THE COLLECTION OF TEXTS ON NON-CONCEPTUAL REAL-
IZATION (THE AMANASIKARA CYCLE)

1. The Destruction of Wrong Views
(Kudrstinirghdtana)

If not stated otherwise, my translation is from the Sanskrit. Deviations
of the Tibetan are only reported when considered important for the con-
text.

Translation of the Kudrstinirghatana (the text consists of verses and
prose):

Homage to the youthful Mafijusri!'”!
Homage to the Buddha!

I will explain the destruction of wrong views

As the performance of initial activity.

The level [of a Buddha]'® is thereby attained,
[Either] without effort'® [or] with effort. (KDN 1)

Here, there are two types of sentient beings: those who are [still] learn-
ing and those who no longer [need to] learn. For those, then, who are
learning and [thus] in a causal state, there are proper intention,'®* the

191 This first homage is missing in the Sanskrit.

%2 Tib.: rgyal ba’i go ‘phang.

13 The Tibetans seem to have misunderstood vihdrena.

14 Tib.: lhag pa’i bsam pas mos pa’i sbyor ba implies that “proper intention” is integral
to the following “practice of conviction” (reading: “practice of conviction on the basis
of proper intention”), but the Kudrstinirghatanatika treats asaya as a different stage.
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practice of conviction, the practice following the attainment of [bodhi-
sattva]-levels, and finally, having gained power over the following [five
concerns: defilements, appearances, karman, means, and causing sen-
tient beings to ripen].'” Perfect enlightenment is fully attained [only]
after accumulating the two accumulations by performing very pure ini-
tial activity. For those who no longer [need to] learn, who have aban-
doned [all] notions about remedy, reality and fruit, initial activity un-
folds through the power of the impetus of [former] prayers, as in the
case of Sakyamuni. It is uninterrupted and has the defining characteris-
tic of fulfilling the needs of sentient beings by the effortless practice
[resulting in a state called] “indivisible union” (yuganaddha). This is
settled. It is as taught [in the following]:

Protector, you [know] neither vain imagining,
Nor thoughts, nor wavering.

[Still] your buddha-activity unfolds

Without effort in the world. (KDN 2)

It 1s particularly the perfection of benefiting others

Which is taken as the fruit of Buddhas.

Buddhahood and the like—[everything] else—

Are taken as fruit on the basis of this purpose.'® (KDN 3)

Just like a wish-fulfilling jewel, it (i.e., the perfection of benefit-
ing others)

Is not stirred by the [fierce]'”” wind of every volition;

Still, it fulfils without exception

The wishes of all sentient beings. (KDN 4 = TRA 43)

Having abandoned [all practice of] affirmation and exclusion
With regard to the fruit, reality and what is opposed [to libera-
tion],

15 See KDNT 40, ,,: tatra vaSitah pafica | tadyatha kleSopapattikarmopayasattvapari-
pakavastha.

106 The Tibetan is incomplete. This verse is also found in JAanakirti’s Tattvavatara (B
325a4-b)).

197 Supplied from the Tibetan.
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The wise one awakens towards supreme full enlightenment,
But even after that, [he will be engaged] in initial activity.'®
(KDN 5)

Objection: The performance of initial activity may indeed be what is
acceptable for those who are learning, but how [to understand] the exer-
tion of initial activity for those who no longer [need to] learn and have
[realized perfection through] meditation on essencelessness? This [ini-
tial activity], too, is only a golden chain.'” [Response:] True. For [it is
like a golden chain] in being separated from the realization of the per-
fection of insight. The perfection of insight[, however,] is the essence of
the five perfections. It is for this reason [that the illustrious one] said [in
the Satasahasrika Prajiiaparamital:

Emptiness endowed with all supreme aspects'" is taught.

(KDN 6)

Moreover, the illustrious one said: "The five perfections without the
perfection of insight do not [even] _deserve to be given the name of per-
fection." This is also taught in the Aryavimalakirtinirdesa[siitra]:

Means without insight is bondage;

So is insight without means.

Means supported by insight is liberation;
So is insight supported by means. (KDN 7)

The identity of these two is understood thanks to the pith-instruction of
the genuine guru. It is established as the co-emergence [of means and
insight], like a lamp and [its] light. Therefore, it is said:

All yogins should perform
The initial activity as taught above;
Wisdom which is inseparable from emptiness and compassion

108 Tib.: “And must make an effort [with regard to] initial activity.”
1% Tib.: “like a golden chain”
1O Lit. “the excellence of all aspects.” What is meant are the first five perfections.
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Is taken to be [present] in the state of enlightenment.
(KDN 8 =MV 16)

Initial activity [is taken as follows]:

The [above-]mentioned five perfections [are known]
Under the name of “initial activity.”

The perfection of insight

Is taken as their nature, [their] origin.''! (KDN 9)

Likewise,
If an intelligent man practises— attentively and continuously
Generosity, discipline, patience,
Diligence, meditation and insight,

He will be happy and also wise. (KDN 10)

Three [of these perfections]—generosity, discipline and pa-

tience—

Are taken [collectively] as a cause of the sambhoga[kdya] and
nirmanafkayaj,

[And two]—meditation and insight—[as a cause] of the dha-
rmalkaya],

While diligence [is a cause] of both [the form-kayas and the
dharmakaya). (KDN 11)

Therefore, the Bodhisattva must rely on very pure initial activity. The
reverse would entail the undesired consequence of nihilism. This is
taught [in the following]:

Even if what i1s wholesome and unwholesome lack an own-
being,

Still, wholesome [actions] must be performed and unwholesome
ones not.

"1 Tib. (B): “Should be determined as being their nature.” Tib. (DP): “Their nature is
not analyzable.”
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In the world of apparent truth which is like [the reflection of]
the moon in the water,
Bliss is pleasant and suffering perpetually not. (KDN 12)

How, then, should the initial activity be carried out among those who,
in a state of learning, adopt a yogic conduct [that appears to be] crazy
and who are bent on [realizing] the non-conceptual? Response: By en-
gaging in this [yogic] conduct through the gift of one’s body. This is
because it is said [in Hevajratantra 1.6.19ab]:

Having given one’s body as a gift,
[Yogic] conduct is adopted. (KDN 13)

Generosity is [attained by] giving even to the limit of [one’s] body;
discipline by controlling one’s body, speech, and mind for the sake of
sentient beings; patience by enduring the death of being sawn up in the
“extremely hot” (kritratapta) [hell]; diligence by enduring harm from
the eight worldly dharmas; meditation by an effortless flow in one’s
own sphere in harmony with the nature of everything; and insight by
means of a realization characterized by the non-perception of all phe-
nomena.

For him who has penetrated the [single] taste [of everything]
without effort
All supreme perfections unfold without hindrance.'? (KDN 14)

Therefore, initial activity is certain to unfold even in the case of those
who adopt yogic conduct. The words of the immature Carvakas (i.e.,
hedonist philosophers) that there is no next world are not endorsed [by
us], given their complete illogicality. Here [it should be recalled] that in
the Hevajra[tantra] [the Buddha] taught [the following] to a bodhi-
sattva who, as a [disciple who is still] learning, manifests yogic con-
duct:'"

12 Tib. (not metrical): “The effortless realisation of everything in the sphere of the
single taste is the best of all perfections for the one who desires the single taste.”
113 The translation of this sentence follows the Tibetan.
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First, confession (posadha) must be made;
Then training instructions must be given.
(KDN 15=HT II.8.9ab)

[In the remaining eighty per cent of the text, Maitripa elaborates various
precepts and instructions relevant in the daily life of a practitioner. The
adept thus starts the day by taking refuge, observing the vows of not
killing, stealing, and so forth, avoiding the ten unwholesome deeds,
washing his face with clean water, and recalling the three jewels. The
day continues with mantra recitations, meditation, and study, the high
point of which entails the visualization, worship, and praise of a manda-
la of the five Buddha families with Aksobhya in the center. There are
also instructions on how to worship painted statues and books and how
to make a caitya. Finally, there are instructions on how to dedicate, and
rejoice in merit.''"]

The Kudrstinirghatana is ended.'”

End of the Translation

Concluding Remarks

The first text in the collection deals with one of the greatest dangers of
mahamudra practice: the possible cultivation of bad views such as that
one does not need to engage in generosity and the other first five per-
fections, which in this text go under the name of “initial activity” (adi-
karman).""® The annotated list of amanasikara texts from the ‘Bri gung
bka’ brgyud chos mdzod contains the short note that Maitripa composed
the Kudrstinirghatana in order to show that a conventional Dharma

4 For those interested in an English translation of the remaining text about the daily
life of a practitioner, see Wallis 2003:212-20.

15 Tib.: “The Kudrstinirghatana composed by the great learned master Advayavajra is
ended. Translated, corrected and finalized by the Tibetan translator mTshur ston Ye
shes ‘byung gnas as taught by the Indian learned master and guru Vajrapani.”

116 See KDN 9ab.
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practice must not be neglected."” From the extensive biography of
Atisa'"® we know that Maitripa composed the Kudrstinirghatana togeth-
er with the Svapnanirukti and the Mayanirukti in the monastery of Vi-
kramalasila in order to atone for a transgression he was accused of by
Santipa, Maitripa having been seen secretly carrying alcohol for a yo-
ginT practice.'”

The quintessence of the Kudrstinirghdatana is that the first five perfec-
tions of generosity, discipline, patience, diligence, and meditation (i.e.,
“initial activity”’) must be performed by those who are still learning,
while they are performed automatically by those who have nothing
more to learn. In other words, once a yogini or a yogin rises to the level
of a Buddha their “initial activity” unfolds without effort. If this does
not happen, they are obviously still in need of learning on the path of
accumulating merit and wisdom. Moreover, the initial activity of the
first five perfections is nothing more than the burden of a golden chain
when it is performed without the realization of the perfection of insight
(prajiiaparamita). The combination of the first five perfections with
prajiiaparamita is thus taken as the optimal form of initial activity.

In the ‘Bri gung bka’ brgyud chos mdzod we find the following intro-
duction to the Kudrstinirghatana:

Everybody [thought] that having exclusively requested pith in-
structions from the venerable Savaripa in a one-sided way, the
sovereign master only taught the view of non-abiding. At this
time some said that even though Maitripa’s view was lofty, he
did not teach Dharma conduct based on scripture, and so
seemed to be particularly disrespectful of [skilful] means. He
was thus abused for having a nihilistic and so a base view. A
former heterodox [teacher] called Zhi ba bya las zlog pa, had at
that time taken rebirth as a Brahmin in Bodhgaya. Known as

17 ¢Yid la mi byed tho yig”, kha, 79b,: tha snyad chos spyod yod pa bstan pa’i phyir | |
Ita ba ngan sel rtsa ‘grel bya ba bsdus |

18 L., the Jo bo rje dpal ldan mar me mdzad ye shes kyi rnam thar rgyas. For a German
translation see Eimer 1979 (vol. 1).

119 See Eimer 1979 (vol. 2):139.
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Pandita AkaSagarbha he [became] an expert in Madhyamaka
and resided at VikramaS$ila. He visited the sovereign master
[Maitripa] and said:

Friend, your view is said to be base. In order to repel
this slander, I request you to compose a review manual
on initial activity.

Thus he composed the Kudrstinirghatana for him, and the auto-
commentary on it, the “Review [on Initial Activity].”'*

The concluding remarks in the ‘Bri gung bka’ brgyud chos mdzod are as
follows:

Once [Maitripa] had presented path and fruit in accordance with
the Kudrstinirghatana’s classification into those who are [still]
learning and those not learning [anymore], he explained [in] a
presentation how one works for the benefit of sentient beings
through the non-conceptual kdyas and wisdom. One may have
actualized [the level of] no more learning, which is [the level of]
fruition, but the corresponding path is the emptiness endowed
with the excellence of all aspects; further, a path involving nei-
ther means (i.e., the first five paramitdas) nor wisdom binds,
while the path of combining [them] liberates. It is necessary to

120 ‘Bri gung bka’ brgyud chos mdzod, vol. ka, 203b, ,: | de nas thams cad kyis (text: kyi)
mtha’ cig du dpal ri khrod pa’i man ngag ‘ba’ zhig zhus | | mnga’ bdag gis yang Ita ba
rab tu mi gnas pa kho nas gsungs || de’i tshe la la na (text: na re) ba mai tri pa lta ba
mtho zer yang || lung gis chos spyod mi ston pas thabs khyad du bsad pa ‘dra || de Itar
du gyur na ni chad Ita ba yin pas | | lta ba ngan zer ba’i skur (text: bkur) ba ‘byung | |
de’i tshe dang po mu stegs zhi ba bya las zlog pa | | rdo rje gdan du ‘khrungs pa’i bram
ze’i rigs kyis pa ndi ta nam mkha’i snying rje bya ba dbu ma la mkhas pa (text: pas) zhig
vi kra ma §T lar (text: bi ma la shri lar) gnas pa las | | mnga’ bdag gi (text: gis) drung du
‘ong nas ‘di skad ces || grogs po khyod kyi lta ba ngan zer zhing ‘dug pas skur (text:
bkur) pa de sel ba’i don du || las dang po pa’i bya ba mdor bsdus pa’i bstos cig mdzad
par zhu zhus pas || de’i ngor Ita ba ngan sel mdzad | | rang ‘grel dran pa mdzad || bya ba
mdor bsdus mdzad |
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have time [to cultivate] conduct based on [these] means. The
conduct of initial activity is precisely these means.'*!

21 Op. cit., 214b, 5 | de ltar Ita ba ngan pa sel ba las ni | slob pa dang mi slob pa’i dbye
bas lam dang ‘bras bu bzhag nas rnam par mi rtog pa’i sku dang ye shes kyis (text: kyi)
sems can gyi don mdzad pa’i | mdzad tshul rmam par bzhag pa bshad | ‘bras bu’i mi slob
pa de mngon du byed pa lags yang | de nyid dang rmam pa mthun pa’i (text: pa) lam
rnam mchog ldan gyi (text: gyis) stong pa nyid la | thabs shes ya bral gyi lam gyis ‘ching
ba dang | zung ‘brel gyi lam gyis grol ba dang | thabs la yang spyod pa dus tshod dang
‘brel ba dgos pa dang | las dang po pa’i spyod pa ni ‘di dag yin no | zhes ‘chad par byed
do |






2. A Commentary on the [Initial] Statement of
"The Destruction of Wrong Views"
(Kudrstinirghdtavakyatippinika)

Translation of the Kudrstinirghatavakyatippinika (the text consists
of verses and prose):

Homage to Vajradhara!'*

There are three states: the causal state, the state of fruition, and the state
of working for the benefit of sentient beings. Those who are [still]
learning are in the causal state. The remaining two states are the ones of
the Tathagata.'” The causal state starts from the [generation of]'** bo-
dhicitta and goes up to the sitting down on the seat of enlightenment.
The state of fruition is [the state] in which the wisdom of perfect en-
lightenment has arisen, all defilements are abandoned and [all] qualities
attained. The state of working for the benefit of sentient beings starts
from the first turning of the wheel of Dharma and lasts till the teaching
disappears.

The causal state here is [further] divided into three [states]: the states of
intention, practice, and having attained power. Of these, the state of
intention is the wish that all sentient beings will be definitively liberat-
ed. Its four pillars are as follows: the awareness that the suffering of
others [must] be removed; the awareness of [its] necessity, the aware-
ness [of actually providing] assistance [to fellow wayfarers], and the
awareness of enjoying [the Dharma with others]. These becoming the

122 Missing in the Sanskrit.
123 Completed on the basis of the Tibetan.
124 Supplied from the Tibetan.
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means, there is the wish [for everybody to attain] enlightenment.'” This
is because its four causes'* are as follows:

The causes: the potential, a genuine spiritual friend,

Having compassion, and the abiding lack of fear of suffering;
Under these four conditions

Is bodhicitta generated."” (KDNT 1)

The state of intention [has also been presented] under ten points.'*
Practice'® is here twofold: [the ten perfections of the practice of convic-
tion on the path of preparation; and]"* the seven perfections associated
with having attained a [bodhisattva] level. The ten perfections of con-

viction are as follows:

Generosity, discipline, patience,

Diligence, meditation, insight,

Skill in means, aspiration, strength and wisdom:
These are the ten perfections. (KDNT 2 = MAV V.5)

The generosity associated with having attained a [bodhisattva] level is
accomplished through four accomplishments, these being intention,
practice, providing assistance and what is given. The seven perfections
[of this level] are: generosity, discipline, patience, diligence, medita-
tion, insight and skill in means. These surpass the perfections practiced
on [the path] of the practice of conviction. These two [sets of perfec-
tions] constitute the state of practice.

Power is five[fold]: [power over]"' defilements, rebirths, karman,
means, and the state'* of bringing sentient beings to maturation.

125 These two sentences (starting with “Its four pillars...”) are missing in the Sanskrit.
126 KDNT (AICSB) 38,: taddhetavas catvarah |

127 The Tibetan translation of this verse is not metrical.

128 Tib. “under ten terms”

129 Tib. "state"

130 Supplied from the Tibetan.

131 Supplied from the Tibetan.

132 Skt. avastha has not been translated into Tibetan.



A COMMENTARY ON "THE DESTRUCTION OF WRONG VIEWS" 53

Initial activity must be performed entirely by those in a causal state. For
those who are, [as a consequence of this activity],'” in the state of the
fruit and the state of working for the benefit of sentient beings, initial
activity unfolds without effort, just as [it does] in the case of Sﬁkyamu—
ni. This can be learned in detail in the Kudrstinirghatana.

The commentary on—or the recollection (Tib. dran pa) of—the Ku-
drstinirghatana, composed by the pandita and renunciant, the venerable
Advayavajra, is ended. Translated and finalized by the learned Indian
master Vajrapani and the Tibetan translator mTshur ston Ye shes
‘byung gnas.

End of the Translation

Concluding Remarks

The second text is a short commentary on the Kudrstinirghatana at-
tributed by bKra shis chos ‘phel to Maitripa. Apart from the [Ta ba
ngan sel gyi bka’ ‘grel (this, the Tibetan translation of the title in the
Derge bsTan ‘gyur and the dPal spungs edition) bKra shis chos ‘phel
mentions at the end of his list Vajrapani’s [Ta ba ngan sel gyi ‘dran pa
as one of the four texts which are closely related to the amanasikara
cycle. To add to this confusion, in the Peking bsTan ‘gyur (no. 3075)
our tippinika again has the title [Ta ba ngan sel gyi ‘dran pa. To be sure,
there is no commentary on the [Ta ba ngan sel apart from the [Ta ba
ngan sel gyi ‘dran pa in any bsTan ‘gyur, or in the dPal spungs edition
of the “Indian Mahamudrd Works” either. The commentary on the
Kudrstinirghatana distinguishes three states: a causal state, the state of
fruition and the state of working for others. In the root text there is only
mention of a causal state, but the last two are easily seen to correlate
with those who no longer have anything to learn.

133 Supplied from the Tibetan.






3. The Major Offences
(Miilapattayah)

Translation of the Milapattayah :

Having bowed to Mafijusr,

The non-abiding nirvana,

And agreeable joy in the world,

I will explain the fourteen major offences. (MA 1)

In the case of disrespect for teachers,

Not following the orders of the Sugata,

Talking out of hatred about the peculiarities of [one’s] family,
Abandoning great love, (MA 2)

Forsaking an enlightened attitude,

Blaming the three vehicles,

Revealing secrets to common people,
Dishonouring the skandhas of the Jina, (MA 3)

Doubting the pure Dharma,

Being passionless through lack of love,

Superimposing on phenomena what is opposed to non-duality,
Dishonouring a faithful mind, (MA 4)

Not following one’s commitments,

And when not having [such a woman], belittling women of in-
sight—

These are major offences,

By which the commitments of a mantra practitioner are des-
troyed. (MA 5)

[The result of] having committed them will be an absence of ac-
complishments.
There will be death and a multitude of suffering.
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One will suffer in hell )
With various sorts of severe pain. (MA 6)

Therefore, one should perform piija
In the mandala, according to [instructions] obtained from the
guru.
One must keep an enlightened attitude,
And the rules of the Three Jewels and so forth. (MA 7)
The [text on the] Major Offences (Miilapattayah) is ended.

