba rnams kylsl 

rnam pa du ma iig tu Ita bar byed dil I kha cig gls nl kun la khyab par ro I 
I gian dag gls nl (P. 297a3) Ius kyl tshad tsam du'o II yan gian dag gls 
phra rab kyl no bo tsam yin no sfiam du sems te I glan po'j rali gl no bo 

biln du gclg fild kyan yin la3 yan lag dan filn lag biln du du ma fild kyan . 
yin no ie na I 

Notes: 1. kyis: kyi P. 2. de: do P. 3. No single or double sad (da1).rja) in P: I 
D. 
na yukt8 hastldr$t8nt8d ekasy8nekarapat8 I 
karab kaI1 yato ne$tab karlldlnllrp na calkatll /I 

Cf. TJ 8.56; MHK 8.57 where the example of a palMa-tree is discussed. 

On relative substance (dravya), see Acintyastava (ACS) 49 (Lindtner 1982b, p. 
157 with n. 49); Ratnllvall 5.14 (here "material goods"). 
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The following interesting passage from the VakyapadIya 3.2.1 (III. 1 II ) 
seems almost to be modelled on the ACS. 

Regarding the concept of substance, its synonyms are 
[according to some schools]: Self, the Real, intrinsic 
nature, body and reality, and it has been declared 
eternal. 176 

In the PrakIrI)akaprakasa by Helaraja, 177 it is said that the Advaitavadins 
call this ultimate substance (paramarthikadravya)178 "Self' (atman) , 
whereas some other school [probably some Abhidharmika ] maintains that it 
is the "own-characteristic" (svalak$aI)a) which is the ultimate substance. 
The Sattadvaitavadins equate substance with "existence" or "being" 
(satta), which is claimed to be the intrinsic nature of things (svo bhavai)), 
whereas some other school again [perhaps a Samkhya school] holds that the 
body (sarIra) or primordial matter (prakrti) is the ultimate substance. 
The Carvakas say that the four elements, air (vayu), fire (tejas), water 
(ap) and earth (PrthivI) constitute that ultimate substance, which they term 
"Reality" (tattva). 

175 svabhavab prakrtis tattvarp dravyarp vastu sad ity api / (quoted from 
Lindtner 1982, pp. 154-155). Cf. TSS 12-13 (Sl/1rensen 1986a, pp. 21-22 with n. 
12-13, pp. 65-66). 

176 Ad VP 3.2.1 (III.ll1). 
177 atma vastu svabhavas ea sar7rarp tattvam ity api I 

dravyam ity asya paryayas tae ea nit yam iti smrtam II 
178 Bhartthari defines conventional substance (sarpvyayaharikadravya) in VP 

3.4.3 (III. 219). 
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Sigla 

Ms The photocopies of VTV preserved in the Sanskrit Manuscript 
Collection of the China Library of Nationalities (Zhongguo 
Minzu Tushuguan), Beijing, China. 

NK The Tibetan version of MHK in the sNar-than bsTan-'gyur 
(No. 3246) (fol. : Dza 27b5-31a4) 

N The Tibetan version of TJ in the sNar-than bsTan-'gyur 
(No. 3246) (fol. : Dza 270b4-293a3) 

PK The Tibetan version of MHK in the Peking bsTan-gyur 
[Vol. 96]. (No. 5255) (fol. : Dza 30b7-34a8) 

P The Tibetan version of TJ in the Peking bsTan-'gyur 
[Vol. 96]. (No. 5255) (fol. : Dza 282b6-306a2) 

D K The Tibetan version of MHK in the sDe-dge bsTan-'gyur 
(No. 3855) (fol. : Dza 27b5-31a7) 

D The Tibetan version of TJ in the sDe-dge bsTan-gyur 
(No. 3855) (fol. : Dza 251al-271a2) 

CK The Tibetan version of MHK in the Co-ne bsTan-gyur 
(fol. : Dza 27b5-31a7) 

C The Tibetan version of TJ in the Co-ne bsTan-'gyur 
(fol. : Dza 251al-271a2) 

In the sNar-than recension, graphical contractions such as namkha' for 
nam mkha: rigso for rig so, 'gyuro for 'gyur ro, biino for biin no, 
etc., have all been tacitly nonnalized. 



1. I rig byed mthar smra smras pa ni I 
I 'dus byas ston par smra ba yi I 
I phyi rol pa la bdag rig dkon I 
I bdag sdan thar pa ga la yod I 

2. I mun pa las gzan skyes bu ni I 
I chen por gyur pa fii ma'i 'od I 

3. 