End of the Translation

Concluding Remarks

There 1s no Tibetan translation of this text, nor is an author mentioned
in the colophon.



4. The Gross Offences
(Sthilapattayah)

Translation of the Sthilapattayah:

In the case of using a consort (vidya) [only] for pleasure,
Non-conformity"** with the commitments (samaya),
Quarrelling during tantric feasts (ganacakra),
Disclosure of secret teachings, (SA 1)

Perverting the genuine teaching

In the presence of the faithful,

Living for seven days

In the company of Sravakas in large numbers, (SA 2)

Teaching secrets to unworthy yogins,

Not being determined [to practice] yoga—

These are the gross offences

By which the vows of a yogin are destroyed. (SA 3)

In the case of having committed these [offences],
The ascetic should worship [his] great teacher,
Taking the approach of doing what he can
And confessing openly. (SA 4)

[The text on the] Gross Offences is ended.

End of the Translation

134 This causal ablative is not literally translated, nor are the following ones in the enu-
meration.
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Concluding Remarks

Of this text which lists eight gross offences, there is no Tibetan transla-
tion, nor is there any reference to an author in the colophon.



5. A Jewel Garland of True Reality
(Tattvaratnavalr)

Translation of the Tattvaratnavalt (the text consists of verses and
prose):

Homage to the Venerable Vajrasattva!

Having bowed to the pair of lotuses,

The feet of Vajrasattva,

He whose brightness is like the stainless autumn moon,

We teach “A Jewel Garland of True Reality” (the Tattva-
ratnavali). (TRA 1)

For those who have fallen away from genuine tradition
And whose sight is obscured,

The Tattvaratnavalr

Will perfectly illuminate true reality.' (TRA 2)

Here, there are three vehicles, the Srﬁvakaya‘ma, Pratyeka[buddha]yana
and Mahayana. There are four tenets, based on the division into Vaibha-
sika, Sautrantika, Yogacara, and Madhyamika. In this regard, it is ac-
cording to the tenet of the Vaibhasikas that the Sravakayana and Praty-
eka[buddha]yana are explained. Mahayana is twofold, the so-called
tradition of paramitas and that of mantras.”*® Here, the tradition of pa-
ramitas"’ is explained"® according to the doctrinal positions of the Sau-
trantikas, Yogacaras and Madhyamikas. The tradition of mantras is

explained according to'” the doctrinal positions of the Yogacaras and

13 Tib.: "We will explain [it in this] perfect Tattvaratavali."
136 Tib.: “the vehicle of paramitas and the one of mantras.”
137 Tib. “In Paramitanaya, there are three”

138 Tib.: "analyzed"

139 Tib.: "is based on"
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Madhyamikas. Yogacara is twofold. It is divided into Sakara and Nir-
akara. Likewise, the Madhyamikas are divided into two, based on the
division into the “proponents of non-duality in the sense [of everything
being] like an illusion” (Mayopamadvayavada) and the “proponents of
not abiding in any phenomena” (Sarvadharmapratisthanavada).

[Srﬁvakayéna]

Of these, [the vehicle of the] Sravakas is threefold, according to the
division into inferior, average, and superior. The inferior and average
are the Vaibhasikas from the west, and the superior ones are the
Vaibhasikas from Kashmir.

[Inferior Sravakas]

Of these, the inferior Sravakas are examined [first]. Having made the
prior assertion that there are outer objects such as blue or yellow things,
they maintain that there is a person (pudgala), free from permanence
and impermanence. This is their explanation, stated [here]:

For the extremely (i.e., intellectually) stupid,

Who is possessed by the demon of clinging to entities

And who thus fears the tradition of the profound [teachings],
[The following is valid: External objects] certainly exist and the
world [consists of things which] are blue and the like.'*

(TRA 3)

Persons carrying a load exist. I neither call them permanent, nor do I
call them impermanent. Persons with attachment wander [in samsara].
Therefore, in order to abandon attachment, the meditation is the cultiva-
tion of the repulsive. This cultivation of the repulsive is the examination

0 This verse is quoted in the Subhasitasamgraha (Bendall 1903:388,,,,). Bendall
seems not to have understood jadivase as the dative of the superlative of jada and re-
marks: “The verbal form jadiye (‘talk like an idiot’) is new.” The Tibetan translation of
jadiyase (| ‘gro ba shin tu rmongs pa la’o |) is in the last line of the stanza and thus diffi-
cult to construe.
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of the body as having the nature of a collection of faeces, urine, semen,
blood, phlegm, mucus, intestines, joints,'*' lungs, sticky matter from the
eyes,'* kidneys,'* spleen, liver'* and so forth. This is stated [in Bodhi-
caryavatara V.62-63]:

First of all, mentally separate

The sack-like skin [from your body],

And then with the scalpel of insight

Separate the flesh from the skeleton! (TRA 4 = BCA V.62)

And having split open even the bones
Look right down into the marrow!
Examine precisely your own [body]

[To see] whether there is an essence [to it]!
(TRA 5=BCA V.63)

The stain of their meditative stabilization is attachment which is pre-
ceded by the view of the permanence of the person.'* Their view is as
follows: As long as I live, I shall take refuge in the Buddha, Dharma,
and Sangha.

I venerate the Sugata and the two elder ones.'* (TRA 6)

Through whatever root of merit there is, I will displine myself alone,
calm myself alone, bring myself alone to complete nirvana!

[Average Sravakas]

The view and explanation of the average [Sravakas] are as in the previ-
ous case. They like working to a certain extent for the sake of others.
Concentrating on exhaling and inhaling, they perform a form of medita-

41 Tib.: “fat.”

42 Tib. “heart”

143 Skt.: “weariness”

144 Tib.: “stomach.”

145 Even though they claim that it is neither impermanent nor permanent (see above).
146 I .e., Sariputra and Maudgalyayana.
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tion that is [based on] the view that a person [exists but] is free from
permanence and impermanence. The stain of their meditative stabiliza-
tion is that they become senseless through breath retention, since [such
retention] invites lifelessness.

[Superior Sravakas]

The explanation of the superior Sra‘wakas, who [also] postulate external
objects, is based on the noself of the body. They thoroughly know the
four noble truths, and their meditation is the view of emptiness with
regard to the person (pudgala). Suffering is here the nature of the five
skandhas, which must be known. The arising [of this suffering] is a
mental construct, which must be abandoned. Cessation is deep insight,
it must be actualized. The path is emptiness, it must be meditated upon.
The stain of their meditation is to superimpose upon emptiness a form
of continuous quiescence. With regard to their view, again, they excel
[other Sravakas] in benefitting others. In this matter, some claim that
the inferior Sravakas attain the awakening only of a Sravaka, because
they have a fixed potential and lack compassion.

Others say, however, that even the inferior Sravakas among sentient
beings'*’ will become perfect Buddhas, as it has been said:

All will be Buddhas.

One does not find anybody on earth who is not suitable;
Therefore, one should not be disheartened

In the pursuit of perfect enlightenment.'*® (TRA 7)

They think that even those with the fixed potential [of an inferior Srava-
ka] depend a little upon the Buddha. The average [Sravakas] are future
Pratyekabuddhas, and the superior [Sra‘wakas] will be Buddhas after
four immeasurable eons.

147 “ Among sentient beings” is missing in the Tibetan.
148 In the Tibetan, lines three and four are not taken as a part of the verse.
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[The Pratyekabuddhayana]

The explanation of the vehicle of Pratyekabuddhas is precisely that of
the superior Sravakas. They have realized the emptiness of a person; the
defining characteristic of the inconceivable; the naturally arisen wis-
dom'” even though they have no teacher; deep insight; and calm abid-
ing."”® As to deep insight here, it is the cessation of [the operation of]
the sense faculties on account of the non-apprehension of a person.
Calm abiding is the control of body, speech, and mind. This is their
meditation. The stains of meditative stabilization are here the blissful
meditation of a mind close to being asleep, and a meditation of a mind
that is fast asleep.”' In the former case, one enters the system of

Bhaskara.'”* This [mistaken meditation] is stated [in the following]:

One should cultivate with effort

That mental state which manifests

When, on the verge of sleep,

External objects have disappeared.’”® (TRA 8)

In the latter case, one enters the system of the VaisSesika. This is what
the venerable Nagarjuna said:

Non-cognizing wisdom is established
Through the example of sleep,

149 Mostly translated as “self-arisen wisdom.”

150 Tib.: “A person who has taken this [way realizes] emptiness; the defining character-
istic of the inconceivable; has no teacher; naturally arisen wisdom; deep insight; and
calm abiding.”

5 Tib.: “...and a state in which mental factors have completely stopped.”

152 A follower of Vedanta who lived around A.D. 800 (see Tatz 1994:102, fn. 25).

153 The first two lines of this verse accord with Vijiianabhairava 75ab; the second part in
the Vijianabhairava 65,,) is as follows: “This state must be realized by one’s mind.
[Then] the supreme goddess shines forth.” (savastha manasa gamya para devi praka-
sate). Sterra (2003:64-65) charges Maitripa for having changed the second part of the
verse from the Vijianabhairava with the intention to conceal the unfolding of the su-
preme reality in its active, female principle. I do not see why Maitripa should have done
so. Maitripa simply quotes this verse to show that the faults of a Pratyekabuddha’s
meditation are similar to those of a heterodox system.
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Just as the knowledge with blocked senses is
[As] maintained by the VaiSesika. (TRA 9)

Even in the teachings of the Buddha, it is said:

I happily become a jackal

In the beautiful Jetavana Grove,

But it is not acceptable to become [like] a cow,
[Attaining] the liberation of a Vai$esika."* (TRA 10)

The view [of the Pratyekabuddhas] resembles the previous one (i.e.,
that of the superior Sravakas). They will be Buddhas after four innu-
merable eons have passed. The compassion of both Sravakas and Pra-
tyekabuddhas is directed towards sentient beings. Every day they focus
on sentient beings, in terms of [their] suffering of suffering and suffer-
ing of change. The compassion created [in this way] is directed towards
sentient beings. The teachings of the Sravakas are based on speech, and
those of the Pratyekabuddhas on what is physical.”> This is stated as:

[Even] when perfect Buddhas

Have not appeared, and the Sravakas, for their part, have gone,
The wisdom of the Pratyekabuddhas

Unfolds, [even] lacking contact [with a Buddha]."”® (TRA 11)

[The Mahayana, Paramitanaya]
[Sautrantika]

Now, we will talk about the yogins in the tradition of the paramitas.
Here the inferior [tenet] is [that of] the Sautrantika. Their [understand-
ing of an external] object is something that by its nature is an accumula-
tion of subtle atoms, that produces cognition consisting in a [mental]

154 Tib.: “But I, the Gautama, never seek the liberation of the VaiSesika.”
153 .e., on symbols, gestures, and the like.
156 Tib.: "the [physical] basis [of a Buddha being present]."
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form [of the object]. This is their analysis'>’—that [an object] produces
cognition consisting in a [mental] form [of it]. This is what [Dharmaki-
rti] taught in [Pramanavarttika 111."°*247]:

How can a [momentary thing] be perceived when [the cognition
of it occurs]

At a different time? The wise [say that] it is perceptible.

Those who understand reasoning [take it] as a [cause] capable of
imposing

A [mental] form [of itself] upon cognition.

(TRA 12 = PV 111.247)

This is their analysis."”” The inconceivable state of someone whose
sense faculties have been turned away from the village of experiential
objects'® is [their understanding of] meditation. This is stated [in the
following]: “Moreover, this is [said to happen] at the time of practice,
and not at the time of direct actualization.” Therefore one must engage
in practice.'®" And practice [is described in the following]:

When practice is performed

After the mind has been ascertained through realization,'®
Then I do not see the mind,

Wherever it [may] be [or] have gone.'®® (TRA 13)

Even a householder should stabilize
[His mind] in every moment

157 The Tibetan translation of tasya ceyam eva pratyaveksand cannot be construed.

138 I.e., the chapter on pratyaksa (the numbering of chapters and verses follows Stein-
kellner’s (1977) Verse Index.

159 Skt.: “explanation.” The Tibetan fits better the context as ‘analysis’ means that they
have deeply thought about it.

160 Skt.: "whose village of sense faculties have been turned away from the experiential
objects"

1! The context requires taking paricaya in the sense of abhyasa.

12 Tib.: “By means of a mind that realizes no-mind,”

13 This verse in contained in Munidatta’s commentary on the Caryagiti (song no. 29 by
Luipada). See Kvaerne 1986:192.
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And meditate in a cross-legged position, )
The wavering mind focused one-pointedly.'** (TRA 14)

The stains of their meditative stabilization are like the previous ones.'®
Not conceptualizing the triad [of actor, action, and object], they [adopt]
the conduct of the [first] five perfections in a state of perfect insight
(prajiiaparamita), while furthering sentient beings without hoping for a
reward, is their view.

[Yogacara, Sakaravada]

The average [practitioners of the Paramitanaya] are the Yogacaras. The
Sakaravijiianavadins (“those who maintain [that everything is] con-
sciousness accompanied by [mental] forms™) do not accept'® even sub-
tle atoms, following as they do arguments such as the one found [in
Vasubandhu’s Vimsatika, verse 12ab]:

The instantaneous union of a subtle atom
With_ six [others shows that] it has six parts.
(TRA 15 = Vim§ 12ab)

Thus they realize that these [subtle atoms] are mind only. [The mind on

its own] bears mental forms,'”’ is free from [any] relation of perceived

object and perceiving subject, and clearly displays [everything]. This is
also stated [in the Dasabhiimikasiitra]: “Oh, you sons of the victorious
one! This threefold world is mind only.” Likewise, Dharmakirti says [in
Pramanavarttika, 111.432]:

164 Lit. “on the tip of the nose.”

1651 e., the ones of the Pratyekabuddhas.

166 Tib.: “do not apprehend.”

17 The compound cittakaradhari has not been translated into Tibetan. The meaning in

this system is that there are images of external objects without any external correlate at
all.
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If the mind has forms of something blue or the like,

What is then the justification for an external object?'®®

If the mind does not have forms of something blue or the like,
What is then the justification for an external object?'®”

(TRA 16 = PV 111.432)

Somewhere else (i.e., in the Vajrapafijaratantra'™), too, it is said:

The objects of the sense faculties

Do not exist on their own outside of the mind.

It is rather the mind itself which displays

The appearances of forms and the like. (TRA 17)

Therefore, the mind itself, which contains the forms of manifold [ap-
pearances], clearly displays [those forms] without depending on any-
thing else (i.e., an external object). This is the explanation of the Yoga-
caras insofar as they are Sakaravijiianavadins.

[Yogacara, Nirakaravada]

The Yogacaras who maintain that [mind] is devoid of [truly existing
mental] forms (i.e., the Nirakaravadins) think, too, that this [entire
world] is mind itself, its nature being self-awareness devoid of [truly
existing mental] forms. Their explanation is taught in the following:

An external object

As imagined by immature beings is not to be found;

Agitated by mental imprints,

The mind appears as an object. (TRA 18 = LAS X.154¢-155b)

168 Lit. “What does an external object have as justification?” If there was an external
object, there would be two forms, the one in the mind, and the one of the external ob-
ject.

19 Cf. PV II1.433 (=II1.432): “If the mind has forms of something blue and the like,
what is the reason for an external object? If the mind does not have forms of something
blue and the like, how can there be an experience of it (i.e., the outer object)?” (dhiyo
niladiriipatve bahyo ‘rthah kimpramanakah | dhiyo ‘niladiriipatve sa tasyanubhavah ka-
tham |)).

170 See Lhalungpa 1993:9 and Tatz 1994:105.
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Insofar as something appears,

It appears as an illusion only;

In reality, [the nature of mind]'"' is devoid of appearance,'”
Like the pure limitless sky. (TRA 19)

]171

The dharmakaya of the great sage

Is free from mental fabrication and from appearances.
The two form-kayas have arisen from it,

And thereafter abide as illusion. (TRA 20 = PTMV 4)

The meditation of the Sakaravadins is to actualize directly the [mind]
beyond the duality [of perceived and perceiver] together with its mani-
fold [forms],'” [a state] free from all concepts. This is taught [in JiAana-
sarasamuccaya,"”” verse 35]:

To whatever object of knowledge

The mind goes, it [first] directs [its attention] to it.
Towards whatever it will go after becoming stirred up,
All this, indeed, is its nature. (TRA 21)

The meditation of the Nirakaravadins is to actualize wisdom'” directly,
without appearances—which is non-dual inconceivable bliss free from
mental fabrication. This is as [stated] in the following:

Its (i.e., mind’s) nature is taken to be clear:
Without [mental] forms, and spotless;

And it can, in fact, never be realized

By one who is not adept. (TRA 22 = AM 53)

"I The masculine endings of the compounds in this line suggest that the subject has
already changed here from “mind” to “dharmakaya.” This is no problem, because for
Maitripa the dharmakaya is the true nature of mind.

172 Tib.: “reality devoid of appearances.”

'3 This means that the manifold appearances or aspects of mind are real, but beyond the
duality of a perceived object and a perceiving subject.

174 Ascribed to Aryadeva, but probably composed by a Madhyamika later than Bhavya
(see Nakamura 1989:245).

15 The Tibetan has ye shes for citta.
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When one sets something in front of oneself as an object of ref-
erence—

Even with the thought that it is mind-only—

One is not really abiding

In [the realization of mind-Jonly. (TRA 23 = Trimsika 27)

But when wisdom does not apprehend

Any object of reference, then it is established in mind-only;

For in the absence of a perceived object

There is no apprehending [on the part of a perceiving subject ei-
ther]. (TRA 24 = Trimsika 28)

With regard to the meditative stabilization of [clinging] to an ultimately
existing, permanent consciousness which [displays real] mental
forms'’°—[the Sakaravadins are in danger of] following the tenet main-
tained by the proponents of Vedanta, namely Bhagavatsiddhanta,'”’
[which means] taking the world as a transformation, and [thus] as not
different from, brahman, in the form of the ultimate and permanent
mind of one’s own. [Such a position] is stated in the following:

Whatever is seen, however tiny it may be,
[Can] be understood as brahman.

Therefore, the mind is not anything else;

It abides in brahman alone. (TRA 25 = SN 15)

This is the stain of the meditative stabilization of the Sakaravadins.

Likewise, with regard to the meditation of the Nirakaravadins, too, who
cultivate a permanent, self-aware consciousness which is devoid of both
appearances and mental fabrication, there is the undesired consequence
of following [another] tenet of the proponents of Vedanta, namely the
textual tradition of Bhaskara.'”® They maintain that [such a permanent

176 Tib.: “As for the stain of the meditative stabilization of the Sakaravadins, it is the
clinging to an ultimate permanence.”

177 This is the form the term commonly takes. The Sanskrit has bhagavatah samsthita-.
178 Tib.: “Likewise, the stain of meditative stabilization of the Nirakaravadins, is [to
cling to] a permanent, self-aware consciousness devoid of both appearances and mental
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consciousness] is brahman, which is entirely free from all names and
forms; in it the confusion of mental fabrication is completely purified; it
is clear, without limit, uninterrupted and permanent. This is as [stated]
in the following:

The empty water bubbles of the manifold [appearances]
Clearly [manifest] to me in the celestial waters of realization;
They either arise or dissolve,

Yet nothing is conceptually produced. (TRA 26)

This is the stain of the meditative stabilization of the Nirakaravadins.
The view of both (i.e., the Sakaravadins and Nirakaravadins)'” resem-
bles the previous one.

[Madhyamaka, Mayopamadvayavada]

The superior [practitioners of Paramitanaya] are the Madhyamikas.
Among them, there are [first] the Mayopamadvayavadins (“those who
maintain non-duality [in the sense of everything being] like an illu-
sion”). Their explanation [follows Jiianasarasamuccaya,'® verse 28]:

The Madhyamikas know true reality

As being free from four positions, that is to say,

[True reality] is neither existent, nor is it not existent, nor is it a
combination

Of existenge and non-existence, nor [can it be that] neither is the
case. (TRA 27)

The meaning of this is as follows: [True reality] is not existent, this
being impossible on logical grounds.'®' Nor does it not exist, given the

fabrication. This has the undesired consequence of following [another] tenet of the
proponents of Vedanta, namely the textual tradition of Bhaskara.”

% Tib.: “Its view...”

180 See also Mimaki 1982:194. Dvivedi & Vajracarya (1986:86) claim that this stanza is
by Sarahapada.

181 Tib. sbyor ba. “Rin chen ‘phreng ba’i bshad pa,” 194ag: sbyor ba ni gtan tshigs kyi
sbyor ba ste |
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power of appearance.'®> Moreover, because of the [same] two defects a
combination [of existence and non-existence] is not [possible] either.
Nor [can it be that] neither is the case, for that would be incomprehen-
sible. Furthermore, on the basis of an[other] analysis different from the
previous one, [it is stated]: “[The extreme of existence has] the unde-
sired consequence that there is true force to matter—that the manifold
world is just as it appears, [namely, as] a manifestation.”'® This is the
explanation of the Mayopamadvaya[vadins].

The mental cultivation of non-duality [in this sense of everything being]
like an illusion is [their form of] meditation.'®* Attachment to nihilism is
here the stain of meditation. To complete the six perfections in the con-
viction that non-duality [in the sense of everything being] like an illu-
sion 18 [their] view.

[Apratisthanavada]

The following is an examination of the proponents of not abiding in any
phenomena (i.e., the Apratisthanavadins):

The manifold [world] is not taken to be eternal

Or said to be entirely annihilate [either];

Nor is it a combination of both eternal and annihilate,
Nor can it be that neither is the case. (TRA 28 = MV 4)

The wise know the true reality of things

As the non-abiding in anything.'®

Now, this is not just conceptual [analysis], for a [conceptualiz-
ing] mind

Does not know the nature of mind. (TRA 29)

182 Tib.: “through the power of mental imprints.”

183 Tib.: “Moreover, without analyzing past and present, [just taking] the manifold
[world] as it appears—could it have a material reality? Where is [then] the undesired
consequence [of my position]?” Ui treats this quotation as verse 26.

'8 Tib.: “This is the meditation on non-duality [taken in the sense that everything] is
like an illusion.”

185 Ui reads sarvasminn apratisthane (which is supported by the Tibetan): “While not
abiding in anything.”
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All superimposition, whatever there is—

All this does not exist in any respect;

The meaning of Madhyamaka is thus the absence of superimpo-
sition;

Where is, then, the denial or establishing [of anything]?

(TRA 30 = SN 32)

This effortless wisdom

Is called inconceivable;

Something ‘inconceivable’ that one has [been able to] conceive
Cannot truly be inconceivable. (TRA 31 = SN 30)

The mind [of him], by whom the world is [directly] realized as
not arisen,

Is purified because of [his] realization.

For him, the wise, [this 1s realized] without effort:

[Being his] original state the world is true. (TRA 32 = SN 34)

This is [also] stated in the following:

When free from all superimpositions,

True reality appears of its own accord.
Expressions such as emptiness,

Remove superimpositions from it. (TRA 33)

To actualize without attachment this meaning which has come under
analysis—whose nature is to be free from superimposition—"*° is [their
form of] meditation. To deny everything or become senseless [in a state
of dull nothingness] are the stains of meditative stabilization. To com-
plete the six perfections without [becoming engaged in] superimpo-
sition is the [related] view.

Here [in Paramitanaya], the compassion of those with inferior and aver-
age faculties (i.e., the Sautrantikas and Yogacaras) has phenomena as
its objects of reference. [Compassion,] that has phenomena as its ob-

186 Tib.: “As to the object of this investigation, to actualize it by avoiding becoming
attached to a superimposed nature of things ...”
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jects of reference, must be understood as that which arises after all phe-
nomena are focused on as being stirred by the wind of impermanence.
But for those with superior faculties (i.e., the Madhyamikas), compas-
sion, for which essencelessness is the focus, is without a focus, phe-
nomena being understood by directing [one’s] attention [towards their
emptiness].'*’

[In this respect,]'®® there is a presentation of the three kdyas, taught by
Maitreyanatha [in his Abhisamayalamkaral:

That by which he impartially carries out

Diverse benefits for the world

For as long as the world exists

Is the uninterrupted nirmanafkaya] of [Sakya]muni.
(TRA 34 = AA VIIL.33)

That body (kaya) of [Sakya]muni

Which consists of thirty-two marks and eighty signs

Is regarded as the body of enjoyment (i.e., the sambhogakaya)
Because he enjoys the Mahayana [through it].

(TRA 35 = AA VIIL.12)

87 This in accordance with Vajrapani’s commentary (GPKU B 299a,, D 169b., P
190bs): “[Their] compassion is without a focus, since they concentrate their mind by not
focusing on any phenomenon whatsoever.” (chos thams cad cir yang mi dmigs par yid
la byed pas na (B ni) mi dmigs pa’i snying rje’o |). It would be also possible to read
amanaskara- instead of manaskara. 1If the reading adhigamo of N and T (which is
supported by the Tibetan) was followed, and calambana changed into canalambano
(i.e., as depending on adhigamo), the context would require to read naihsvabhavya- or
nihsvabhavata- instead of nihsvabhava in compound. According to the Amanasikara-
dhara the concentration (manaskara or manasikara) on essencelessness is one possible
meaning of amanasikara, the privative a standing for anutpdda and thus emptiness.
Such a reading would result in “And for those with superior faculties compassion is
without a focus, [their] realization of phenomena through concentrating on essenceless-
ness being without a focus.” (adhimatrasya canalambano naihsvabhavyamanaskaradha-
rmadhigamo ‘nalamband karuna |).

Tib.: “But for those with superior faculties (i.e., the Madhyamikas), there is no object of
reference. The realization [attained] by directing one’s attention to phenomena as lack-
ing an own-being is compassion without an object of reference.”

188 Supplied from the Tibetan.
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The uncontaminated qualities (dharmas)

Attained as purity in every aspect—

The natural body (svabhavikakaya) of [Sﬁkya]muni
Has the defining characteristic of their nature.
(TRA 36 = AA VIIL1)

[Mahayana, Mantranaya]

The tradition of mantras is not explained by us here for the following
reasons: it is very profound and a subject [only] for persons who have
confidence in [this] profound tradition, and the presentation of [the
means of] accomplishment—the four seals and the like—is extensive.
Thus [it is stated in the *Nayatrayapradipal:

It has the same goal [as Paramitanaya], but is free from confu-
sion,

Rich in [skillful] means and without difficulties.

Moreover, it is [only] fit for those with sharp faculties.

The treatises of Mantra[naya] are thus superior. (TRA 37)

A text named Sekanirnaya (i.e., the Sekanirdesa) has been composed by
us concerning this matter.

[Mahayana Hermeneutics]

If that, which is to be practised as the ultimate, is only ascertained
through Mahayana, why did the illustrious one then teach the vehicles
of the Sravakas and Pratyekabuddhas? It is not [as one might think], for
the two staircases of the Sravaka- and Pratyekabuddhayana have been
provided only for the sake of realizing Mahayana, which is the [only]
appropriate goal."® This is taught [in Alokamala, verse 176]:

139 Tib.: “They are [for] those of inferior intellect. In order that they might realize
Mahayana, which is the [only] appropriate goal, he taught [the lower vehicles in pro-
gressive order, arranging them] like the steps of a staircase.”
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The perfect Buddhas taught these means

[In progressive order arranged] like the steps of a staircase,
In order to introduce the beginner

To the ultimate meaning. (TRA 38 = AM 176)

In the Saddharmapundarika, too, it is stated:

The leaders have a single vehicle,

A single tradition, and a single teaching.

It is due to my (i.e., the Buddha’s) true skill in means
That I teach the three vehicles. (TRA 39)

Venerable Nagarjuna, too, says [in his Niraupamyastava, verse 21]:

Master, since there is no differentiation in the dharmadhatu,
There is no [real] difference between the vehicles, either.
You have taught the three vehicles

For introducing sentient beings. (TRA 40 = NS 21)

In other [treatises], too, [e.g., in Pramanavarttika 11.253cd] it is stated:

Liberation is through™ the view of emptiness.'"’

The remaiying forms of meditation have this [view] as their
goal. (TRA 41 =PV I11.253cd)

This light of the three vehicles is [our] emptiness, which is being inves-
tigated [here]. It should be understood in accordance with the illustrious
one."”* This is as [stated in Niraupamyastava, verse 7]:

Master! You did not teach anything,
Not even a single word,'”’

190 Skt: “from the view of emptiness.”

! The Tibetan has an extra line: “Not knowing it, one is bound.”

192 Tib.: “Because the illustrious one has analyzed it for the sake of the sentient beings
through distinguishing general and specific thoughts.”

193 Tib.: “Master! In [one] teaching of yours you did not speak a single word,”
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Yet you satisfied all disciples who need to be trained
With the rain of Dharma. (TRA 42 =NS 7)

Like a wish-fulfilling jewel, it (i.e., the perfection of benefitting
others)

Is not stirred by the fierce wind of every volition,

In this way it fulfills without exception

The wishes of all sentient beings. (TRA 43 = KDN 4)

With the dynamic of a turning wheel

The teaching of the protector goes on

Even without [his giving any] thought [to it], according to the
capacity

[Of his disciples], as reflected in their different degrees of ac-
cumulation. (TRA 44)

As long as the [ordinary] mind continues
There is no ending of the vehicles.

But once the mind is transformed,

There is neither a vehicle nor a wayfaring.
(TRA 45 = LAS X.458)

Stainless speech has here been strung together

Out of jewels from the genuine Dharma.

O wise ones! [This] jewel garland of true reality

Should be kept in your heart for the sake of your delight!
(TRA 46)

I, who am fond of concise summaries

And hate weighty tomes, [composed this work];

You learned ones who are fond of weighty tomes! Pardon me
That I did not speak extensively on this [subject]! (TRA 47)

Requested by fortunate ones, I composed with effort

This [text of] unsurpassable meaning.

May future sentient beings attain [nearly] unattainable bud-
dha[hood]

Through the merit thus accumulated by me! (TRA 48)
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The Tattvaratnavalr is ended. This work is by a pandita and renunciant,
the venerable Advayavajra.

Translated and finalized by the Indian pandita Vajrapani and the Tibet-
an translator monk Tshul khrims rgyal ba.

End of the Translation

An Analysis of Maitripa’s Madhyamaka of Non-Abiding'**

Maitripa begins his Tattvaratnavali by pointing out that there are three
vehicles (Sravakayana, Pratyekabuddhayana, and Mahayana) and four
tenets (Vaibhasika, Sautrantika, Yogacara, and Madhyamaka). The Ma-
hayana is further divided into the tradition (naya) of paramitas and the
tradition of mantras. While the tradition of paramitas can be pursued
either on the basis of Sautrantika, Yogacara, or Madhyamaka, the tradi-
tion of mantras is in line only with the tenets of Yogacara and/or
Madhyamaka. The latter is further subdivided into the tenets of Mayo-
pamadvaya (“non-duality in the sense [of everything being] like an illu-
sion”) and the one of Apratisthana (‘“non-abiding”). It is clear that
Apratisthana Madhyamaka is considered the highest tenet within the
tradition of mantras. The latter is not considered to be a vehicle differ-
ent from Mahayana, but rather in conformity with Yogacara and/or
Madhyamaka. It should be noted, however, that Vajrapani, one of the
four main disciples of Maitripa,'”> summarizes this part of the Tattva-
ratnavali with the interesting comment that the distinction among three
vehicles and four tenets is only made for the benefit of gradualists, who
are considered inferior:

In order that sentient beings of inferior intellect may realize
[true reality], I shall summarize all [tenets on] true reality, writ-
ing down just a little. [But] first of all, there are two types of
persons, the monkey-like and the crow-like. The monkey-like
enters upon [true reality] gradually, whereas the crow-like en-

194 The basis of this analysis has been Mathes 2007:551-62.
195 See Roerich 1949-53:842.
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ters upon it instantaneously. Thinking of those who enter upon
[true reality] gradually, the three vehicles [are presented]. They
are the Sravakayana, Pratyekabuddhayana, and Mahayana.'”®

In other words, there is only one reality, and it can be realized instanta-
neously. Everything else is a provisional presentation that offers rungs
for those who need a ladder. This passage from Vajrapani’s commen-
tary provides perfect doctrinal support for Kong sprul’s and Karma
bKra shis chos ‘phel’s essence mahamudra. It should be further noted
that Vajrapani divides Mahayana—from well within a gradualist sys-
tem—into a causal vehicle of defining characteristics and the Vajrayana
of fruition."’

In our systematic descriptions of Indian Madhyamaka, most follow the
Tibetan doxographical distinction between Svatantrika and Prasangika
which was not only not made in India, but also remained a controversial
issue in Tibet. While Tsong kha pa (1357-1419) made much of this dis-
tinction, arguing that contrary to the Prasangikas the Svatantrika admit-
ted that "factors of existence" (dharma) exist in terms of actualities
(svalaksana) on the level of apparent truth, Go rams pa bSod nams seng
ge (1429-1489) for one denied such ontological differences, claiming
that it is only the Svatantrika’s use of “autonomous logical reasons”
(svatantrahetu) in proving emptiness that differs from the Prasangika
approach.”® During the first propagation of Buddhism in Tibet, Ma-
dhyamaka was divided into mDo sde pa’i dbu ma (Sautrantika-Madhya-
maka) and rNal ‘byor spyod pa’i dbu ma (Yogacara-Madhyamaka),
depending on whether on a relative level the existence of external ob-
jects was accepted or not. This at least follows from Ye shes sde’s [Ta

19 GPKU (B 290b, , D 164b, 5, P 184bs.): blo dman skye bos rtogs bya’i phyir | | de
nyid thams cad mdor bsdus nas || cung zad tsam zhig bri bar bya | | re zhig gang zag ni
gnyis te | spre’u lta bu dang | khwa ta Ita bu’o | | spre’u lta bu ni rim gyis Gug pa’o | |
khwa ta lta bu ni cig car® ‘jug pa’o | | rim gyis ‘jug pa’i dbang du byas na theg pa ni
gsum ste | nyan thos kyi theg pa dang | rang sangs rgyas gyi theg pa dang | theg pa chen
po’o
B cardu

7T GPKU (B 291a,, D 164b,, P 185a,,): theg pa chen po la’ang gnyis te | rgyu mtshan
nyid kyi theg pa dang | ‘bras bu rdo rje’i theg pa’o |

198 See Dreyfus and McClintock 2003.
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ba’i khyad par. Ye shes sde was a famous translator and scholar work-
ing towards the end of the first phase of propagation (around 800 AD).
Later, during the second propagation, these two Madhyamaka positions
were subsumed under Svatantrika within the division into Svatantrika
and Prasangika.'”’

In eleventh century India we then had something similar to the Svatan-
trika/Prasangika divide, namely Maitripa’s division of Madhyamaka
into Mayopamadvayavada and Apratisthanavada. This classification of
Madhyamaka is also found in the *Paramarthabodhicittabhavandakrama
ascribed to a certain A§vaghosa or Stra, Candraharipada’s Ratnamd-
la** and as Almogi (2010:137) observes, in Jianavajra’s *Tattvama-
rgadarsana. Almogi also identified a passage in AtiSa’s Bka’ gdams bu
chos in which our two tenets are called "Madhyamaka in which [phe-
nomena] are mere appearance’ (snang ba tsam gyi dbu ma) and "Ma-
dhyamaka of Apratisthana" (in the sense that the dharmata of phenom-
ena has never abided).

The understanding of Mayopamadvaya and Apratisthana in India was in
no way homogeneous, but one could say that the former positively de-
termines the nature of phenomena as illusion-like, while the latter re-
jects such attempts, not taking a position about the ultimate at all.**' A
number of Tibetan master, such as bCom ldan rig pa’i ral gri (1227-
1305), sTag tshang Lo tsa ba, mKhas grub rje (1385-1438) and ‘Ju Mi
pham rnam rgyal rgya mtsho (1846-1912) thus equated Mayopa-
madvaya to Svatantrika, and Apratisthana to Prasangika. Klong chen pa
(1308-1364), on the other hand, subsumed both under Svatantrika.?* In
her study on Rong zom Chos kyi bzang po’s conception of Buddha-
hood, Almogi comes to the conclusion, that Rong zom pa endorses
Apratisthanavada in taking the stage of a Buddha as being the purified
dharmadhatu only. Conceptions of Buddhahood which include constit-
uents other than the purified dharmadhatu are Mayopamadvayavada as

199 Seyfort Ruegg 1981:59.

200 Seyfort Ruegg 2000:34 (according to Almogi 2010:137).
201 Almogi 2010:183.

292 Almogi 2010:170.
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203

they include elements of Yogacara-Madhyamaka.”™ rNgog Blo ldan
shes rab (1059-1109) and Tsong kha pa (1357-1419) rejected Mayo-
pamadvaya and Apratisthana as inappropriate descriptions of the two
branches of Madhyamaka.**

The term “non-abiding” (apratisthana) is attested early on, however, in
such texts as the Saptasatika Prajiiaparamita, where it is equated with
meditation on the perfection of insight:

The illustrious one asked: “When you, Maijusri, cultivate (i.e.,
meditate on) the perfection of insight, on what do you rely?”
Maijusri answered: “Illustrious one, when I cultivate the per-
fection of insight, I do this without being fixed [on anything].”
The illustrious one asked: “Manjusri, what is the cultivation of
the perfection of insight for you who are not fixed [on any-
thing]?” Mafijusri answered: “Illustrious one, this precisely is
the cultivation of the perfection of insight, i.e., the non-abiding
in anything.””

Maitripa’s disciple Ramapala quotes this passage in his commentary on
the Sekanirdesa (SN 36) in order to illustrate the close relation between
apratisthana and the mahamudra practice of amanasikara. As we will
see in the Amanasikaradhara, this does also involve self-empowerment
within, or realization of, luminous emptiness. In his commentary on the
Tattvadasaka, Maitripa’s disciple *Sahajavajra explains luminosity as
self-awareness.

As a preparation for such a direct insight it is essential not to fabricate
any superimposition or wrong denial, and it is in this context that Mai-

203 Almogi 2009:41.

204 Seyfort Ruegg 1981:59.

205 SNP 197, ,: tad uktam saptasatikayam — bhagavan aha | yasmin samaye tvam ma-
Ajusrih prajiaparamitam bhavayasi tada kutra pratisthaya prajiiaparamitam bhavayasi |
maiijusrir aha | yasminn aham bhagavan samaye prajiaparamitam bhavayami | aprati-
sthito ‘ham tasmin samaye prajiiaparamitam bhavayami | bhagavan aha | apratisthitasya
te manijusrih ka prajiaparamitabhavana | maijusriv aha | saiva bhagavan prajiiapara-
mitabhavana yan na kvacitpratisthanam |. My English translation is taken from Mathes
2013:287.
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tripa favours the Madhyamaka “tenet of not abiding in any phenomena”
over the inferior Madhyamaka “tenet of non-duality [in the sense of
everything being] like an illusion”. Not to abide in any phenomena
means that there is no ground in any phenomenon upon which the latter
can be superimposed in any conceivable way. This is very clear from
the SekanirdeSapaiijika of Ramapala (one of the four main disciples of
Maitripa),”® who glosses apratisthana as “not to superimpose [any-
thing]” and amanasikara.” In the corresponding root text, Sekanirdesa,
verse 29ab, Maitripa informs us that mahamudra is known as “[the
practice of] not abiding (apratisthana) in anything.” In other words, the
yogin simply refrains from projecting wrong notions (such as an inde-
pendent existence or characteristic signs) onto anything arisen in de-
pendence, whether skandhas, dhatus or ayatanas.”” Philosophically,
this amounts to the Prasangika attitude of not postulating any position
of one’s own, and in fact, for ‘Ba’ ra ba rGyal mtshan dpal bzang
(1310-1391), the Madhyamaka of non-abiding is identical with Pra-
sangika.””