4. 

5. 

Id 
2a 
2b 
3a 
3b 
4a 
4d 
5b 
5c 

I dban phyug chen po bdag de fiid I 
I mkhas pas ses na 'chi med 'gyur I 

I byed po dban phyug gser mdog tu I 
I gan zig mthon zin Ita ba de I 
I sdig dan bsod fiams las 'das nas I 
I mchog tu zi ba thob par 'gyur I 

I byun gyur byun dan 'byun ba dag 
I thams cad skyes bu yin [PK 3lal 'dod de I 
I de ni phyi nan rin ba dan I 
I de ni fie dan de las byed I 

I srid pa sna tshogs de las skyes I 
I dar gyi srin bu'i [NK 28all skud pa bzin I 
I mkhas pa de yi char thim pa I 
I yan srid len par mi 'gyur ro I 

sdan: dan NK, PK 
bu: bus 0, C 
pa: ba P 
po: pa CK, C 
zig: gis NK, PK, OK, CK; ita: blta NK, PK, OK, CK 
'byun: byun N, P 
fie: fiid CK; de: des PK 
srin: srid PK 
de yi: de'i NK, N, PK, P 
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6. I 'chi [DK 28all bcas mams la bdud rtsi [CK 28aIJ med I 
I me la gran ba ji bzin no I 
I des na bdud rtsi skyes bu fiid I 
I rna rtogs bdud rtsi yod mi rigs I 

7. I gan las mchog gyur gzan med phyir I 
I gan las darn pa gzan med Ia I 
I 'di las phra gyur gZan med pas I 
I sna tshogs 'di dag rgyu gcig nid I 

8. I de ni phra dan rags dan Idan I 
I yan Idan gtso bo dban sgyur ba I 
I rab phye 'dod pa'i mthar thug gan I 
I rna I 'byor ji Itar 'dod par 'gro I 

9. I der ni 'byun ba thams cad kyanl 
I bdag nid du ni 'dus par mthonl 
I byis dan mkhas dan gdo I pa dan I 
I bram ze sogs rnams mfiam pa fiid I 

10. I burn pa 'byun zin 'jig pa Itar I 
I [P 285b I] nam mkha' de yi bdag fiid min I 
I Ius can 'byun zin 'jig pa ltar I 
I de bdag yin pas bdag mi 'dod I 

6b gran ba: grans pa N 
6c des na: des ni N, P 
7b la: pa NK, PK 
8b sgyur: bsgyur DK, CK 
9c rnkhas: rnkhas pa N, P 



11. I bum pa'i nam mkha' biin du gcig 
I du ma'o ie na bum pa dag 
I chag na dbyer med gcig Hid du I 
I thams cad milam par [N 273bl] 'gyur bar 'dod I 

12. I ji ltar bum sogs tha dad kyan I 
I sa la tha dad 'ga' yan med I 
I de biin Ius ni tha dad kyan I 
I bdag la tha dad 'ga' yan med I 

13. I ji ltar bum pa'i nam mkha' gcig 
I rdul dan du bas [P 286a 1] bsgribs pa na I 
I thams cad de biin rna yin ltar I 
I bde sogs de biin bdag la min I 

14. I bdag rna ses sin rna rtogs pas I 
I rmi lam [D 254a 1] Ions spyod na rgyal biin I 
lIas [C 254all rnams sogs sin dge ba dan I 
I mi dge'i 'bras bu spyod pa yin I 

15. I Ius la gnas kyan rna chags dan I 
I spyod par byed kyan mi gos te I 
I 'dod biin spyod kyan rgyal po biin I 
I sdig pas gnod par mi 'gyur ro I 

11 c chag: chags NK, PK; dbyer: dbye NK, PK 
11 d rnfiarn: fiams NK, PK 
15b rni: rna C; gos: dgos N, P 
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16. I gcig pu [N 274bl] kun khyab rtag pa ste I 
I tshans rnchog 'chi ba rned pa'i gnas I 
I rnal 'byor pa yis gorns byas na I 
I de ni yan srid len rni 'gyur I 

17. I de ni rtag par rtog rned pa I 
I nag gi spyod yul gan rna gyur I 
I blo ni dbye bas phrogs rnarns kyis I 
I de la tshig tu sbyor bar byed I 