The presentation of the Madhyamaka of non-abiding in the Tartva-
ratnavalr starts with an examination (vicara) of this tenet in six verses.
This is followed by a warning about the possible danger of the related
samadhi (described as adopting the view that nothing exists at all, being
in a state of dull nothingness) and a presentation of the fruit, namely the
three kayas. In the following we shall take a closer look at the first three
of these six verses. The first one is identical with Mahayanavimsika,
verse 4, the second is similar to Sekanirdesa, verse 29, and the third is
identical with Sekanirdesa, verse 32.2'°

The Tibetan commentary on the Tattvaratnavalr in the ‘Bri gung bka’
brgyud chos mdzod (namely the Rin chen phreng ba’i bshad pa, proba-
bly by Ti pi ‘bum la ‘bar®'') starts its elucidation of these six verses on

296 See Roerich 1949-53:842.

207 See Mathes 2007:547.

208 See Mathes 2007:547.

209 Mimaki 1982:34.

219 As already pointed out by Tatz (1994:109, fn. 57).

2 The “Rin chen phreng ba’i bshad pa” is contained in vol. ka of the ‘Bri gung bka’
brgyud chos mdzod.
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Apratisthana by first explaining the introductory sentence in the Tattva-
ratnavalr:

The goal of comprehension is the [two] inseparable truth[s]. As
for true reality, it is appearances in their entirety—[namely] the
mind—and what is simply beyond all mental fabrication. The
appearance aspect of it is what is called “apparent [truth]” and
the aspect of it that is free from [mental] fabrication is called
“ultimate [truth]”. And these two are connected [with one an-
other] to the point of [constituting] an identity, just as what is
created and what is impermanent are.*

In other words, the main stance of this Madhyamaka tenet is that the
apparent and ultimate must be taken as aspects of the same true reality,
and thus as sharing an identity. This finds support in Maitripa’s Aprati-
sthanaprakasa, verse 7:

The very arising of phenomena is inconceivable

[Even] through original awareness.

This very [arising] is called emptiness

Without falling into [the extreme of] nihilism. (APP 7)

The last line “without falling into [the extreme of] nihilism” excludes
the possibility that the arising of phenomena is simply being negated
here. Calling it emptiness allows it, rather, to be admitted as dependent
arising.”"” In other words, the equation of the apparent (i.e., dependent
arising) with emptiness is taken as implying that any superimposition or
denial of the members of dependent arising, that is, the mere appear-
ances—which are not abandoned in Apratisthanavada (see below)—
result in samsaric experiences of the apparent (the “mere arising” of
phenomena in line 7a), whereas the absence of superimposition and

212 “Rin chen phreng ba’i bshad pa,” 195b, ,: gzhal bya ni bden pa dbyer med do | | de
kho na nyid ni snang ba thams cad sems vyin la | sems kyis spros pa thams cad las ‘das pa
tsam zhig ste | snang ba’i cha nas kun rdzob zhes bya zhing || spros pa dang bral ba’i cha
nas don dam zhes bya ste | de gnyis kyang byas pa dang mi rtag pa ltar bdag cig pa’i
‘brel pa’o ||

213 See MMK XXIV.18ab: yah pratityasamutpadah Siinyatam tam pracaksmahe |
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denial—or ‘“non-abiding”—reveals dependent arising for what it is,
namely emptiness.

In the first verse of the section on the Madhyamaka of non-abiding
(TRA 28), Maitripa thus denies the four ontological possibilities of rei-
fying or denying the phenomenal world on the basis of a tetralemma
formed with the pair “eternal” (sasvata) and “annihilated” (ucchedin).
The ‘Bri gung commentary does not go into all the four, but simply
explains that “eternal” does not apply, for nothing is established in its
own right, whereas nihilism is ruled out on the grounds that the appear-
ances of the apparent truth have not been abandoned.*'* The refutation
of the third and fourth possibilities is not commented upon, but the third
(i.e., something is existent and non-existent at the same time) can be
ruled out on the grounds that the combination of two impossible posi-
tions is likewise impossible. The fourth extreme, namely a negation of
this combination (“nor can it be that neither is the case’) must be sus-
pended because the manifold world cannot be posited as something
indeterminate,”” namely as something in between the extremes, for this
would be a mental fabrication, from which type of construction true
reality is considered to be free. Being a result fabricated by analytical
activity, this fourth extreme should not be confounded with the realiza-
tion of true reality beyond the four extremes of mental fabrication. This
is clear from the Mahayanavimsika, in which Maitripa introduces his
Mahayana presentation of the fruit or the indivisible union (yuganad-
dha) by repeating the first verse from the section on non-abiding. In the
verse which follows in the Mahayanavimsika (in lines 5ab) Maitripa
adds the following explanation:

Knowers of reality know true reality
Which is free from the four extremes. (MV 5ab)

214 “Rin chen phreng ba’i bshad pa,” 195b;: “‘ucchedin’ should not be taken as the mere
interruption of existence, but as a synonym of utter non-existence. ‘Is not said’ [means:]
the appearances of the apparent [truth] have not been abandoned.” (chad pa ni yod pa
rgyun chad pa tsam la mi bya’i | med pa tsam gyi (text: gyis) rnam grangs du bya’o ||
khas mi len ces pa ni || kun rdzob kyi snang ba mi spangs pa’o ||).

215 See Seyfort Ruegg 1981:39.
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What this true reality precisely relates to, is explained in the three in-
troductory verses of the Mahayanavimsika. The first two define the goal
as the original/natural kaya (nijakaya), which is the nature of the three
kayas (sometimes equated with the svabhavikakaya), and in the third
verse Maitripa declares:

The seeing of this [nijakaya] is deep insight (vipasyana),
Given that no[thing] is superimposed.

This will be explained now

In accordance with the Mantrayana (i.e., Mantranaya). (MV 3)

In other words, to see (without superimposition) the original kaya is
equated in MV 4a-5b with knowing a reality which is beyond the onto-
logical possibilities expressed in the tetralemma. As already pointed out
above, the third introductory verse is particularly noteworthy, for the
only thing tantric about this general exposition of the Mahayana goal is
a vipasyana practice of seeing without superimposition, that is, seeking
to realize the possibility of attaining direct perceptions of true reality,
mind’s true nature. One could argue that this coincides with ‘Gos Lo tsa
ba gZhon nu dpal’s and Kong sprul Blo gros mtha’ yas’s sitra-based
mahamudra, which is also regarded as being in accord with Mantra-
naya.

In the second verse of the section on non-abiding (TRA 29), Maitripa
claims that the true reality of things can only be known by avoiding not
falling into the extremes of the tetralemma formulated in the preceding
verse 28, and this is not achieved by only thinking about doing it. That
realization of true reality depends upon holding back from all extremes
recalls Sekanirdesa, verse 29, where such a practice (i.e., apratisthana)
is called mahamudra:

Not to abide in anything

Is known as mahamudra.

Because self-awareness [i.e., mahamudra] is stainless,

[The moments of enjoying] manifold [appearances] and so forth
do not arise. (SN 29)

In his commentary on this verse, Ramapala quotes two passages from
the Jiianalokalamkara, in which amanasikara is taken to be virtous, and
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the Buddha praised as someone who mastered amanasikara.*'® This is
then followed by the remarkable statement that this (i.e., amanasikara)
1s a possible practice, because through the kindness of the guru,
mahamudrad can be made directly manifest.*!’

The third verse of the section on non-abiding (TRA 30) is the same as
verse 32 in the Sekanirdesa. In his commentary on the latter, Ramapala
explains that only Apratisthana-Madhyamaka fully denies any form of
superimposition, while Vijianavada still has a trace of superimposition
in that the real existence of consciousness [is maintained].>'® The ‘Bri
gung commentary provides the additional information that it is the ap-
pearance as such which is taken to be free from superimposition for
Maitripa and his followers, whereas the proponents of Cittamatra, be
they Sakara or Nirakara, equate superimposition with the imagined na-
ture.*"’

The differences vis-a-vis Cittamatra and Mayopamadvayavada are also
delineated in Maitripa’s Parficatathdagatamudravivarana, where the five
skandhas (equated with the five Tathagatas) are said to be sealed with
Aksobhya in order to make one realize that all skandhas are only mind.
Aksobhya, in turn, is sealed with Vajrasattva in order to exclude the
ultimate existence of non-dual mind. Freed from the thorn of ultimate
existence, the result, namely Madhyamaka of non-abiding, is pro-
claimed to be superior. Maitripa quickly proceeds to rule out the possi-
ble objection that this is not the Madhyamaka of non-abiding, because
Mayopamadvaya awareness is still maintained. In other words, aware-
ness may be taken as non-dual (Cittamatra), or even as not existent
(Mayopamadvayavada) on the ultimate level; in the Madhyamaka of
non-abiding it holds no privileged status at all. Arising in dependence, it
is not grounded, any more than anything else is.

216 The verse is part of the interpolation in the definition of mahamudra in the Caturmu-
dranvaya (see below).

217 See Mathes 2007:554-56.

218 See Mathes 2007:556-57.

219 “Rin chen phreng ba’i bshad pa,” 195bs : kho bo cag ltar na dbu ma’i don ni snang
ba sgro btags dang bral ba zhig la bya’o | | gal te de Ita na mam bcas dang rnam med
pa’i sems tsam pa dag na re | sgro btags ni kun btags yin pas de med par kho bo cag
‘dod ces rtsod pa dang |....



86 THE AMANASIKARA CYCLE

The last line of the third verse in the section on non-abiding (“Where is
then denial or the establishing [of anything]?”’) is consequently taken in
the following way:

Appearances not having been abandoned, there is no denial, and
given the absence of superimposition there is no establishing of
anything either.**

This raises the question whether such statements are not already super-
impositions on their own, and the answer in the ‘Bri gung commentary
1s:

This [state of] intellect which is free from superimposition must
be realized by an inconceivable intellect.*”!

In other words, a mind which does not superimpose cannot be totally
understood through analytical thought processes, but only by some in-
conceivable intellect, or as the fourth verse of our section on non-
abiding (TRA 31) puts it, through effortless wisdom. In this fourth
verse, which is also verse 30 of the Sekanirdesa (see below), Maitripa
stresses the inconceivable nature of wisdom. According to the topical
outline which was noted down by Ti pi ‘bum la ‘bar, it refers to the
“freedom from the extreme of characteristic signs.”**> Maitripa clearly
anticipates the possible objection that thinking about the inconceivable
is in itself an obstacle. An answer is not given in the root text, but
Ramapala explains, that inconceivable wisdom does not arise from
analysis, but occurs within its own sphere.”” In his *Tattvadasatika
*Sahajavajra quotes this verse as a summary of quotations from the
Samadhirajasiitra (SRS XXXII1.92-97b & 98-105), which follow his
statement that mahamudrd in Sekanirdesa 36 stands for the pith-
instructions on the reality of mahamudra.

220 Op. cit., 1964, ,: de ltar na snang ba mi spangs pas dgag du med pa la | sgro mi ‘dogs
pas bsgrubs du yang med do |

2L Op. cit., 196a,: sgro btags dang bral ba’i blo de bsam gyis mi khyab pa’i blos rtogs
par bya ba yin la |

222 ‘Bri gung bka’ brgyud chos mdzod, vol. kha, 82a, ;: mtshan ma’i mtha’ dang bral ba |
223 See Mathes 2007:556.
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The fifth verse on non-abiding is identical with Sekanirdesa, verse 34.
In it, Maitripa maintains an access to the true original state through
one’s realization of mind’s purity. According to the topical outline
which was noted down by Ti pi ‘bum la ‘bar, the verse is about teaching
one’s own realization to others (see below). The sixth and last verse on
non-abiding nicely summarizes the Madhyamaka meaning of non-
arising in stressing the fact that true reality only manifests in its own
accord when entirely free from from all superimpositions.

In his *Guruparamparakramopadesa,” Vajrapani comments only the
first three verses on non-abiding. He starts out by quoting one of the
most famous verses in Mahayana literature:

There is nothing to be removed from it**

ed.
The real should be seen as real, and seeing the real, one be-
comes liberated.?*®

and nothing to be add-

Based on this, Vajrapani advises readers to neither superimpose nor
deny true existence by asserting non-existence.””” The question is, of
course, what it is precisely from which nothing needs to be removed
and to what nothing should be added, or rather what it is that should not
be superimposed as existent or denied as non-existent. The standard
Madhyamaka answer is “phenomena,” which are neither superimposed
as something possessing an independent existence nor denied as some-

2 The *Guruparamparakrama-Upadesa is only available in its Tibetan translation
performed by the Indian Pandita Dharijfiana and the Tibetan translator ‘Brog mi Jo sras.
225 Tib. ‘di la should be corrected into ‘di las on the basis of the Sanskrit.

226 GPKU (B 298a,, D 169as, P 190a,): ‘di la bsal bya ci yang med || gzhag par bya ba
gang yang med || yang dag nyid la yang dag blta || yang dag mthong na rnam par grol |
The verse in the Ratnagotravibhdgavyakhya (RGVV 76,,) is as follows: napaneyam
atah kimcid upaneyam na kimcana | drastavyam bhiitato bhiitam bhiitadarst vimucyate |
In the Abhisamayalamkara (AA 32,5,,) the reading is as follows: napaneyam atah
kimcit prakseptavyam na kimcana | drastavyam bhiitato bhiitam bhiitadarsi vimucyate ||
27 GPKU (B 298a, ;, D 169a,, P 190a,,): “Therefore one abides neither in the reifica-
tion of [something as truly] existent nor in the denial of [something as if it were] non-
existent.” (zhes bya bas | yod pa’i sgro ‘dogs pa* dang | med pa’i skur pa ‘debs pa la mi
gnas ®pa ste® |)

*DP om. "DP te
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thing that has arisen in dependence on the level of apparent truth. The
second answer, representative of the teachings of the third dharma-
cakra, is “the ultimate reality of a buddha nature,” to which no qualities
need to be added and from which no adventitious stains (which consti-
tute the phenomenal world) need to be removed, for the latter do not
impair the buddha element. It is these adventitious stains which are not
superimposed here, while the buddha nature is not denied. In the first
case, one would think of Abhisamaydlamkara, verse V.21, and in the
second of Ratnagotravibhaga, verse 1.154. Vajrapani’s commentary is
in fact closer to Haribhadra’s Abhisamayalamkdaravrtti on V.21, which
is as follows:

Since liberation is not possible, then, [in combination] with an
obstinate clinging to entities, one needs to ascertain that forms
and the other [skandhas] are things dependently arisen, exist in
fact, [only] conventionally, lack an own-being and so forth. In
doing so, one has not, with regard to any phenomenon, either
removed or added anything by way of [wrong] denial or super-
imposition.**®

In line with this understanding, Vajrapani first takes the manifold ap-
pearances of dependent arising and their emptiness as being inseparably
linked, just as the “non-existence of water” and the “appearance of wa-
ter” in a mirage:

The appearance of water in a mirage contains no water; it is
empty of water. It is the non-existence of water which appears
as water. The appearance of water and its non-existence are not
separate.””

228 AAV Sphutartha 72, 5: yasmad evam bhavabhinivesena mukter anupapattir ato apa-
vadasamaroparipam apanayanapraksepam kasyacid dharmasyakrtva idam eva prati-
tyasamutpannam samvrtya tathyaripam riipadi nihsvabhavadiripato niripaniyam |

22 GPKU (B 298as, D 169a5, P 190a,): ... smig rgyu la chur snang ba nyid la “chu med
de chus® stong la | chu med pa nyid chur snang ste | chur snang ba dang chu med pa
gnyis ®tha dad pa ma® yin no* |

*D chu yis ° B tha mi dad pa °D la
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Such a presentation harbours the danger of superimposing emptiness.
Vajrapani warns us that the latter does not subsist independently of the
appearance, just as there is no longer any fire once the fuel has been
exhausted:

An appearance and [its] emptiness in terms of an own-being are
not separate. When various [logs] of firewood are burning, for
example, they [all] are one in partaking in the nature of fire.
Eventually the firewood will be exhausted, but no “fire-ness”
will remain. Likewise, once the state of manifold appearances
has been established as emptiness by reasoning, [the appearanc-
es] are neither established as entities, nor does emptiness re-
main.*’

Appearances are thus only provisionally called empty. In terms of de-
finitive meaning they do not abide, any more then emptiness does. Va-
jrapani summarizes his analysis of Apratisthanavada in the following
way:

In order to refute the conceptual adherence of [followers of]
other [tenets], or [in other words] terminate superimposition and
denial, [appearances] are called empty, unarisen and non-dual in
a provisional sense. But these [attributions] do not remain [val-
id] in a definitive sense for those who are expert.”'

In his analysis, Vajrapani fails to address the second part of the above
celebrated Mahayana verse proclaiming that nothing is added or re-
moved (i.e., the real should be seen as real, and seeing the real, one

20 GPKU (B 298a,-b,, D 169a,,, P 190a,): snang ba rang bzhin med pa’i * stong pa
nyid ni tha mi dad do® | dper na bud shing du ma mes bsregs na me’i ngo bor gcig ste | de
nas bud shing zad pa dang me nyid mi gnas so | de bzhin du sna tshogs su snang ba nyid
rigs® pas stong pa nyid du byas nas® dngos por® ma grub pa dang | stong pa nyid kyang
mi gnas so |

“DP pa "Pde °Brig “Bna °DP po

21 GPKU (B 298b,; D 169a,-b,, P 190a,): ... gzhan gyi zhen pa bzlog pa’am | sgro skur
gcad pa’am | drang ba’i don du stong pa dang skye ba med pa “gnyis su med pa® zhes
brjod kyi | mkhas pas gzhal® pa’am | nges pa’i don du de nyid mi gnas te |

*DP om. °D btsal P gcal
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becomes liberated), but in his explanation of the view (defined as work-
ing for the sake of sentient beings after purifying the first five para-
mitas with the help of prajiiaparamita, which is free from superimposi-
tion and denial*?) it is the non-abiding in any superimposition or denial
which is taken as the knowledge of true reality:

Given that it is the nature of all phenomena not to have arisen in
terms of an own-being, they do not abide in either [extreme of]
existence or non-existence. Therefore, not to abide in any super-
imposition and denial [of them as] existent or non-existent is the
knowledge of true reality.*”

Vajrapani does not say anything about true reality itself. This would be
counter-productive when describing a practice which strictly avoids
superimposition and denial. Still, when Maitripa maintains in Maha-
yvanavimsika, verse 3, that the original nature of the three kayas (i.e., the
nijakdaya) s seen in vipasyana by avoiding any superimposition, an in-
terpretation along the lines of the Ratnagotravibhdga (i.e., the third
dharmacakra) is required. The buddha element together with its insepa-
rable qualities constitute true reality, corresponding to the nijakaya, and
to deny or superimpose the experience of any aspect of this latter would
lead the yogin astray, just as denying or reifying the appearances of the
ordinary world would. Vajrapani does in fact follow such an interpreta-
tion when he explains in his presentation of mahamudra that the latter is
not different from conceptual thought, just as a rope and its wrong ap-
pearance as a snake:

As long as one fails to realize that it is a rope, it appears to be a
snake, but once one realizes [the truth, it is clear] that its nature
of appearing to be a snake is [shared with that of being] a rope.