18. I phyogs su lhun ba rna yin pas I 
I [PK 31 b I] 'dir ni 'di yan 'di ltar dpyad I 
I phyogs la chags pas bsgribs pa'i bIos I 
I ji ltar [DK 28bI] bden [NK 28bI] pa'an rtogs rni 'gyur I 

19. I bdag yod (CK 28bl] pa ni [D 255bl] bkag pas na I 
I 'gro ba'i rgyu yan de biin te I 
I des na de rnthon grol [C 255blJ ba ni I 
I rni bden par ni rab brtags fUd I 

20. I byol son rnarns 113. 'jig tshogs Ita I 
I Ihan cig skyes yod ii rna gyur I 
I kun non mons kun rtsa ba'i phyir I 
I de nid khyod kyis sin tu spel I 

16a pu: po OK, CK 

16c yis: yi N, P; goms (byas) *abhyasa, rtogs, (s)gom pa, usually for -bhtl meaning 
understand, perceive, cf. e.g. Yukti~a~tika no. I, Ms vetti, i.e. *rlg (byas), 
*ses (byas); na: nas N, P 

17b nag: gan N, P, OK, 0, CK, C 
17 c phrogs: phrog N, P 
19a pa: pas NK, PK, OK, CK; pas: pa NK, PK, OK, CK 
20a 'jig: 'jigs N: jigs PK, P; Ita: blta NK, PK 
20d kyis: kyi NK, PK 



21. I 'jig tshogs Ita la ien pa yi I 
I bdag 'dzin bdag gir 'dzin pa dag 
I gan las 'khor ba 'byun 'gyur ba I 
I de flid grol ba yin par smra I 

22. I myos par gyur la myos 'gyur biin I 
I de Ita ba yis ii 'gyur na I 
I sin tu ma iu'i nad Idan la I 
I kha zas zos pas phan par 'gyur I 

23. I rig byed smra bas bdag de ni I 
I [D 256b11 rnam pa [C 256b11 gfiis su 'dod byed de I 
I Ius ies bya ba beins bdag dan I 
I mehog na gnas pa grol pa'i bdag 

24. I mehog tu 'dzin pa bdag gi yull 
I bdag blo ji biin don rna yin I 
I bdag ni 'di ies mchog 'dziri phyir I 
I Ius [N 277 a 11 la bdag gi blo biin no I 

25. lyons su brtags pas yod na yan I 
I khyod kyis bdag gis ci zig byed I 
I gzugs dan sgra sogs yul rnams la I 
I bIo'o ie na de mi rigs I 

21a la: ba N, P; yi: yin C 
21 b gir: gis NK, PIC; dag: de N, P : dait C 
21c ba: bar NK, PK, DK, CK; 'byuit 'gyur ba: 'byuit bar 'gyur N, P 
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21d yin par smra[s]; Ms udita, Le. "denoted", better ud+-Vi, "emerged", T *byuit 
bar 'gyur 

22b yts: yi NK, PK; 'gyur: gyur NK, PK, DK, CK 
23c ies: ie PK 
23d na: nt CK 
25a brtags: btags NK, PK, DK, CK; pas: pa NK, PK, DK, CK; na yan: na'an NK, 

PK 
25b kyis: kyi NK, PK, DK, CK; gis: gi PK 
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26. I gzugs sogs yul la blo dag ni I 
I byed po bdag ni med kyart skye I 
I rkyen la bltos pa'i skye yin phyir I 
I me sel gyis ni me bzin no I 

27. I gart yart yi ge'i bdag Hid sgra I 
I de yi byed po bdag mt 'dod I 
I mnan bya'i phyir dart sgra yin phyir I 
I dper na brag ea ji bzin no I 

28. I 'dis ni Ius kyi bya ba gzan I 
I 'ort ba dart ni 'gro ba dart I 
I lag pa rkart pa gyo ba ni I 
I mtshan nid lhag rna rnams kyart bkag 

29. I rnam par bead nas kun ses las I 
I kun ses dran pa Hid las dran I 
I so sor rnam par rab ses las I 
I ses rab Hams su myort las tshor I 

30. I xx xx xx xx xx xx xx I 
I xx xx xx xx xx xx xx I 
Ixx xx xx xx xx xx xxi 
Ixx xx xx xx xx xx xxi 

26b skye: ste PK 
26c bltos: ltos DK, D, CK, C 
26d ~el: ~es P; gyis: gyi NK, PK, DK, D, CK, C 
27b mt: min DK, CK 
27 d ca: cha NK, N, PK, P 
29d las: la D, C 
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31. I ses [D 258b 1] sogs byed par smra ie na I 
I byed pa Hid [C 258bll du sgrub pa 'am I 
I de las gian pa'i byed po Hid I 
I gcod byed biin du rigs ldan min I 

32. I byed pa po la rkyen ldan gyis I 
I gan phyir byed pa la min pas I 
I des na gtan tshigs rna grub pa'am I 
I rna nes [PK 32a1l pa Hid yin par 'gyur I 

33. I ses la sogs pa byed [DK 29a 11 po Hid I 
I byed po'i sgra'i brjod pa'i phyir I 
I lhas byin gyis ni gcod do [P 292a 1l ies I 
I ji ltar [CK 29alJ byed por mthon ba biin I 

34. I 'dus byas phun po byed bral Hid I 
I 'di la byed por [NK 29alJ brjod bya ste I 
I byed pa yin phyir mar me yis I 
I gsal bar byed pa yin pa biin I 

35. I yan dag gtso gcig byed po min I 
I gan phyir gcig gis bum mi byed I 
I des na mar me sogs byed po I 
I gdags pa par ni mi 'dod do I 

31 d byed: byad C 
32a la: ni N, P; gyis (ego): gyi N, P, D, C: fiIi NK, PK, DK, CK 
32c des: das C 
33b sgra'i: sgra yis N, P, DK, D, CK, C 
33c byin: sbyin NK, DK, CK 
34a byed: bye NK, N, PK, P 
34 b por: par NK, PK 
34c yis: yi NK, PK 

35d pa par: ba bar P: pa bar N, D; Ms upacarika·, T *fie [bar] gdags par 
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36. I 'dod chags sogs kyi dbali phyug sems I 
I gzugs sogs yul la mlion zen pa'i I 
I thar pa mi mthun phyogs kyis phrogs I 
I 'khor ba'i btson rar beins pa yin I 

37. I lag pa la sogs tshogs pa ni I 
I sems bcas sems can ies bya ste I 
I gtofl ba la sogs sems 'byufi ba I 
I yod pa gtori por la sogs brjod I 

38. I rig pa skyes pas rna rig sogs I 
I kun shyor ldog par gyur pa'i phyir I 
I chags sogs 'chiri ba las grol ba I 
I grol ba ies ni brjod pa yifi I 

39. I nam mkha' 'dra ba'i bdag la ni I 
I 'di dag thams cad brjod par dka' I 
I gal te bdag la lhag chags fia I 
I nam mkha'i me tog bdag 'dod kyis I 

40. I gal te bdag ni rari bzin gyis I 
I ses pa'i rio bor 'dod na ni I 
I byed pa la sogs bltos pa'i phyir I 
I de ni gcig tu mi rigs so I 

36b rnnon: rnnon par N 
38a rig pa: rigs pa N, P; rna rig: rni rigs NK, PK 
39d kyis: kyi 0, C 
40a gal te (ego), Ms yadi: gan phyir NK, N, PK, P, OK, D, CK, C, reading 

*yasrnat, yatab; gyis: gyi NK, PK 
40c bItos: ltos OK, 0 



41. I bdag sogs ses bya yod pas na I 
I ses pa ldog par mi 'gyur te I 
I don byas zin pa'i mar me yan I 
I ran gi rgyu las skye bar mtbon I 

42. I ji srid yod la ses 'byun ba I 
I de srid sa bon sogs 'gyur te I 
I ji srid sgra ni yod gyur pa I 
I de srid sgra brfian 'byun ba biin I 

43. I byed pa med par ses pa ni I 
I 'kbor ba ji ltar ses pa yin I 
I kun tu kbyad med yin pa'i pbyir I 
I gan las ji !tar beins dan grol I 

44. I sdug bsnal las kyan thar min te I 
I thar dan geig tu smra ba'i pbyir I 
I bdag las de ni gian min phyir I 
I ji ltar me dan tsba ba biin I 

45. I fiams dan rna skyes [D 261 b 1] pa yi blo I 
I byed pa med par ji 1 tar yin I 
I gan pos geod par byed pa yan I 
I sta re med par ji ltar rigs I 

41 d rgyu: rgyud D, C 
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42a ji srid (ego): ci srid NK, N, PK, P, DK, D, CK, C; yod la (ego): yin la PK: yid la 
NK, N, P, DK, D, CK, C; Ms sato, T *yod la, T yid la, *matel), a iectlo 
facilior prompted by the adjacent ses and sa bon? 