22 GPKU (B 298b,5, D 169a, ,, P 190b, ,): sgro skur med pa dang zhen pa med pa’i
shes rab kyi pha rol tu phyin pas pha rol tu phyin pa Inga mi dmigs pa gsum gyis ‘khor
gsum po® yongs su dag ®par byas nas® | sems can gyi don byed pa ni lta ba’o |

*DP om. ° DP dag pas

23 GPKU (B 298b:-299a,, D 169b,, P 190b,,): ... chos thams cad rang bzhin gyis* ma
skyes pa’i ngo bo nyid kyis yod med gang yang mi gnas pas | yod med kyi sgro skur gang
du’ang mi gnas pa ni de kho na nyid kyi shes pa’o |

*DP du
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The very rope is the snake. The snake does not need to re-
moved, nor does anything of the rope need to be added. Like-
wise, as long as one fails to realize mahamudra, which is the na-
ture of the indivisible pair, it appears to be a conceptual varie-
ty.>* Once it is properly realized, its nature of [appearing to be]
a host of concepts is united into a pair with its nature of [being]
the non-conceptual. It is the non-conceptual (i.e., mahamudra)
which appears to be a host of concepts. No thought whatsoever
needs to be removed here, nor does anything non-conceptual
need to be added.”

Mahamudra 1s here taken as the true nature of mind, which is non-
conceptual. Until one realizes this original state, mind appears to be an
endless flow of concepts. In terms of these two categories, the verse that
calls for neither removing nor adding anything can be regarded as being
in line with the Ratnagotravibhaga (verse 1.154), and just as the rope is
devoid of its mistaken appearance as a snake, or the original mind of the
stream of thought, so too the buddha element can be taken to be devoid
of adventitious stains. This is clear from Ratnagotravibhdga, verse
[.155, against the background of which verse 1.154 must be understood:

The [buddha] element is empty of adventitious [stains],
Which have the defining characteristic of being separable;
But it is not empty of unsurpassable qualities,

Which have the defining characteristic of not being separable.**

The Ratnagotravibhdagavyakhya on verses 1.154 and 1.155 is as follows:

3 1 e., the manifold appearances of the world produced by false imagining.

2% GPKU (B 315bs-316a,, D 180a, 5, P 203a,,): ... “thag par” ma rtogs nas® sbrul du
snang gi | rtogs na sbrul du snang ba’i rang bzhin nyid “thag pa® yin la | “thag pa® nyid
sbrul lo | sbrul bsal® bar bya’am | “thag pa® gzhag par bya ba ci’ang med do | de bzhin
du phyag rgya chen po zung du ‘jug pa’i rang bzhin ma rtogs nas® “rtog pa® sna tshogs
su snang ste | yang dag par rtogs na rtog" pa® sna tshogs kyi rang bzhin nyid mi rtog®
pa’i rang bzhin du® zung du ‘jug pa yin la | mi rtog® pa nyid rtog pa sna tshogs su snang
ste | ‘dir rtog pa bsal bar bya’am | mi rtog® pa gzhag par bya ba ci’ang med do |

*DP tha gur °*DP par °D gsal *D na ¢ DP om. "DP rtogs ¢ D rtogs ™ D om.

26 RGVV 76,,: Sinya agantukair dhatuh savinirbhagalaksanaih | asinyo ‘nuttarair
dharmair avinirbhagalaksanaih ||
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What is taught by that? There is no characteristic sign of any of
the defilements (samklesa) whatsoever to be removed from this
naturally pure buddha element, for it is naturally devoid of ad-
ventitious stains. Nor does anything need to be added to it in the
way of a characteristic sign (nimitta) of purification, for it is of
[such] a nature as to have pure properties which are inseparable
[from it].... Thus one truly sees that something is empty of that
which does not exist in it, and one truly realizes that that which
remains in place is present, [and] hence exists there. Having
[thus] abandoned the extremes of superimposition and denial,
these two verses (RGV 1.154-55)) correctly elucidate the defin-
ing characteristic of emptiness.”’

To sum up, one could argue that the second and third dharmacakras are
both definitive and do not contradict each other. When engaged in ana-
lytical activities, one has to follow the second dharmacakra thereby
avoiding any extreme of superimposition and denial. With a direct ac-
cess through the samadhi of knowing reality for what it is the yogin has
a genuine experience of reality as taught in the third dharmacakra. A
quotation of a part of verse I1.61 from the Ratnagotravibhaga in Mai-
tripa’s Paiicakara proves that the Ratnagotravibhdga was indeed known
to Maitripa and as we have seen, the positive description of true reality
as luminosity requires to interpret the verse ‘“There is nothing to be
removed from it and nothing to be added...” in the sense of the Ratna-
gotravibhaga. Moreover, the Sekanirdesapaiijika and the *Tattvadasa-
katika clearly establish a doctrinal link between Maitripa’s mahamudra
of non-abiding with the Avikalpapravesadharani and thus, according to
‘Gos Lo tsa ba gZhon nu dpal, the Dharmadharmatavibhaga and
Ratnagotravibhaga.”*

BT RGVV 764 ,,: kim anena paridipitam | yato na kimcid apaneyam asty atah prakrti-
parisuddhat tathagatadhatoh samklesanimittam dgantukamalaSianyataprakrtitvad asya |
napy atra kimcid upaneyam asti vyavadananimittam avinirbhagasuddhadharma-
ta@*prakrtitvat | ... evam vyad yatra ndsti tat tena Sinyam iti samanupasyati | yat punar
atravasSistam bhavati tat sad ihastiti yathabhiitam prajanati | samaropapavadanta-
parivarjanad aviparitam® Sinyatalaksanam anena slokadvayena paridipitam |

* See RGVV (A) 19a, and RGVV (B) 39b;. Johnston omits, probably inadvertently, -
ta-. ® Corrected according to RGVV (A) 19a, and RGVV (B) 39b..

238 See my analysis of the Sekanirdesa further down.
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It is clear now why, after centuries of oblivion, the Ratnagotravibhaga
became so important for Maitripa. What had been problematic for
mainstream Buddhism in India, namely buddha nature taken as lumi-
nosity and covered by a phenomenal world which consists of merely
adventitious stains, proved to be the perfect doctrinal foundation for
Maitripa’s mahamudra. Thus *Sahajavajra quotes the verse that calls
for neither removing nor adding anything”” when explaining with re-
gard to Tattvadasaka 3d (“Confusion is taken to be without a basis”)
that confusion does not need to be removed like thorns. It should be
noted, that the Ratnagotravibhdga also endorses a non-analytical ap-
proach to the luminous nature behind everything adventitious.**

Besides Maitripa’s positive understanding of emptiness as luminousity
it is at least noteworthy, that in the final paragraph of the Tattvaratna-
valt Nagarjuna’s Niraupamyastava, verse 21, is quoted in order to en-
dorse the view that there is ultimately only a single vehicle for all sen-
tient beings to reach enlightenment. This follows for Nagarjuna because
the dharmadhatu lacks any differentiation. A closer look at the follow-
ing verse shows Nagarjuna’s positive understanding of the ultimate:

Your body made out of dharma (i.e., the dharmakaya)
Is eternal, imperishable, peaceful, and victorious.

But, for the sake of people who need to be trained,
Cessation has been taught by you.**' (NS 22)

Like Maitripa, Nagarjuna falls short in calling this buddha nature, but
the proximity to the four perfections of the dharmakaya (i.e., the perfec-
tions of self, permanence, purity, and bliss) taught for example in the

2% RGVV 76,: napaneyam atah kimcid upaneyam na kimcana |

240 In the introduction to RGVV on 1.153-55 this approach is defined as dharmatayukti:
“Everywhere it is precisely the true nature of phenomena which is what is relied on—
the reasoning—for an “accurate realization” (nges par rtogs pa) of the mind [and] for a
“correct knowledge” (yang dag par shes pa) of it. The true nature of phenomena is
inconceivable and unthinkable; it must [rather] be believed in.” (RGVV 73,, : sarvatra
dharmataiva pratiSaranam | dharmataiva yuktis cittanidhydapandya cittasamjiiapandya |
sa na cintayitavya na vikalpayitavyadhimoktavyeti |).

21 NS 22: nityo dhruvah Sivah kayas tava dharmamayo jinah | vineyajanahetos ca
darsita nirvrtis tvaya ||
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Srimaladevisitra and elaborated in the Ratnagotravibhdga and its
commentary is obvious. Drasko Mitrikeski sees these similarities, and
concludes that Nagarjuna must have been close to or acquainted with
the rathagatagarbha teachings. Based on formal considerations—such
as the frequent use of the vipula exceptions in the anustubh metre typi-
cal of the author of the Miilamadhyamakakarikas—Mitrikeski also ar-
gues for an attribution of the Niraupamyastava to Nagarjuna.***

242 Mitrikeski 2009:152-55.



6. Explaining the Seals of the Five Tathagatas
(Pariicatathagatamudravivarana)

Translation of the Parficatathagatamudravivarana (the text consists
of verses and prose):

Homage to the glorious Vajrasattva!

[The five skandhas] which arise in dependence are empty of the
imagined.**

Empty of an own-being, they do not exist as something real. Not
being nothingness

They have the nature of the one (non-dual) mind with its mani-
fold [aspects].

[The skandhas of] matter and the rest are victorious in the form
of the five victorious ones. (PTMV 1)

The five psycho-physical aggregates (skandhas) are the five Tathagatas.
The [first] four of them are sealed with Aksobhya in order to estab-
lish*** that they are consciousness only. Since exterior forms are thus
only mind, a perceived object does not exist, in which case the empti-
ness of the perceiving subject also obtains. In view of this, conscious-
ness alone abides as an ultimately existing mere awareness** per se,
which is free from perceived and perceiver. This is precisely the goal of
the Nirakaravadins—the wisdom of their main [practice]—like the
stainless stretch of a midday-sky in autumn.** This is stated [in the fol-

lowing]:

23 In accordance with the Tibetan (kun brtags), 1 take parikalpa in the sense of
parikalpita.

244 Tib.: “...so that one realizes...”

245 Tib.: “experience.*

246 Tib.: “The Nirakaravadins maintain [the existence of the] consciousness of [their]
main practice. It is like the stainless....”
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That which is empty of the imagined

Has neither appearance nor form.

It is but truly existing awareness>*’ and bliss;

It is [also] the confusion of accumulating forms after [medita-
tion]. (PTMV 2)

This is [also] stated [in Ratnagotravibhaga 11.61b]:

[Here, the first one is the dharmakaya,]

And the latter two the form-kdayas.

[These latter appear on the basis of the former,

Just as visible forms appear in space.]** (PTMV 3)

As well as [in the following]:

The dharmakaya of the great sage

Is free from mental fabrication and appearances.
The two form-kayas arise from it,

And thereafter abide as illusion. (PTMV 4=TRA 20)

[Objection:] Since [emptiness] is [already] established by the seal of
Aksobhya, what is then the use of the canonical passage: “Aksobhya is
sealed with Vajrasattva”? To put it plainly, [this second sealing] serves
[the same] purpose of establishing the emptiness of imagined forms.

[Answer:] It is not so, for [it is only the emptiness of the imagined
which] is established by the former seal (i.e., Aksobhya’s). Therefore,
just as wisdom®” is the main [practice and] the other (i.e., conscious-
ness) the [state attained] afterwards through the seal of Aksobhya, so
consciousness, too, becomes the [state attained] afterwards through the

27 Tib.: “self-awareness.”

M RGVV 88,;..,: prathamo dharmakayo ‘tra ripakayau tu pascimau | vyomni riipagata-
syeva prathame ‘ntyasya vartanam ||

24 Tib.: “self-awareness.”
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seal of Vajrasattva, [but] the vajra [of emptiness] is [now] the main
[practice].*° This is also stated in the Vajrasekhara:

Emptiness is called the vajra,

Which is of a steadfast essence, not hollow,

Incombustible and indestructible,

And whose defining characteristics is to be indivisible and im-
penetrable. (PTMV 5)

If one was [again] matter and the rest during [the state attained]
afterwards [arising]

From the wisdom of the main [practice performed] through the
seal of Aksobhya,

Why, alas, is it not maintained that one would be [again] a hero-
being (Vajrasattva)

During [the state attained] afterwards [arising from the practice
performed] through the seal of Vajra[sattva]? (PTMV 6)

[Objection:] But if one was a hero-being during [the state attained] af-
terwards, there would be the undesired consequence of proclaiming
annihilation because the [hero-being’s] compassion would not exist
[during the next session of the main practice].”'

[Reply:] [The inseparable nature of emptiness and compassion, or vajra
and sattva] i1s maintained [in the following verses]:

Through vajra emptiness is taught.

Through sattva the state of wisdom only.

The identity of both is established

On the basis of Vajrasattva’s true nature. (PTMV 7)

20 Tib.: “Therefore, just as the seal of Aksobhya has the wisdom as its main [practice
and] the other (i.e., consciousness) as the state attained afterwards [as a result] of [this]
self-awareness, so too is the consciousness [related to] the seal of Vajrasattva the state
attained afterwards, but [now] vajra[-emptiness] as the main [practice].”

251

If vajra and sattva are not experienced as being inseparable, then emptiness (i.e.,

vajra) would be a mere nothingness disconnected from compassion.
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The difference between emptiness and compassion
Is like that between a lamp and its light.

Emptiness and compassion are one,

Just as a lamp and its light are. (PTMV 8)

Emptiness is not different from entities.

And there is no entity without it.

This follows from®> the determination of [them] not being
without [emptiness].

It is similar to [the one] that it is produced and impermanent.
(PTMV 9)

Just as the apparent [truth] is not annihilated*”
When true reality is taught,

So too true reality is not apprehended
Without the apparent. (PTMV 10)

And more in detail. One may wonder: Are then Aksobhya and Vajra-
sattva the same? If they were, the “proponents of a non-dual [mind
with] manifold [aspects]” (Citradvaitavada, i.e., Sakaravada) would be
superior, since consciousness, matter, and the like, are not abandoned.
This is what is stated [in the following]:

For me the Sakara-system is propounded in the following terms:
Mind-only together with its manifold [aspects] is empty of all
thought;

It is like touching grass while walking.

Others teach it as having the meaning of the Middle [Way].
(PTMV 11)

For the Citradvaitavadin [mind] exists ultimately, but [to claim the ul-
timate existence of] such a [form of] consciousness is not shrewd. This

22 The Tibetan did not render the causal ablative. The line is repeated in the verse that
follows, but this time with a causal phyir in the end.

233 The extra line (med na mi ‘byung nges phyir ro) at the beginning of the Tibetan trans-
lation of this verse correponds to avinabhavaniyamat in the verse above (PTMV 9).
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is for the following reason:** Once [sealed with] the seal of Vajrasattva,
it [can] be ruled out that a [form] of consciousness*” whose nature is
[that of] Aksobhya, that is, the non-dual [mind] with its manifold [as-
pects], which is empty of a perceived and a perceiver, really exists in
terms of an entity. This is stated [in the following]:

If one says that [the skandha of] matter and the rest, while emp-
ty of thought,

Are [still] wisdom (i.e., consciousness?), in virtue of Akso-
bhya’s seal,

Then in virtue of Vajrasattva’s seal it [must] be ruled out

That [this wisdom] exists as an entity. (PTMV 12)

Through [the realization of] cognition-only

One does not become Vajrasattva.

Not being there from the beginning

Everything imagined is emptiness.”® (PTMV 13)

Once the thorn that it (i.e., consciousness or wisdom) exists ultimately
in such a way is removed, a Madhyamika tenet is [seen to be] superior,
one established on the basis of awareness,”’ which is continuous in its
flow of effortless non-dual “union” (yuganaddha) and is characterized
by not abiding in anything.”® This is realized through the kindness of a
genuine guru. One may wonder, whether awareness®’ is established

2% The causal relation expressed by the Sanskrit compound ending in —tvat has not been
reflected in the Tibetan.

233 According to the Tibetan from the dPal spungs edition (B). The Sanskrit has jiana
here, but above, the mind which is empty of thought is refered to as vijiiana. Derge and
Peking have “self-awareness.”

2% The Sanskrit does not give a satisfying meaning: "The emptiness of cognition-only
from imagined forms is not fabricated by the [seal of] Vajrasattva, for that [emptiness]
was there before, but not [its realization]." Vajrasattva’s seal is expressive of Madhya-
maka-emptiness, while Yogacara-emptiness described in this verse is related to Akso-
bhya’s emptiness.

27 Tib.: “self-awareness.”

238 The Tibetan translator probably read —svasamvedanasiddhir madhyamikasiddhantah
sreyan and understood: “The establishment as self-awareness ... is a supreme Madhya-
mika tenet.”

2% Tib.: “self-awareness.”
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here, whether, being [thus faced by] the undesired consequence [en-
tailed by] Mayopamadvayavada, there is no Apratisthanavada. This is
not the case [for the reason stated in Yuktisastika, verse 19:]

That which has arisen dependently
Has not arisen in terms of its own-being.

How can that which has not arisen in terms of an own-being,
Truly be called ‘arisen’? (PTMV 14 =YS 19)

Awareness,” too, has arisen in dependence. Therefore [even] aware-
ness itself is not grounded [in anything], but rather reflects the level of
non-arising. This is as [stated in the following:]

Indeed, awareness has not arisen.

The being of real entities, too, is like that.
The sage said that the world

Has the nature of Vajrasattva. (PTMYV 15)

Moreover, the Tathagata asked Mafijusri: "What is this inconceivable
element?" Mafjusrt replied: “The element that is inconceivable, not to
be understood by the mind, not to be fathomed by the mind, and not to
be realized through any volition of the mind, is what I call the inconcei-
vable element. But again, illustrious one, it is precisely no-mind*'
which is the inconceivable element. What is the reason for this? Mind is
not found in no-mind.?* As to the element which is without mind,*® it
is mind for [through it] mind is realized as it is.*** Again, all forms, il-
lustrious one, are the inconceivable element." Elsewhere (i.e., in the
Jitanalokalamkara) it is said [in this regard]:

Homage to You, who is without imagined thoughts,
Whose intellect is not based [on anything],

260 Tib.: “experience.”

261 Missing in the Tibetan.

262 Tib.: “There is no volition in the inconceivable element.”

263 Having a masculine ending, niscitto must depend on dhatuh.

264 Tib.: “Therefore, mind is [here] the mind which realizes the inconceivable as it is.”
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Who is without recollection, whose realization is non-concep-
tual,
And who is without any cognitive object. (PTMYV 16)

265 it is stated:

In the Candrapradipa
Whatever arises from conditions has not [truly] arisen,
[For] it does not arise in terms of own-being.
What depends on conditions is said to be empty,
And whoever knows emptiness, is not mad. (PTMV 17)

In the Aryalankavatara[sitra] [11.169] [it is further said]:

If characteristic signs [still] arise

After all error has been abandoned,

This will be his error,

Like the impure darkness of the eyes. (PTMYV 18)

Moreover, [it is stated in Kambalambara’s Alokamala, verse 248]:

For precisely this reason the sage was afraid

Lest you should remain fixed in your [everyday] consciousness.

Thus his teaching, repeatedly said to be essentially about empti-
ness,

Distinguishes the Dharma [for various disciples].**® (PTMV 19)

And in Hevajra[tantra 11.3.36ab] it is stated:

No [object] has ever arising in terms of its own-being
[Wherefore] it is neither true nor false. (PTMV 20)

Moreover, [we find in Alokamala, verse 274]:

25 Te., the Samadhirdjasitra. But the verse cannot be found there. Brunnhélzl
(2007:525, fn. 553) identified this verse in the Anavataptanagarajapariprcchasiitra
(Derge bKa’ ‘gyur no. 156, 230b, ;). See La Vallée Poussin 1903-13:239.

266 See Lindtner 2003:96-97.
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When analyzed by a mind capable of subtle seeing,

All this, it [can] be determined, i1s the same [doctrine],

Were it not for a single [point] which separates

Buddhists and non-Buddhists, namely emptiness. (PTMV 21)

In order to avoid a [form of] emptiness [that is equivalent] of nihilism,
[I said in Sekanirdesa 31]:*

Those who see suchness

In accordance with Madhyamaka

Are fortunate, indeed, in that they realize true reality,

Provided that they are aware [of it] in a direct way. (PTMV
22)

In the Dakinivajrapaiijara it is stated:

Wherever a mind of inseparably united

Emptiness and compassion is cultivated—

This indeed is the teaching of

The Buddha, Dharma, and Sangha. (PTMV 23 = PA 3)

Since the five skandhas®® which arise in dependence have the nature of
the five Tathagatas, and since [this] nature in turn is inseparable from
emptiness and compassion, it is established that the beings of the world
are inseparable from emptiness and compassion.”” This, indeed, is un-
interrupted meditation [performed] on the basis of the pith-instructions
of the genuine guru.

By following the reality of mantras
One will acquire [proficiency in] continuous meditation,*”

267 Tib.: “Avoiding a [form of] emptiness [that is equivalent] of nihilism I explained:”
28 The Skt. has “five aspects.”

29 Skt. jagat can mean both, beings and the world. The plural in the Tibetan supports
the translation “beings.”

270 This line is missing in the Sanskrit.
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[As continuous] as the flow of a river*”
Or the steadiness of a flame. (PTMV 24)

Likewise, the venerable Nagarjuna says [in his Caturmudranvaya):

This is a divine palace, not the threefold world. These are not
sentient beings but victorious ones.

I am the lord of the mandala, not an [ordinary] man. [These are
not] experiential objects—eyes, the earth and so forth—nor are
they matter and the other [skandhas].

Given that they have the nature of dharmata, these [sentient be-
ings] are the deities of the mandala.

How can one, knowing as one does the manifold [world] to be

the circle of the mandala, be confused [about this]?*"?
(PTMV 25)

[Elsewhere it is stated:]

Having arisen in mere dependence,

[Things] manifest like the city of the Gandharvas.*”

The manifold [world] 1s not established in terms of an own-
being

[But] it is not like a lotus in the sky [either].*”* (PTMV 26)

Moreover, it has been said in Hevajra[tantra 11.4.34ab]:

These phenomena are [essentially] released
[But] because of delusion they have assumed the form of
samsara.*” (PTMV 27)

2" oZhung does not have an equivalent in the Sanskrit and is difficult to construe.

272 This verse is quoted in Munisribhadra’s Paiicakramatippani Yogimanohara, 24a,s.
See Zhongxin Jiang & Toru Tomabechi 1996:34.

23 Tib. (reading pratityasambhava deva?): “Deities which have arisen in dependence
manifest like the city of the Gandharvas.”

274 Tib.: “[But] it is not utter nothingness like a lotus in the sky, [either].”

2 HT 1795: ami dharmas tu nirvanam mohat samsarariipinah |



104 THE AMANASIKARA CYCLE

The Paiicatathagatavivarana, composed by the great learned master
Advayavajra,”’® is ended. Translated, corrected and finalized by the
Tibetan translator rtMa ban chos ‘bar as taught by the Indian learned
master Vajrapani.””’

End of the Translation

Concluding Remarks

The term “five seals of the Tathagatas™ stands for the sealing of the five
psycho-physical aggregates (skandhas) by the five Tathagatas, which
means that the skandhas have the nature of the Tathagatas. This is best
described in Vajrapani’s *Guruparamparakrama-Upadesa:

The skandha of matter i1s Vairocana, the skandha of sensation
Ratnasambhava, the skandha of discrimination Amitabha, the
skandha of [karmic] formation Amoghasiddhi, and the skandha
of consciousness Aksobhya. In order to overcome attachment to
the skandhas, the five skandhas which are the imagined nature,
are sealed with the five Tathagatas, who are the dependent na-
ture. This (i.e., the meaning of being sealed) is explained [in the
Sekanirdesapaiijika on verse 19]:

What [x] is sealed with what [y], that [x] comes to have
the nature of that [y].*”®

276 The author is not mentioned in the Sanskrit.

277 P: “Translated by the learned master Vajrapani and the translator rMa ban chos
‘bar.”

28 GPKU (B303a4-b,, D 172b,,, P 193by-194a,): de la gzugs kyi phung po ni rnam par
snang mdzad do | | tshor ba’i phung po ni rin chen ‘byung ldan no || ‘du shes kyi phung
po ni ‘od dpag® med pa’o || ‘du byed kyi phung po ni don yod grub pa’o | rnam par shes
pa’i phung po ni mi bskyod pa zhes bya ste | phung po la sogs ®par ‘dzin® pa’i zhen pa
spang ba’i phyir kun brtags phung po Inga la gzhan dbang de bzhin gshegs pa Ingas®
rgyas gdab ste | de’ang | gang la gang gis® rgyas btab pa || de yang® de yi ngo bor ‘gro’o
| zhes bya bas |

*Bdpagtu "Dom. °Blnga’i ‘B gi °DP dang 'D grags
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In other words, the nature of the skandha of matter is Vairocana and so
on for the other skandhas. The seals of the five Tathagatas can be fur-
ther sealed with the seals of Aksobhya®” and Vajradhara (or, in our text
with the seals of the five Tathagatas, Aksobhya and Vajrasattva), which
means that the deeper levels of their true nature—that they are non-dual
mind and finally emptiness—are recognized. In an appendix to the Pa-
ficatathagatamudravivarana in the ‘Bri gung bka’ brgyud chos mdzod,
‘Bum la ‘bar writes:

It is said that after refuting the textual traditions of others, the
glorious Maitreyanatha (i.e., Maitripa) taught only his own tra-
dition of accomplishing the seal of Vajradhara (i.e., Vajrasatt-
va). This is when he composed the Paiica[tathagata]mudra-
[vivarana]. [Here] the five Tathagatas are fixed upon, with enti-
ties (i.e., the five skandhas) being meditated upon as the deities.
[This means that] appearances are established as the mind. ...
That appearances are contained in the mind is the seal of a
Tathagata. The non-conceptual, namely the mind empty of the
duality of perceived and perceiver, is the seal of Aksobhya. This
non-conceptual mind, [but one that in addition accords with] the
Madhyamaka view of freedom from extremes and is endowed
with manifest bliss, is the seal of Vajradhara.**

The seals of the Tathagata, Aksobhya and Vajradhara are then related
respectively the joy, supreme joy, and co-emergent joy:

27 This implies that a distinction is made between an Aksobhya seal as one of the five
Tathagata seals, and the Aksobhya seal of the non-dual mind.

280 “Bri gung bka’ brgyud chos mdzod, vol. kha, 17as-b: dpal byams pa mgon pos gzhan
gvi (text: gyis) gzhung bkag nas | rang gis rdo rje ‘chang gi (text: gis) phyag rgya’i
bsgrub lugs kho na bstan par bzhed nas phyag rgya Inga mdzad de | | de bzhin gshegs pa
Inga ni dngos po lhar bsgom pa’i ngos brtag ste | snang ba sems su bsgrub pa’o | [...]
snang ba sems su ‘jug pa de bzhin gshegs pa’i rgya | sems bzung ‘dzin gnyis kyis (text:
kyi) stong pa’i rtog med mi bskyod (text: skyod) pa’i rgya | sems rtog med de yang mu
las grol ba dbu ma’i lta ba de yang rnam pa bde ba dang ldan pa ni rdo rje ‘chang gi
rgya’o |
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Moreover, joy [relates] to being sealed by the seal of the Tatha-
gata; supreme joy to being sealed by the seal of Aksobhya; and
co-emergent joy to being sealed by the seal of Vajradhara.”®

In other words, the realization that appearances are contained in the
mind is joy; the realization of the non-conceptual mind empty of duali-
ty, supreme joy; and the Madhyamaka realization of bliss free from
extremes, co-emergent joy.

21 Op. cit., 18a,: de yang dga’ ba de bzhin gshegs pa’i rgya mtshon la | mchog dga’ mi
bskyod (text: skyed) pa’i rgya mtshon la | lhan cig skyes pa’i dga’ ba rdo rje ‘chang gis
rgya mtshon pa’o |



7. A Presentation of Empowerment, Verses 26-36
(Sekanirdesa)

Translation of the Sekanirdesa, verses 26-36
[The Sequence of the Four Seals]

Having approached a karmamudra,

One should meditate on the dharmamudra.
Hereafter [comes]| mahamudra,

From which the samaya[mudra] arises. (SN 26)

The [four] joys can be [maintained]

With regard to each of the seals, except mahamudra.
This [can be known] through scriptures, self-awareness,
And the pith-instructions of the genuine guru. (SN 27)

[Dharmamudral

The manifold is [realized] through the karmamudra;
Maturation is the nature of the world.

Steadfastness in that is freedom from defining characteristics;
And relaxation is the gazing at the world. (SN 28)

[Mahamudra]

Not to abide in anything

Is known as mahamudra.

As self-awareness (i.e., mahamudra) is stainless,

[The moments of enjoying] manifold [appearances] and so forth
do not arise. (SN 29)

Effortless wisdom
[Can] be taken as inconceivable.
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Something ‘inconceivable’ that one has [been able to] conceive
Cannot truly be inconceivable. (SN 30 = TRA 31)

Those who see suchness

In accordance with Madhyamaka

Are fortunate, in that they realize true reality,
Provided that they are aware [of it] in a direct way.
(SN 31 =PTMV 22)

All superimposition, whatever there is—

All this does not exist in any respect;

As to the meaning of Madhyamaka, it is the absence of super-
imposition;

Where is, then, the denial or the establishing [of anything]?

(SN 32 = TRA 30)

The thought that [the world] is without the superimposition of
knowledge

And objects of knowledge is not different [from superimposi-
tion itself].?®

Everything is as it ever has been,

[But] it is not the way it was [before when there was still a con-
ceptual] mind. (SN 33)

The mind [of him], by whom the world is [directly] realized as
not arisen,

Is purified because of [his] realization.

For him, the wise, [this 1s realized] without effort:

[Being his] original state the world is true. (SN 34 = TRA 32)

The thought whose connection [with nirvanal
Has not been uncovered®’ arises in dependence;

82 My translation follows the Tibetan here. The Sanskrit has “With regard to that which
lacks the superimposition of knowledge and object of knowledge, thinking is not differ-
ent.”

28 Lit. "been caused to arise/appear." I follow here ‘Gos Lo tsa ba gZhon nu dpal who
has in his quotation of SN 35 ‘byed pa instead of bsgom pa (DRSM 463 .).
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This very [thought] is nirvana.
Do not create confusion, o mind! (SN 35)

He who does not abide in the domain of the remedy,
Is not attached to true reality,

And who does even not desire the fruit,

Finds mahamudra. (SN 36)

End of the Translation

An Analysis of the Sekanirdesa, Verses 26-36°**

In his Sekanirdesa, Maitripa does not start as usual with the vase em-
powerments (as, for example, in Maitripa’s Sekatatparyayasamgraha),
but directly turns to the topic of karmamudra, which comprises the
prajiia wisdom empowerment.”® In Maitripa’s system the twofold divi-
sion into the creation (utpattikrama) and completion stages (utpanna-
krama) of the Hevajratantra®® (a Yogini Tantra) undergoes further di-
vision in order to relate the system of the four seals in the Yogini Tan-
tras to the five stages of the Yoga Tantras (i.e., the Arya tradition of the
Guhyasamajatantra). The creation stage thus fans out into an outer and
inner one, and the completion stage into a simple completion stage, a
perfect [completion] stage (parinispannakrama), and a natural [comple-
tion] stage (svabhavikakrama). In the SekanirdesSapaiijika on verse 38,
the two stages of creation and completion in the Hevajratantra are re-
lated to the fivefold division of the Arya tradition.”’

28 The significance of these verses was already discussed in Mathes 2007:555-56;
2011:113-20 and 2013:280-87.

2% For a good overview of the historical development of the ritual of empowerment see
Isaacson 2010:261-79.

2% See verses 1.8.24cd-25ab (HT 81, and HT 87,): “The dharma teachings of the ada-
mantine one are based on two stages, the utpattikrama and the utpannakrama.” (kramam
utpattikam caiva utpannakramam eva ca | kramadvayam samasritya vajrina dharma-
desana |)).

87 See Mathes 2009:92.
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Maitripa presents prajiia wisdom empowerment within the system of
four seals, which involves the tantric yoga practice of karmamudra,
namely the union with a consort in order to gain a glimpse of the goal
of co-emergent joy, an intimation of which manifests briefly when the
sequence of four moments (i.e., the moments of manifold appearances,
maturation, freedom from defining characteristics, and relaxation)®®
and four joys (i.e., joy, supreme joy, co-emergent joy, and the [joy of]
no-joy) are experienced on a physical level. In his commentary on verse
24 of the Sekanirdesa, Ramapala says that of the four seals the karma-
mudra is to be taken as the master empowerment congruent with the
perfect completion stage.”

The four moments and joys are experienced again on the level of the
dharmamudra which Ramapala explains in terms of the purification of
phenomena by means of the fivefold enlightenment.”” This means that
the dharmamudra is here related to a central practice of the outer crea-
tion phase. In other words, the way dharmamudra is presented here
suggests not so much a progressive succession after starting with
karmamudra empowerment as rather the possibility of an alternative
path which starts with the outer creation phase, or the causal sama-
vamudra (and so virtually without a karmamudrd). According to
*Karopa, a disciple of Maitripa, the four moments and joys can also
arise directly on the level of dharmamudra. Only if this is not possible
one must rely on a karmamudra.”' Whether this is intended by Maitripa
or not, true reality (or emptiness), so he repeatedly claims, must be real-
ized through pith instructions.”®* This leads to mahamudra, the realiza-

28 For an explanation of the four moments, see my summary of the Sekanirdesa in the
introduction.

2% SNP 188,, ,5: “But (ca) in the case of the four seals, it is the karmamudra which
should be known as the master [empowerment], in accordance with the perfect [comple-
tion stage].” caturmudrapakse ca parinispannendcaryatvena karmamudra boddhavya |
20 See SNP 190, ¢: “Then [the seal] of the dharmas such as blue and yellow, which have
been purified [by realizing them] as deities through the fivefold enlightenment...” (tato
dharmanam nilapitadinam paiicakarabhisambodhya prathamam devatavisodhitanam...)
21 Mathes 2009:94.

292 Mathes 2009:104.
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tion that bliss and emptiness are inseparable.”®> On this level, however,
there is only the true co-emergent joy, and not the other three (impure)
joys. In this respect, i.e., embedded in the sequence of the seals,
mahamudra corresponds to the level of the fruit, but as Maitripa equates
it with the view non-abiding, it also includes, according to Ramapala
and *Karopa, amanasikara.

Verses 29-36 present mahamudra in line with the Madhyamaka view of
non-abiding and amanasikara. This is clear from the first verse on
mahamudra and Ramapala’s commentary on it:

Not to abide in anything

Is known as mahamudra.

As self-awareness (i.e., mahamudra) is stainless,

[The moments of enjoying] manifold [appearances] and so forth
do not arise. (SN 29)

Ramapala explains:

“In anything” means in the dependently arisen skandhas, dhatus,
ayatanas and so forth. “Not to abide” means not to reify, not to
become mentally engaged. This is also stated [in the Jiiana-
lokalamkaral:

The mental factors of not becoming mentally engaged
are virtuous. Those of becoming mentally engaged are
not virtuous.

293 This is clear from the following passage of *Karopa’s commentary on the Caturmu-
dranvaya: “[Realization which] occurs by way of the co-emergent as cause, non-
origination as the path, and great bliss as fruit, is not different. In this sense it occurs
‘easily’. ‘Realizing the meaning of the four seals’ means that [the meaning of] karma-
mudra is [realized] at the time of empowerment, [that of] dharmamudra when reality
(don) appears as a general image, [that of] mahamudra when reality [appears] according
to its specific characteristic, and [that of] samayamudra at the time of actualization and
maturation. As to ‘that they [easily] realize,’ the first [mudrad] makes them realize bliss;
the second, empti[ness]; and the third, that [these two] are inseparable.” (See Mathes
2009:99).
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Likewise it has been said [in the Jiianalokalamkaral:

Homage to You, who is without imagined thoughts,
Whose intellect is not based [on anything],

Who is without recollection, who does not become men-
tally engaged,

And who is without any cognitive object.

... One should not think that this cannot be practised because
thanks to the kindness of [one’s] venerable guru, mahamudra,
which has the defining characteristic of being endowed with all
supreme qualities, can certainly be made directly manifest. Does
[mahamudra] not have the nature of the four moments then? [In
29c] it 1s stated: “Because self-awareness [1.e., mahamudra] 1s
stainless.” Being stainless, the three [impure] moments of the
manifold and so forth, including [their] stains, do not occur in it.
Therefore the three [impure] joys do not arise in it either.

As the fruit of completion stage practice, mahamudra is here described
as being beyond the impure moments and joys. It could be argued,
however, that its equation with non-abiding and amanasikdara does not
only refer to Buddhahood, but also that mahamudra can be found
through the practice described in the Avikalpapravesadharani. In it the
four sets of hindering characteristic signs are abandoned through ama-
nasikara.*” That amanasikara can also refer to meditation practice is
clear from the first Jiianalokalamkara quote that amanasikara is virtu-
ous and from *Karopa’s commentary on the above quoted verse from
the Jiianalokalamkara:

The [lines of this praise] should be understood as [presenting]
view, meditation, and conduct as three inseparable [aspects].
Freedom from duality, [which is] conceptual analysis, is the
conduct. Not to abide in bliss or emptiness, the freedom from
the duality, [which is] attachment, is the body of great bliss. It is
the view. Amanasikara and being without recollection in terms

2% Quoted from Mathes 2007:555.
2% For a translation of the relevant passages see Mathes 2005:19-20.
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of the sequence of preparation, main part, and conclusion is
meditation. Not to separate through the imagination of three
[distinct cognitive aspects] means to be without a cognitive ob-
ject. Making oneself familiar with them (view, etc.) means to
pay homage. This should be understood as mahamudra.”®

It should be noted, however, that for Maitripa the term amanasikara
does not only stand for mental non-engagement, but also ‘luminous
self-empowerment’.”” This correlates with the Tattvadasaka where
Maitripa defines true reality not only along the lines of the via nega-
tionis of Madhyamaka, but phenomena are also said to be directly expe-
rienced as being luminous (see below). In other words, in a mahamudra
context, amanasikara most of all means ‘non-conceptual realization’.
To which extent this needs empowerment and formal tantric practice
remains a controversial issue. For *Sahajavajra this is possible outside
of the sequence of the four seals, and in his Tattvavimsika, Maitripa
claims that within tantra the advanced have a direct access to
mahamudra (see below).

In his second verse on mahamdra, Maitripa discusses the inconceivable
nature of wisdom. This establishes, according to the topical outline not-
ed down by Ti pi ‘bum la ‘bar, “freedom from the extreme of character-
istic signs™**®:

Effortless wisdom

[Can] be taken as inconceivable.

Something ‘inconceivable’ that one has [been able to] conceive
Cannot truly be inconceivable. (SN 30 = TRA 31)

Maitripa anticipates the possible objection that thinking about the in-
conceivable is in itself an obstacle. An answer is not given in the root
text, but Ramapala explains that this non-abiding is inconceivable wis-
dom. It does not come from investigation, but is effortless, occurring

2% Quoted from Mathes 2009:116.