42c ji srid: ci srid NK, N, PI<, D, C: ci srin P 
43c khyad (ego): khyab NK, N, PK, P, DK, D, CK, C 
45b par: pa N, P, D, C; yin: min NK, PK 
45c gan pos, "filler, filled", Ms purnaka, "woodpecker", T *sin rgon 
45d sta re, "ax", Ms parasu, "beak", T *rva mchu, bya mchu 

~ 
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46. I me yis sreg ces [OK 29b 11 smras [CK 29b 1J pa na I 
I me yis sreg kyi byed [PK 32b 1] pas min I 
I de bzin blo yis rig smras pas I 
I ses pas rig gi skyes bus min I 

47. I rdza mkhan bzin du de mi 'grub I 
I de yi no bo med pa'i phyir I 
I sreg byed bzin du'an 'grub [P 295b I] mi 'dod I 
I bsreg bya med [NK 29b 1] pas me med phyir I 

48. I gal te mt ses byed po dan I 
I za po khyod kyis ses j1 ltar I 
I mkha' 'dra rtog pa med pa yan I 
I lun 'ba' zig gis brtags ci bya I 

49. I mi ses pa 'am ses dnos min I 
I 'di ni dnos po med par 'gyur I 
I dnos med bdag du mi 'gyur te I 
I 'di ni mo gsam bu bzin no I 

50. I gan la gnod dan phan pa las I 
I gan la gnod dan bde mi 'byun I 
I de de'i bdag tu mi rigs te I 
I nam mkha' de ba Sar ma'i bzin I 

46a yis: yi NK, PI<; sreg: bsreg OK. CK: bsregs NK, PI<; ces: byed N, P 
46b: sreg (ego): bsregs NK, N, PK, P, OK. 0, CK, C 
46c yis: yi N, Pi rig: rigs 0, C 
46d pas: par 0, C 
47c sreg: sred OK, CK 
48b ji: ci N, P, OK, 0, CK, C 
48d brtags: btags P, 0, C 
49a pa 'am: pa'arn NK, PK, OK, 0, CK, C 
50b bde: bdi OK 
50c de'i: yi NK, PK 
50d rna'i: rna N, P, 0, C 



51. I fii tshe'i bdag dan [N 284a 1] grol bar ni I 
I bsam gtan 5es sogs kyis 'dod na I . 
I bdag med don la 'bad pa yis I 
I 5i ba mi 'chir ji ltar 'gyur I 

52. I fii tshe'i bdag ni bdag las gzan I 
lie na thams cad skyes bu yin I 
I de ni fii tshe gfiis bdag dan I 
I phyi ies dam bcas fiams pa yin I 

53. I bdag las fii tshe'i bdag de ni I 
I gian min ie na'an dam bcas fiams I 
I gan yan bdag gi bde sdug sogs I 
I 'gro bas mi 5es gtso bo min I 

54. I gal te phra yin 'di che min I 
I chen po yin na phra ba min I 
I gcig kyan rna yin gzugs kyi chos I 
I ji ltar gzugs med bdag gi yin I 

55. I gcig fiid du ma'i no bo ru I 
I glan po'i dpe 'di mi rigs te I 
I sna ni glan du mi 'dod phyir I 
I sna tshogs rnams kyan gcig fiid min I 

51a dart: gan N. p. D. C 
51c yts: yi NK. PK 
51d 'chiT: 'chi N, P, D, C 
52c bdag: dag NK, PK. DK, CK 
53b ie: ii NK. PK 
53c gt: gts N, P 
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56. I gan yan bdag ni fii sogs mdog 
I yin na mdog bral ji ltar yin I 
I bdag de du ma'i no bo yi I 
I dper na pa la sa mi 'dod I 

57. I gcig pu pa la sa med de I 
I kun tu 'gyur ba'i bdag fiid dan I 
I ji ltar rtsa ba sogs du mar I 
I rkyen la sogs pas 'byed pa'i phyir I 

58. I gtso bo fiid dan dam pa fiid I 
I de las gian la bltos nas 'dod I 
I gcig fiid yin na tshul 'di fiid I 
I yod par ji ltar 'dod par bya I 