27 This at least is Maitripa’s final analysis of the term amanasikara in the Amanasi-
karadhara (see below).

298 “Bri gung bka’ brgyud chos mdzod, vol. kha, 82a, ,: mtshan ma’i mtha’ dang bral ba.
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within its own sphere. SN 30 is quoted in *Sahajavajra’s commentary
on Tattvadasa, verse 7cd, in which, according to *Sahajavajra, Maitripa
replies to the possible objection that his Tattvadasaka makes use of the
concepts of a remedy, reality and attainment and is thus in contradiction
to the Avikalpapravesadharani, that “even vain clinging to a state free
of duality is taken, in like manner, to be luminous.” (TD 7cd). In his
commentary to this reply, *Sahajavajra quotes Sekanirdesa, verse 36,
and adds that ‘“here, mahamudra refers to the pith instructions on the
true reality of mahamudra. Two longer quotations from the Samadhi-
rajasitra (SRS XXXI1.92-97b and SRS XXXII 98-105), obviously ad-
duced to illustrate mahamudra pith instructions, show that such instruc-
tion does not necessarily need to be tantric.”

Maitripa next insists that seeing suchness or true reality in a direct way,
through (to use Ramapala’s words) inconceivable wisdom that does not
come from investigation, is wholly compatible with Madhyamaka:

Those who see suchness

In accordance with Madhyamaka

Are fortunate, in that they realize true reality,
Provided that they are aware [of it] in a direct way.
(SN 31 =PTMV 22)

From Ramapala’s commentary it becomes clear that ability to realize
emptiness directly is gained through the kindness of the guru. As I have
already noted in Mathes 2011:120, we have here, in fact, an Indian
precedent for what is well known in Tibetan mahamudra as experiential
introduction to the nature of one’s mind through “pointing-out instruc-
tion.”*"" It should be noted that a direct way to true reality does not ex-
clude investigation (by which, according to Ramapala, the state of non-
abiding is reached’”). According to Thrangu Rinpoche it is possible to
ascertain phenomena (such as mental events) by investigating their col-

299 See Mathes 2007:556.

3% For a translation of this part see Mathes 2005:24-27, and Brunnholzl 2007:177-81,
who identified the verse after the Samadhirajasiitra quotes as SN 30.

391 See Mathes 2011:120.

392 See Mathes 2007:556.
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our, shape etc. with the help of direct cognitions within one’s introvert-
ed mental consciousness during vipasyand.

Maitripa then defines the meaning of Madhyamaka in line with
Apratisthanavada as the absence of all superimposition:

All superimposition, whatever there is—

All this does not exist in any respect;

As to the meaning of Madhyamaka, it is the absence of super-
imposition;

Where is, then, the denial or the establishing [of anything]?

(SN 32 = TRA 30)

This is the third verse of the Apratisthana section in the Tattvaratnavalr,
and has already been discussed in detail in my analysis of that section.
Maitripa proceeds to address the question how the usual entities every-
where accepted in the world should be understood:

The thought that [the world] 1s without the superimposition of
knowledge

And objects of knowledge is not different [from superimposi-
tion itself].

Everything is as it ever has been,

[But] it is not the way it was [before when there was still con-
ceptual] mind. (SN 33)

Even the thought that the world is empty of superimpositions does not
really change anything, true reality simply remains as it ever was.
Whether discovered or not, it never changes. In support of this, Rama-
pala adduces a famous Mahayana verse that could be either Abhisama-
valamkara V.21 (representative for the second dharmacakra), or Ratna-
gotravibhaga 1.154 (third dharmacakra):**

393 To be sure, this verse is found in numerous Mahayana texts (see Takasaki 1966:300).
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There is nothing to be removed from it and nothing to be added;
The real should be seen as real, and seeing the real, one be-
comes liberated.**

Of particular interest is the last of the eight verses on mahamudra, in
which Maitripa emphasizes a practice, outlined in the Avikalpaprave-
Sadharant, of not becoming tangled up in remedies, true reality or the
fruit, and thus alludes to an essential link between mahamudra and the
abandoning of characteristic signs (nimitta) through non-conceptual
realization:

He who does not abide in the domain of the remedy,
Is not attached to true reality,

And who does even not desire the fruit,

Finds mahamudra. (SN 36)

In his commentary on SN 29, Ramapala had already pointed out a con-
nection between the Jianalokalamkara and mahamudra, there linking
the mahamudra view of non abiding to the practice of amanasikara, and
in his commentary on verse 36, he nearly quotes literally from the part
of Avikalpapravesadharant in which four sets characteristic signs (i.e.,
those of dualistic appearances, the remedy, reality and attainment) are
described as being abandoned in the act of “not directing one’s attention
[to them]” (amanasikara).>® This establishes the relation the maha-
mudra practice of non-conceptual realization (amanasikara) has not
only to the Avikalpapravesadharani but, if we follow ‘Gos Lo tsa ba
gZhon nu dpal, also to the Dharmadharmatavibhaga,”” according to
which non-conceptual wisdom is cultivated by abandoning the same
four sets of characteristic signs. Moreover, since gZhon nu dpal main-
tains that the last part of the Dharmadharmatavibhaga which describes
how fundamental transformation (asrayaparivrtti) is achieved through

3% The verse in the Ratnagotravibhagavyakhya (RGVV 76,.,) is as follows: napaneyam
atah kimcid upaneyam na kimcana | drastavyam bhiitato bhiitam bhiitadarst vimucyate |
In the Abhisamayalamkara (AA 32,5,,) the reading is as follows: napaneyam atah kiiicit
prakseptavyam na kificana | drastavyam bhiitato bhiitam bhiitadarsi vimucyate ||

305 For details see Mathes 2013:283-86.

3% For a discussion of amanasikara in the Dharmadharmatavibhaga, see Mathes
2010:8-9.
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the abandoning of the four sets of characteristic signs and the cultiva-
tion of non-conceptual wisdom, is a commentary on the chapter on en-
lightenment of the Ratnagotravibhaga, we have here also a bridge be-
tween mahamudra and the standard Indian treatise on buddha nature.’”’

307 Mathes 2005:3.






8. The Succession of the Four Seals
(Caturmudranvaya)

Translation of the Caturmudranvaya (the text consists of verses and
prose):*®

Homage to Vajrasattval
Evam.*"

Having first bowed to Vajrasattva,
Whose nature is pure wisdom,

I write in brief “A Succession of Seals”
To improve my understanding. (CMA 1)

Here, [it is implied that] those whose minds are confused drift about
distressed in the ocean of cyclic existence because they are confused
about the succession of seals. It is in order that they may easily realize
the meaning of the four seals that the means of [swiftly]*'° accomplish-
ing great bliss is presented in accordance with the tantras. The four
seals are the karmamudra, dharmamudra, mahamudra, and samaya-
mudrd.

Among these, [first] the nature of the karmamudra shall be analyzed.
Action (karma-) is intention as it relates to body, speech and mind. It is
the main thing. Seal (mudra) refers [then] to its nature of imagination.*"!
[It is as stated in Hevajratantra 11.3.5]:

3% An earlier version of this translation is contained in Mathes 2009:97-119.

39 Missing in the Tibetan.

319 Supplied from the Tibetan.

311 This translation is based on the reading of T, which is supported by the Tibetan.
Following E¢N, one has to take tatpradhana as a bahuvrihi depending on mudra: “The
seal (mudra), of which the main thing is this [action], has the nature of imagination.”



120 THE AMANASIKARA CYCLE

In this {karmamudra}’" the [four] joys arise—
Divided according to the [four] moments.*"

It is from knowing the moments that blissful wisdom,
Which is based in the syllable evam, [arises]. (CMA 2)

The four joys [are:] joy, supreme joy, co-emergent joy, and the [joy of]
no-joy . Otherwise this passage would not make sense:

Between supreme [joy] and the [joy of] no-joy
See the goal and stabilize [it]!*'* (CMA 3)

The four moments are: [the moments of] the manifold, maturation,
freedom from defining characteristics, and relaxation. The placement of
freedom from defining characteristics between [maturation and relaxa-
tion] needs to be understood in [the context of] empowerment. In force-
ful yoga (hathayoga), however, freedom from defining characteristics
and co-emergent joy are put at the end. The illustrious one taught this
(1.e., the four joys and the four moments) extensively in [the context of]
empowerment and forceful yoga.

All that [appears as] co-emergent is called co-emergent because it du-
plicates the image of the [real] co-emergent. [This] image of the co-
emergent leads [the adept] to realize [a type of] wisdom that is similar
to the co-emergent. The co-emergent is thus [only in this limited sense]
the wisdom based on a prajiia.’"” Therefore, there is no arising of the
co-emergent in’'® the wisdom based on a prajiia. For inasmuch as the

312 Tib.: " From this {karmamudray..."

313 This sentence was HT I1.3.5.ab, karmamudrayam having originally been a gloss or
an oral commentary by the author.

314 A passage from an attested but unrecovered fantra. This recognition of sahaja during
the third moment was also maintained by Maitripa’s teacher Ratnakarasanti. Abhayaka-
ragupta and Kamalanatha took sahaja as the fourth (see also Kvaerne 1986:34-35). This
latter view, i.e., virama (“the [joy of] no-joy ) in the third position, goes back to a
tradition which takes virama as “intensification of joy” and not its cessation (the [joy of]
no-joy ). In the Sekoddesatika (SUTg 106,, ,5) for example, virama is in the third posi-
tion and also understood this way as can be seen from the Tibetan translation khyad par
dga’ ba (SUT; 2725 ,,). For a reliable Italian translation see Gnoli & Orofino 1994:204.
315 Prajiia must be taken here as referring to a karmamudra, i.e., a tantric partner.

316 Tib.: "from"
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true nature of all phenomena,’’” namely what is called the co-emergent,
is the “actual reality” (svalaksana)’® of the uncontrived, a fruit similar
[to the real co-emergent] is produced by relying on a karmamudra.

A similar flow (i.e., the same liquid) is an outflow.’" Just as a reflection
of a face cast from the mirror i1s similar, [but] not the [real] face—it did
not exist before, nor does it exist now—{just as] this [mirror] creates a
reflection of the face—one only resembling it—and nevertheless in
their delusion people are satisfied with the thought that they have seen
their own face [rather than merely a reflection],’® so too masters of
inferior intellect accomplish the wisdom that is based on a prajiia, and
are satisfied thinking that they have experienced the [real] co-emergent.
Being satisfied [with what they have found] they have not even heard of
the dharmamudra.

How [can] the uncontrived [wisdom] called co-emergent arise for those
who have not even heard of the dharmamudral, that is,] only through
the contrived [practice of uniting with a] karmamudra? [Only] from a
cause of a specific kind does a fruit of this same specific kind arise, and
not from another kind. Just as the sprout of a sali[-tree] and not a ko-
draval-plant] arises from a sali-seed, the uncontrived co-emergent aris-
es from the presence of the uncontrived dharmamudra. Therefore, it is
only the dharmamudra that is the cause of mahamudra (to figuratively
apply a distinction [between a cause and an effect] to what [in fact ad-
mits of] no [such] distinction).**!

37 In the Tibetan "all phenomena" depends on "uncontrived."

318 ILe., taking svalaksana in a way similar to Dignaga as a bare particular, i.e., a given
actuality as such (see Arnold 2003:142).

319 Tib.: “As to being similar, since it comes about as something similar to [its] cause, it
is similar.” ‘Similar’ is the literal translation of Tib. ‘dra ba. The corresponding San-
skrit, nisyanda, means ‘outflow’.

320 Tib.: "Just as a reflection arises on the basis of a mirror and a face, [but] not the real
face, because it did not exist before, nor does it exist now. Only [something] similar is
seen, and they are satisfied, in their delusion...."

321 Tib.: “Therefore the fruit, i.e., mahamudra, occurs when one practises without mak-
ing distinctions [thanks to the same taste of indivisible bliss and emptiness] on [the level
of] the dharmamudra [as a cause].”
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Why, then, did the illustrious one teach [the following in Hevajratantra
11.3.4]?

The divine reality, which has the form of the letter e
And is ornamented with the letter vam in [its] middle,
Is the basis of everything blissful—

The box of the buddha-jewel. (CMA 4)

As to the box of the buddha-jewel, because it duplicates the image of
the Buddha, the box 1s a basis, a foundation. Therefore [there 1s] a lotus
which is the source of abundant jewels, [namely] the joy [obtainable]
from a woman as a karma[mudra].***> When the relative bodhicitta has
entered from [their] avadhiiti into the [respective?] jewel through the
friction’ of the penis and the vagina in union, then the wisdom called
the lower (i.e., the image of the) co-emergent—I also] called the mo-
mentary [co-emergent]—arises.’* But this is not the [real] co-emergent;
it is [only] similar’® [to it]. By its nature it is endowed with the wisdom
based on a prajiid, the three joys and the four moments. In [the context
of] empowerment and forceful yoga, it is called the similar fruit of the
karmamudra. [This concludes] the first [chapter], the presentation of the
karmamudra as a fruit that is [only] similar [to the real one].

Om dharmamudra. It has the nature of the dharmadhatu, is free from
mental fabrications; it is non-conceptual, uncontrived and without aris-
ing. It is compassionate by nature, and owing to the supreme joy [asso-
ciated with it], it has turned into a means of unique beauty. In the per-
manence of its continuous flow and given its co-emergent nature, it is
not different from the prajia (i.e., the karmamudra), because of the rise
of the co-emergent. [All] this is called dharmamudra.

Another defining characteristic of the [dharmamudrd] needs to be
known: it is like sunrays in the darkness of dense ignorance. One gets
purged of the affliction of delusion—mere straw chaff—on account of

322 Tib.: "Therefore there is the joy ... through the source ... and the lotus."
323 Skt. manthamanthana literally means “rubbing stick and rubbing block”.
324 The Tibetan skad cig tsam has no equivalent in the Sanskrit.

325 1it. “an outflow” (see above).
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the [dharmamudra also] being the guru’s pith-instructions. The [dhar-
mamudrd] is the unique nature of the threefold world, which consists of
the great elements, namely all earth, water, wind and fire [elements]. It
should be known to be without [any] waves [of affliction], inseparable
from emptiness and compassion.

Moreover, the illustrious one said [in Hevajratantra 1.1.14]:

The lalana [channel] has the nature of prajia,

And the rasana [channel the nature] of means.

In the middle is the avadhiiti [channel],

Devoid of [the duality of] a perceived and perceiver. (CMA 5)

By being skillful in this, the path should be understood to have the form
of suchness as its immediate cause. Knowing the path one attentively
and constantly practices it; thereby cessation, which has the nature of
the co-emergent, is actualized.

In like manner, [the following dharmamudra]l has been taught [in
Ratnagotravibhaga 1.154, for example®*°]:

There is nothing to be removed from it

And nothing to be added.

The real should be seen as real,

And seeing the real, one becomes liberated. (CMA 6)

The avadhiiti dwells in the middle of the [other] two, the lalana and the
rasana. This is realized through one-pointed meditation on everything
as having the nature of the co-emergent, and through the pith-
instructions of a genuine guru. Far from being different from it, the
dharmamudra 1s the cause of mahamudra. [This concludes] the second
[chapter], the presentation of the dharmamudra as the fruit of matura-
tion.

Ah mahamudra. Tt is both great (maha-), and a seal (mudra); hence a
“great seal” (mahamudra). It is devoid of an own-being, free from the

326 For a list of Mahayana works, in which this stanza occurs, see Takasaki 1966:300.
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hindrances of the knowable, and so forth. It it is like an immaculate
daytime-sky in the middle of autumn and the basis of everything per-
fect. It has the identity of [cyclic] existence and nirvana as its nature,
consists of universal compassion, and has the unique form of great
bliss.

Moreover, we have [in the Jiianalokalamkara?]:**’

The mental factors of amanasikdara are virtuous.
Those of manasikara are not virtuous.

In the [same] text (i.e., the Jiianalokalamkara), it has been said:

Homage to You, who is without imagined thoughts,

Whose intellect is not based [on anything], who 1s without rec-
ollection,

Whose realization is non-conceptual,

And who is without any cognitive object.’*® (CMA 7)

This[, too,] is called mahamudra.’” Through this mahamudra, which is
inconceivable by nature, the fruit called samayamudra arises. [This
concludes] the third [chapter], the presentation of mahdamudra as the
fruit which is stainlessness.

Hiim samayamudra. The manifestation of Vajradhara in the form of
Heruka for the sake of sentient beings is taught to be the samayamudra.
[This manifestation] is by its nature the aspect of the sambhoga- and
nirmanakayas and [appears] clearly. Once they have adopted [this] sa-

3271 could not locate this quotation in the Jiianalokalamkara itself, but the same passage
is also quoted in Ramapala’s Sekanirdesapaiijika (Mathes 2007:555), and Maitripa’s
Amanasikaradhara.

328 See JAA 146,.,.

32 After the two quotations from the Jianalokalamkara, the construction ya sa is no
longer suitable. Its presence implies, as in the description of dharmamudra earlier, the
directly preceding feminine attributes at the beginning of the definition. In other words,
the original text did not contain the siitra quotations.
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mayamudra,”® once they have [started to] practice the fivefold wisdom
in the form of a circle by way of the fivefold ritual,”' the masters medi-
tate on [this] circle of the samayamudrda in terms of the mirror-like
[wisdom], [the wisdom of] equality, [the wisdom of] discrimination,
[the wisdom of] activity, and [the wisdom which is] the pure dharma-
dhatu. [They do this] through the initial yoga, [the yoga of] the supreme
king of the mandala (i.e., ati yoga), [the yoga of] the supreme king of
activity (i.e., great ati yoga), the yoga of drops, and the subtle yoga.’*?
By [doing] this they accumulate merit.

Through that [alone], however, they do not attain the fruit of the dhar-
mamudra, for it has been said:

From a specific cause a specific fruit [of the same kind] aris-
es.””® (CMA 8)

Therefore, having broken through to the co-emergent, with the taste of
having realized it, things such as the immovable and movable that are

301 e., the vajracarya empowerment (CMAT B 291bs ., D 309a,, P 349a,): dam tshig gi
phyag rgya rdo rje slob dpon gyi dbang blangs te |).

31 This second pancavidham is taken in the sense of paiicavidhina. *Karopa (CMAT B
293b,, D 310b,, P 350a,) equates cho ga Ingar btags pa (*paficavidhiparikalpa) with
mngon par byang chub pa Inga. The fivefold ritual performance is identified in the Bod
rgya tshig mdzod chen mo (s.v.) as: “chanting the ritual melodies, visualizing during the
mantra recitation, assuming different hand gestures, playing the drum, dancing.”

332 *Karopa specifies the “initial yoga” as “yoga” and “yoga attained after [meditation]”;
the “supreme king of the mandala” as “ati yoga”; the “supreme king of activity” as
Great ati yoga; the “drop” as the “semen of bodhicitta’; and the “subtle” as the “wind”
and “channel.” See (CMAT B 294a, ,, D 310bs-311a,, P 350b,): de’ang® sbyor ba dang
po ni rnal ‘byor dang | rjes thob kyi rnal ‘byor ro || dkyil ‘khor rgyal po mchog ni shin tu

rnal ‘byor ro || las rgyal po mchog ni shin tu rnal ‘byor chen po’o | ... | thig le ni byang
chub kyi sems kyi khu ba ste | ... | phra mo ni rlung dang rtsa’o ||
*D yang

33 The commentary (CMAT B 294b,,, D 311a,, P 351a,,) informs us that “the sama-
yamudra is a manifold fabrication (i.e., visualization), the experiential object of the
conceptual accompanied by clinging, the cause of samsara and contrived” (dam tshig gi
phyag rgya spros pa sna tshogs pa | rtog® pa can gyi spyod yul | zhen pa dang bcas pa |
‘khor ba’i rgyu ®ste |’ bcos ma’o).

“*DP rtogs > D de
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imagined by immature beings become the cause™* of perfect enlight-
enment.”” Through this [realization] the threefold world is perfectly
cultivated in the form of the circle. This has been stated by the illustri-
ous one [in Hevajratantra 1.10.43]:

[There] is neither recitation of mantras, nor [prescribed] obser-
vances, nor fire offering,

Neither the retinue of the mandala nor the mandala [itself].