59. I gal te bdag de rdzas [D 264a 1] yin na I 
I rdzas yin [C 264aIJ phyir na kun khyab min I 
I bum pa biin du rtag mi 'gyur I 
I des na 'gro [DK 30aIJ ba rgyas ji ltar I 

60. I rdzas ni rten du rigs 'gyur na I 
I [PK 33a 1] bdag ni rdzas su mi [CK 30a 1] rigs te I 
I nam mkha'i me tog ji Ita bar I 
I de biin rna skyes phyir rdzas med I 

56e yi: yis N 
57e du: su N. P 
58b bItos: Itos OK, 0, CK, C 
59d j1: ei N, P, 0, C 
60a 'gyur: gyur NK 

60ed ji Ita bar I de bfin. *yatha tatha, Ms yatab tatab, *gan phyir de'i phyir 



61. I thams ead byun gyur byun ba dan I 
I 'byun 'gyur bdag med ji ltar mthon I 
I bdag med bdag tu mi rigs te I 
I ji ltar dnos med no bo btin I 

62. I byis sogs khyad par med rna yin I 
I rten med pa dan dpe med phyir I 
I bdag [NK 30a Il geig yin na du rna yi I 
I skyon rnams 'byun bar 'gyur rna yin I 

63. I tsai tra'i bdag de mai tra'i byed I 
I mai tra'i bdag gi'an de btin te I 
I tsai tra tha dad min dnos phyir I 
I yan na [P 298b I] yul la dbye med phyir I 

64. I bde dan sdug bsnal spyod pa dan I 
I de grol bas kyan grol ba dan I 
I de beins kyan beins pa dan I 
I de sdug pas kyan sdug fiid 'gyur I 

65. I bum pa'i nam mkha' dper bstan pa I 
I [C 265aIl kun la de ni 'byun rna yin I 
I gan phyir nam mkha' geig Hid du I 
I khyod kyis de ni rna grub ste I 

62b rten: brten NK, OK, CK 
63a tsat: tse NK, PK, OK, CK; mat: me NK, PK, OK, CK 
63b mai: me NK, PK, OK, CK 
63e tsai: tse NK, PK, OK, CK 
65d ky~:kyiNK,PK,~OK,O,CK,C 
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66. 1 rdzas kyi ti.o bos gati. stoti. pa 1 
1 de ni kun rdzob narn rnkha' yin 1 

1 de la 'gro ldan 'gro ba dati. 1 

1 de ni skabs 'dod skabs can no 1 

67. 1 des na narn rnkha' sgrib rned min 1 

1 skabs sbyin pa yati. rna yin te 1 

1 de yod gtan tshigs srnras pa yis 1 

1 gtan tshigs 'di yati. rna grub fiid 1 

68. 1 rgyu las fie bar rna byuti. ba 1 

1 narn rnkha' dti.os por rni 'dod do 1 

I· de ni gcigkyati. rna yin te 1 

1 rno gsarn gyi ni bu biin no 1 

69. 1 burn sogs gzugs k yi sa rnarns ni 1 
1 sa yi rigs su gcig na yati. 1 

1 rdza sogs gian dati. [P 300b 1] gian yin ltar 1 
1 des na bdag ni gcig rna yin 1 

70. 1 ses fiid phyin ci rna log pas 1 

1 ses 'di ti.a rgyal rni rigs so 1 

1 rni ses fiid na'ati. log rned pas 1 

1 rni ses ti.a rgyal rni 'dod do 1 

66a kyi: kyis N, P 
67a mkha': mkha'i NK, PK, DK, CK 
68a las: la NK, PK 
68b do: de CK 
69c rdza: sa N, P, D, C 

69d bdag: gian NK: giam PK; after v. 69 NK 30a4 here quotes v. 14ab, cf. supra, 
obviously prompted by the context of v. 70 

70a log: logs N, P, C 
70d do: pas P 



71. I narn rnkha' bfin du 'gyur rned phyir I 
I de bfin chags pa rned pa'i phyir I 
I bdag ni byed por rni rigs la I 
I za ba po yan rni rigs so I 

72. I byed po bdag yin rni gos pa I 
I byed PO'i 'bras bu 'dod ji ltar I 
I rni dban [OK 30bl] sdig dan bcas pa'i phyir I 
I rgyal pO'i dpe ni rni [CK 30bIl rigs so I 

73. I [PK 33b 1] phyi rolla ni rna bItos par I 
I gcig flid no bo nid rni rigs I 
I gcig nid dan Idan pas se na I 
I de ni de dan Idan rna yin I 

74. I du rna nid du brtags pa dan I 
I bsal ba gcig nid yin fe na I 
I ji Itar brtags pa kun rdzob phyir I 
I des na gcig de don dam min I 

75. I rtag dan gcig sogs no bo yis I 
I [P 302a 1] don dam de yod yin fe na I 
I gcig sogs sgra dan bio 'jugpa I 
I don yod na ni skyon med 'gyur I 

72b jl: ci NK, OK, 0, cK, C 
73a bltos: ltos OK, 0, CK, C 
73b gctg IUd no bo ffid: Ms ekatadvinyasya, T *gcig nid no bo gilis 
73c ~e: ze NK, P, OK 
74a brtags: btags N, P, 0, C; dan: dag NK, PK, P, OK, 0, CK, C 
74b bsal: gsal NK, N, PK, P, OK, CK 
74c brtags: btags N, P, 0, C 
74d de: ste OK, CK 
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76. 'gcig la sogs par rnam rtog pa , 
, 'de ni ji ltar mi rtog [NK 30b 11 [N 289b 11 fiid I 
, mam par rtog pa'i yul don la , 
, tshig 'jug pa ni rna bkag go , 

77. , 'di Itar bl0 yi yul min dan' 
, nag gi 'spyod yul min ji Itar , 
'brjod med rtog pa med pa yan , 
, snar bstan rigs pas brdzun pa fiid I 

78. 'xx xx xx xx xx xx xx, 
'xx xx xx xx xx xx xx, 
'xx xx xx xx xx xx xx, 
'xx xx xx xx xx xx xx, 

79. 'xx xx xx xx xx xx xx I 
'xx xx xx xx xx xx xxi 
I xx xx xx xx xx xx xx I 
Ixx xx xx xx xx xx xxi 

80. I xx xx xx xx xx xx xx I 
Ixx xx xx xx xx xx xxi 
Ixx xx xx xx xx xx xxi 
Ixx xx xx xx xx xx xxi 

76a rnam: rnam par N, P 
76b ji: ci N, P, DK, 0, CK, C; rtog: rtag NK, PK, OK, CK 
76c rtog: rtogs NK 
76d pa: par NK, PK, OK, CK 
77b ji: ci NK, PK, OK, CK 
77 c rtog: rtogs N, P, 0, C 
77 d rigs: rig NK, PK 
78-84 lacking in all Tib. recensions 



81. I xx xx xx xx xx xx xx I 
Ixx xx xx xx xx xx xxi 
Ixx xx xx xx xx xx xxi 
I xx xx xx xx xx xx xx I 

82. I xx xx xx xx xx xx xx I 
Ixx xx xx xx xx xx xxi 
Ixx xx xx xx xx xx xxi 
I xx xx xx xx xx xx xx I 

83.. I xx xx xx xx xx xx xx I 
Ixx xx xx xx xx xx xxi 
I xx xx xx xx xx xx xxi 
Ixx xx xx xx xx xx xxi 

84. I xx xx xx xx xx xx xx I 
Ixx xx xx xx xx xx xxi 
I xx xx xx xx xx xx xx I 
I xx xx xx xx xx xx xx I 

85. I ses bya ye nas rna grub pas I 
I blo yi yul du rni rigs so I 
I blo yi yullas log pas na I 
I nag gi yul las log pa'an yin I 

85d gi: gis C 
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86. I de biin gsegs pa'i rni brdzun [N 290aIl pa'i I 
I lugs 'di dge bar ses nas ni I 
I de phyir rnu stegs 'dod skyes te I 
I de la bdag gir byas pa yin I 

87. I snon dan phyi mar 'gal ba yi I 
I de yi lugs la su zig dad I 
I sin tu rigs rni geig pa'i phyir I 
I lcags las nor bu rin chen bzin I 

88. I 'di ltar 'di ni lugs 'di la I 
I kha eig dag ni dran phyir dan I 
I lhag rna 'dzin las bzlog pa'i phyir I 
I sna tshogs dag tu bstan pa yin I 

89. I dnos po rnarns ni rna skyes fUd I 
I ran bzin beos rna rned pa'i phyir I 
I 'di la fiarns pa rned pas na I 
I bdag ees kyan ni brjod pa yin I 

90. I tha dad dnos kyan dbyer rned phyir I 
I no bo geig phyir geig fiid yin I 
I kun khyabehos rnarns tharns cad phyir I 
I rtag pa'an de yin rni fiarns phyir I 

87 a yi: yin CK 
87b dad: dan NK. N. p. D. C 
88c las: la N. P 
90a dbyer: dbye NK. PK 
90d pa'an: pa N. P 



91. I rna skyes phyir na skye med Hid I 
I de Hid phyir na rga si med I 
I 'pho ba med phyir 'di 'pho med I 
I rab mthar thug phyir mchog Hid yin I 

92. I gzugs dan sgra dan dri sogs min I 
I sa dan me dan chu rlun min I 
I nam mkha' zla ba Hi rna min I 
I yid dan ses pa'i mtshan nid min I 

93. I thams cad 'di yin'ran bzin [DK 3Iall phyir I 
I nams pa [CK 3Iall med phyir thams cad min I 
I de la non mons skye med phyir I 
I [PK 34aIl dag pa 'di yin zi Hid yin I 

94. I de ni brtags pas sgro btags nas I 
I brjod bya yan dag brjod bya min I 
lye nas brjod bya rna yin phyir I 
I'di ni dri rna med ces bstan I 

95. I gan zig 'di ltar mnon 'dod pa I 
I khyod kyis bdag kyan yin na ni I 
I min sogs chos man 'dra ba la I 
I skyon med rigs pa dan bcas yin I 

. 91 d nid yin: yin nid NK, PK, OK, CK 
93d yin (ego): 'di NK, N, PK, P, OK, 0, CK, C 
94a brtags: btags N, P, 0, C 
95d rigs: rig NK, PK 
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96. I bdag med fiid kyis 'jigs pa rnams I 
I 'jigs kyan de fiid la gnas te I 
I nam mkha' 'jigs par gyur pa dag 
I gzan pa'i gnas 'ga' med pa bzin I 

97. I sans rgyas 'jig rten gfien rnams kyi I 
I de fiid bdud rtsi mchog 'di la I 
I 'di [C 270aIl ni 'ga' yan [NK 31aIl bkag med pas I 
I [D 270all legs par 'ons so fioms par gyis I 

98. I yan dag Ita la sgrib [P 305aIl med pa'i I 
I bdag ni byed po za po sogs I 
I rten med brdzun pa'i 'dzin pa ni I 
I des na span ba kho nar gyis I 

99. I dnos mams ran bzin skye med phyir I 
I de fiid du na skye med 'dod I 
I no bo fiid kyis skye med fiid I 
I 'di yi no bo fiid du bstan I 

1 00. I dnos med flid ni bdag med pa I 
I de ni bdag min 'gal ba fiid I 
I bdag med bdag tu 'gyur ze na I 
I ba glan min pa'an ba glan 'gyur I 

96d 'ga': 'ga' an OK, CK 
97a kyi: kyis N, P, 0, C 
99c kyis: kyi P 
lOOa ni: na NK, PK 
lOOd gian (ego): Ian NK, N, PK, P, OK, 0, CK, C; gian (ego): Ian NK, N, PK, P, OK, 

0, CK, C 



1 0 1. I dnos pO'i no bo med 'di ni I 
I ji ltar byed po za por rigs I 
I gan phyir mo gsam dag gi bu I 
I byed po za por rna yin biin I 

102. I de ltar gyur las skye ji ltar I 
I de la fiams par 'gyur ji ltar I 
I mkha' la me tog med pa la I 
I ji ltar skye 'jig brtags pa biin I 

1 03. I dnos po med pa'i yul dag la I 
I ji srid blo ni 'jug gyur pa I 
I blo yis brtags pas sgro btags phyir I 
I de srid gcig la sogs par 'dod I 

104. Irtog bcas rtog pa med pa las I 
I gan tshe blo ni log gyur pa I 
I de tshe blo ni yul med phyir I 
I spros pa fier ii ii ba fiid I 

dbu ma'i sfiin po las 
rig byed kyi mtha' rgyur smra ba'i de kho na fiid la 
'jug pa ste le'u brgyad do II 

lOlb ji: 'di NK, PK, DK, CK 
l02a las: la NK, N, PK, P, DK, D, CK, C 
l02b la: las NK, PK, DK, D, CK, C; ji: ei D, C 
l02d brtags: btags NK, N, PK, P, DK, CK· 
l03e brtags: btags NK, N, PK, P, DK, CK 
l04a las: la PK 
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