[The enlightened mind is] the recitation of mantras, [prescribed]
observances,

The fire offering, the retinue of the mandala, and the mandala
[itself]. (CMA 9)

[The illustrious one further said in Hevajratantra 1.10.44]:

In brief, the [enlightened] mind possesses [all] the forms of the
assembly. (CMA 10)

“In short” refers to the unique form of all phenomena, that is to say, the
form of great bliss. "Mind" is [here] the enlightened mind (bodhicitta).
As to “possesses the forms of the assembly,” the wisdom whose nature
is the empowerment of the dharmamudra and mahamudra®® is called
the true assembly. [This] concludes the fourth [chapter], the presenta-
tion of the samayamudra as a fruit made by man [for the sake of oth-

ers].’¥’

334 Tib.: “gold”

335 Tib.: “...become the gold of bodhicitta, which emerges together with these [things].”
36 T.e., the fourth empowerment. See CMAT (B 316a,, D 325b,, P 367a,): ‘dus pa’i
bdag nyid ni® chos kyi phyag rgya dang | phyag rgya chen ®po ni® dbang bzhi pa’i dus
kyi ye shes su® ‘dus pas so |

*DP om. °DP po’i ¢ BDP gsum

3T CMAT (B 316a,, D 325b,, P 367a,): ‘bras bu ni gzhan gyi don no |
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This concludes the teaching on the four seals, a manual in four steps, as
taught by the master Nagarjuna.”®

End of the Translation

An Analysis of the Caturmudranvaya

As already stated in the introduction, the Caturmudranvaya is contained
in Maitripa’s *Advayavajrasamgraha, but the authorship of this im-
portant work on the four seals has remained a controversial issue. In a
way similar to the Sekanirdesa, the four seals (i.e., the karma-, dharma,-
maha-, and samayamudras) describe the ground, path, and fruit in the
Yogini (or Mother) Tantras, and are equivalent to the five stages in the
Yoga Tantras.” Mahamudra corresponds to the level of the fruit, and
the dharmamudra to the ultimate (i.e., dharmadhdtu or the like), which
i1s meditated upon or cultivated on the path. This path fully accords with
Mahayana Buddhism and can be effectively initiated by means of a
karmamudra, which involves the union with an actual consort in order
to identify the goal, namely co-emergent joy. This occurs in the form of
an image of co-emergent joy, which manifests for an instant when the
practitioner is experiencing on the physical level the sequence of the
four moments—manifold appearances, maturation, freedom from defin-
ing characteristics (vilaksana), and relaxation—and the four joys: joy,
supreme joy, co-emergent joy, and the joy in the cessation of joy.

For Maitripa the identified goal must be truly free from defining char-
acteristics, and such a non-dual experience of co-emergent joy can only
occur during the third moment, that is, between the moments of matura-
tion and relaxation. Mahamudra impresses itself on the other mudras,
that is to say, they are reflections of mahamudra. The wisdom (jiiana)
that arises from a consort, usually referred to as prajiia, (i.e., the prajia
wisdom) is only a momentary and contrived reflection of the real wis-
dom. It is only in the presence of the uncontrived dharmamudra—

338 This sentence is not found in the Sanskrit, and is supplied from the Tibetan transla-
tion.
3% See the analysis of the Sekanirdesa above.
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special pith instructions on how to identify the goal during the third in
the sequence of four moments—that the real wisdom can arise from
such a practice. This is also what the Fourth ‘Brug chen Padma dkar po
(1527-96) replied in his Phyag chen rgyal ba’i gan mdzod to Sa skya
Pandita’s (1182-1251) statement:

Moreover, [Sa pan said in his sDdom gsum rab dbye]: "In his
Caturmudra[nvaya], Noble Nagarjuna said this:

If, through not having known the karmamudra,
One is also ignorant of the dharmamudra,

It is impossible that one might understand
Even the name of mahamudra.** (111.178)

Here, [Sa pan] said something else than [what we find in the
Caturmudranvaya which reads as follows]: "Being satisfied
[with what they found] they even do not know the discourses of
the dharmamudra. How does the uncontrived co-emergent na-
ture arise for those who do not know the [teachings of] the
dharmamudral, that is,] only through the contrived [practice of
uniting with a] karmamudra? [Only] from a cause of a specific
kind does a fruit of this [same] specific kind arise, and not from
another kind. Just as the sprout of a sali[-tree] and not a kodra-
va[-plant] arises from a sali-seed, the co-emergent arises from
the uncontrived dharmamudra. From the cause, which is the
dharmamudra thus arises the mahamudra which is not divisible
[from its cause].”**!

349 See Rhoton 2002:304.

31 Padma dkar po: Phyag chen rgyal ba’i gan mdzod, 62-63: yang | ‘phags pa klu sgrub
nyid kyis kyang | phyag rgya bzhi par ‘di skad gsungs | las lyi phyag rgya mi shes pas | |
chos kyi phyag rgya’ang mi shes na | | phyag rgya chen po’i ming tsam yang || rtogs pa
nyid ni mi srid gsungs || der ni de las logs pa zhig gsungs te | de la dga’ zhing mgu bas
chos kyi phyag rgya’i gtam tsam yang mi shes so | | chos kyi phyag rgya mi shes pas las
kyi phyag rgya bcos ma ‘ba’ zhig las ma bcos pa’i lhan cig skyes pa’i rang bzhin ‘byung
zhing skye bar ga la ‘gyur | rigs mthun pa’i rgyu las rigs mthun pa’i ‘bras skye bar ‘gyur
gyi | rigs mi mthun pa las ni ma yin no | | ji ltar sa lu’i sa bon las sa lu’i myu gu skye bar
‘eyur gvi | ko ta pa las ni ma yin no | | de bzhin du ma bcos pa’i chos kyi phyag rgya’i
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A preliminary summary of this issue was published by Broido (1987)
which led to strong reactions by David Jackson (1990 & 1994). A com-
parison with the Sanskrit texts and their Tibetan translation in the bsTan
‘gyur shows, however, that the Padma dkar po quotation perfectly ac-
cords with the Sanskrit by meaning, namely that the uncontrived dhar-
mamudra 1s the cause of mahamudra, and not the contrived karma-
mudra.**

As already explained above, the four moments and the four joys can be
also experienced on the level of the dharmamudra. Whether karma-
mudra is practiced or not, it is the uncontrived dharmamudra that is the
decisive element leading to mahamudra. Here, however, there is only
the true co-emergent joy and not the other three (impure) joys. The path
can be further supported by the causal samayamudra®” of visualizing
deities, mandalas and the like. The samayamudra proper is the display
of form kayas for the sake of others as a result of having attained maha-
mudra.

A closer look at the definition of mahamudra (built around the quote
from the Jiianalokalamkara ending in iti), reveals a problem in the form
of the feminine relative pronoun (ya) and correlative (sa) construction.
To go by the Tibetan translation, the quotation should be taken up by
something like iti yad uktam tad.... If the passage containing the quota-
tions starting with tatha ca was removed, however, ya sa perfectly falls
into place with the feminine attributes of mahamudra at the beginning. I
thus suggest that after the insertion of the Jiianalokdalamkara quotes the
author or compiler failed to adjust the ya sa. Moreover, the original
definition of mahamudra without the passage from the Jiianalokalamka-
ra has exactly the same structure as the preceding one concerning the
dharmamudra.

Whether an insertion or not, the Jiianalokdlamkara passage links maha-
mudra with the view of non-abiding and with the practice of ama-

rang bzhin las lhan cig skyes pa ‘byung ngo | de’i phyir chos kyi phyag rgya’i rgyu las
mi phyed pa’i phyag rgya chen po skye bar ‘gyur ro || zhes ‘byung bas so |

32 See Mathes 2013:269-70.

33 See Mathes 2009:90.
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nasikara. As we have seen above, this blend of Sutras and Tantras is
fully elaborated in the Sekanirdesa and the commentary on it by Rama-
pala. It could be argued that the sequence of the four seals does not im-
ply a strict causal relationship in the sense of the first seal (i.e., karma-
mudrd) being an absolutely necessary precondition for the following
seals. This is also clear from *Karopa’s initial explanations of evam as
the acoustic reality of dharmamudra: “Those persons who cannot com-
prehend such a dharmamudra must rely on a karmamudra.”** Accord-
ing to Maitripa’s Tattvavimsika, this is also true of the (causal) sama-
yvamudra: Practices based on the karma- and samayamudras are only
meant for those with inferior capacities.” It could be argued that mark-
ing the goal during union with a consort, and the tantric practices of
visualizing deities, mandalas and the like are only optional procedures,
and not prerequisites, for attaining mahamudra. It should be noted,
however, that according to TV 6, the advanced parctitioner’s direct
access to mahamudra still falls into the category of Mantranaya. In oth-
er words, Maitripa’s blend of Sutras and Tantras clearly is tantric.

In this context, it is worthy noting that in the chapter on dharmamudra,
the path is described as the immediate cause in the form of suchness,
which means that suchness must be meditated upon by overcoming
duality. This is achieved by the means of tantra, as indicated by the
quoted stanza on the right, left, and central channels from the Hevajra-
tantra 1.1.14. The immediately following quotation of the famous for-
mula found in the Ratnagotravibhaga 1.154 or other Mahayana texts)
could also hint at *Sahajavajra’s phrase ‘Paramita[naya] pith instruc-
tions and accord with Mantranaya.” But most likely, the relation be-
tween the Hevajratantra and the formula found in the Ratnagotra-
vibhaga must be seen against the backdrop of Nagarjuna’s (or Mai-
tripa’s?) effort to integrate the new teachings and practices of the

3 CMAT (B 258b,, D 286a,, P 321a,): de Ita bu’i chos kyi phyag rgya la ‘jug pa’i nus
pa med pa dag gi gang zag® gis | las kyi phyag rgya la ‘jug par bya ste |

*P om.

35 See TV 7 and 11: Those with inferior capacities have perfectly cultivated the circle
with the help of the karma- and samayamudra. [With a mind] directed to the external in
the matter of pure reality, they meditate on enlightenment. (TV 7) The yogin who has
seen true reality, however, is wholly devoted to mahamudra; his faculty being unsur-
passable he abides with [the realization of the] nature of all entities. (TV 11)
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mahasiddhas into mainstream Buddhism by showing that the latter are
in line with the view, conduct, and practice of traditional Mahayana. In
the process, tantric terms are explained in a broad Mahayana context,

with the purpose of demonstrating that their meaning was already latent
in more traditional forms of Buddhism.






9. A Summary of the Meaning of Empowerment
(Sekatatparyasamgraha)

Translation of the Sekatatparyasamgraha (the text consists of verses
and prose):

Homage to the Buddha!

A certain superior one called spiritual friend
Who has greatness and is unfathomable
Holds inexpressible true reality

As if in the palms of his hands.**® (STS 1)

With the knowledge of [such] a supreme vajra master,
We compose a summary of the meaning of empowerment
[Gathered] from the many treatises on empowerment
And in accordance with canonical scripture.*” (STS 2)

The first is the vase empowerment,

[And] the second, the excellent secret [empowerment];
The third is the prajiia wisdom [empowerment],

And the fourth one is just like that.**® (STS 3)

36 Tib.: “Since the words of a spiritual friend are difficult to realize, may any great
being be victorious, who holds inexpressible true reality as if in the palms of his hands.”
7 Tib.: “in accordance with realization.”

38 This is similar to a verse in the 18th chapter of the Guhyasamajatantra (GST 160, ,5:

rtham tat punas tatha |)
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[The Six Vase Empowerments]

The meaning of this is as follows: As to [the line] “The first is the vase
empowerment,” the six [empowerments] whose distinctive features are
water, crown, vajra, bell, name, and master are vase empowerments.
Empowerment (lit. “besprinkling”) [means] that one is “besprinkled” in
order to wash away the stains of ignorance, just as external stains [are
washed away] by external water. Because all these [empowerments] are
performed with a vase, they are called “vase empowerments.” [The
six]** are also [called] irreversible empowerments, since they have the
nature of the six Tathagatas. Furthermore, the water empowerment par-
takes of the nature of Aksobhya, who embodies mirror-like wisdom.
The crown empowerment partakes of the nature of Ratnasambhava,
who embodies the wisdom of equality. The vajra empowerment par-
takes of the nature of Amitabha, who embodies discriminating wisdom.
The lord (i.e., the bell)*® empowerment partakes of the nature of Amo-
ghasiddhi who embodies the wisdom of activity. The name empower-
ment partakes of the nature of Vairocana who embodies the wisdom of
the very pure dharmadhatu, [such wisdom] conforming to a [form of]
awareness which is the result of having put an end to ignorance. The
master empowerment partakes of the nature of Vajrasattva. The [first]
five of these empowerments are empowerments of the awareness-
consorts (vidya), for the action during them [is performed by] Locana
and the other awareness-consorts.

[The Water Empowerment]

Among these: In order to wash away the stains of ignorance, the vajra
master [who is visualized by the disciple] as having the form of Akso-
bhya must bestow the water empowerment upon the disciple, who de-
pends on the form of Vairocana.”' There is such a [vajra] pride at all
times.

39 Supplied from the Tibetan.

350 Sanskrit adhipati and ghanta are used interchangeably (oral information from Ha-
runaga Isaacson).

31 T e., the disciple is visualized by the master as having the form of Vairocana.
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[The Crown Empowerment]

The crown empowerment is the seed of the thick excrescence on the
head (usnisa) appropriate®? for being the future Buddha.*”

[The Vajra Empowerment]

In terms of the purification of the twelve factors of dependent arising, a
vajra twelve fingers’ breath in length [is shown]. In its middle part
there is the syllable hiim, which expresses the unsurpassable true nature
of phenomena. Its meaning is as follows: [The letter] ha [in hizm] stands
for being uncaused, [the vowel] i for being without [conceptual] under-
standing,”* and am (i.e., the anusvara) for phenomena which are not
based [on anything].*>

[This hizm is the place] where the [five] sages emerge—in the
form of

The five spokes [of the vajra] from the calyxes of the lotuses of
cyclic existence.

They come forth in bodies of [cyclic] existence as a result of
The purity (i.e., purification) of the five skandhas. (STS 4)

Now, it is made clear here, through the fact that the spokes at the side
face the spoke in the middle, that all forms and the other—([the first
four—skandhas] have the nature of [the fifth skandha,] consciousness.
In order to signal that everything has the nature of everything>® [the tip
of the vajra] is quandrangular throughout [its length].

Now, these [five] sages of the Dharma, whose nature
Is represented by the roaring sound of hiim,

352 The Tibetan has no equivalent of Skt. —ucita-.

353 My translation follows the Tibetan here. I suggest to read agamibuddhosnisa-
354 Tib.: “thought.”

355 Tib.: “...the fact that all phenomena are without foundation.”

3% .e., that everything arises in dependence (Thrangu Rinpoche).
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The five embodiments of liberation
Have sprung forth at their respective side.”” (STS 5)

[Each of them has] three flowers, meant to express emptiness, signless-
ness, and wishlessness. According to the instruction of the guru, it
should be known that they (i.e., the five Buddhas) embody the five
[types of] wisdom, whose defining characteristics are [likeness to] a
mirror, [realization of] equality, discrimination, activity, and [being] the
pure dharmadhatu. The [following] characterization [in the Vajrasekha-
ra] of indivisible wisdom is a [good] summary:

Emptiness is called the vajra,

Which is of a steadfast essence, not hollow;

Incombustible and indestructible,

And whose defining characteristics is to be indivisible and im-
penetrable. (STS 6)

In Hevajra[tantra 1.1.4a], too, it is said: “The vajra is indivisible.”

This performance of the vajra empowerment is as it were, the planting
of the seed for the arising indivisible wisdom.

[The Bell Empowerment]

Likewise, the vajra bell has, given its purpose for the previous one (i.e.,
the vajra), the length of twelve fingers’ breath. It is an upside down
lotus.**® [Its ringing sound stands for]**” the union with the vajra—this
in order to make one realize that it is the nature of all phenomena to
lack an own-being. In order to demonstrate that the source of phenome-
na (dharmodaya) is the basis of indivisible wisdom, it is adorned with
two bands of vajra, [one] on its upper and [another] on its lower part. In

37 Lit. “at the side, but different ones.”
338 Tib.: “Being a lotus, it is upside down.”
3% The addition in brackets is supplied from the Tibetan.
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order to express its*® nature as a [divine] palace—the [same] nature as

that of the threefold world—there is a fringed network with chains and
loops [in between]. Therefore it is also marked by the [seed syllables of
the] five Tathagatas. In order to indicate, that [the bell] is the cause of
the wisdom of inseparably united emptiness and compassion, it displays
on [its] top the face of the consort (prajiia).

In order to show that dharmadhatu wisdom® ' consists of the five Tatha-
gatas, beginning with Vairocana, that it has the nature of the five
skandhas, beginning with matter, and the nature as well of the five ele-
ments beginning with earth, [the bell’s] top [is adorned with]** five
spokes. The connection of [the four spokes] facing the central spoke [of
the bell] and so forth is as [explained] before. May empowerment be
conferred by this ringing vajra bell. It will produce awakening towards
the entire unsurpassable [true nature of]’* phenomena. In order to
demonstrate [its] preeminence, and to show that it is the [main] cause,
the vajra empowerment is given first, that is, the vajra bell empower-
ment is [first] passed over, even though it is the instrumental cause.

[The Name Empowerment]

The name empowerment [is given] in order to demonstrate the name-
lessness of all phenomena and to acquire a basis for a proper name
when the level of a Buddha [is reached] in the future. [The empower-
ment is given] by removing the old name and [bestowing a new name]
in accord with one’s family and clan deity.

3% The masculine endings of the demonstrative pronoun (asya) and the past participle (-
ankitah) refer to the bell (ghanta), in-as-much as it is the dharmodaya.

31 jt. “wisdom, whose nature is [that of] the dharmadhatu.”

362 Supplied from the Tibetan.

363 Supllied from the Tibetan.
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[The Master Empowerment]

The master empowerment has the defining characteristics of the vajra
commitment, the bell commitment, [and] the seal commitment; suita-
bleness; permission; [vajra] conduct; prediction; and reassurance. The
vajra commitment makes [the disciple] realize: “Form now on, you
have the [requisite] commitment to realize the continuous flow of the
unconditioned indivisibility and indivisible union.’® The bell commit-
ment makes [the disciple] understand: “[Now] you are a holder of the
group of eighty-four thousand Dharma [teachings].””® The seal com-
mitment makes [the disciples] understand: “You have the nature of your
chosen deity (istadevata).”**® The reality of the mandala, the defining
characteristic of the mandala’s purity, the reality of the deity, the defin-
ing characteristic of the deity’s purity, the performance of the master,
the knowledge of the means of accomplishing the mandala, the five
lamps, and the food of five nectars, [all this] constitutes suitableness.
And true reality [here] is that they (i.e., the mandala, deities, and so
forth) lack an own-being, [as is realized and cultivated] during the com-
pletion phase. Permission [is given] to set the wheel of the Dharma in
motion. Vajra-conduct is prescribed in order for outer conduct to be
abandoned. A prophecy [is made] in order to reveal that one will have
the nature of earth and the other [elements when one attains enlighten-
ment]. For—to explain—this is the meaning of [the mantra] bhiir bhu-
vah svah:**" bhiir means “may you be”; bhuvah “of earth and the other
[elements]”; and svah “nature” (i.e., “May you have the nature of earth
and the other [elements]!”).*®® [It is declared:] “One is free from all hin-

364 Tib.: “Your commitment is to perfectly realize the continuous flow of the indivisibil-
ity and indivisible union (i.e., the true nature) of [everything], starting from this condi-
tioned body up to the unconditioned.” That this must be realized is the vajra commit-
ment.

365 Tib.: “You must make the group of eighty-four thousand Dharma [teachings] known.
That this must be realized is the bell commitment.”

%6 Tib.: ““You have the nature of your chosen deity (istadevara).” That this must be
realized is the seal commitment.”

367 An old Vedic mantra (oral information from Harunaga Isaacson).

368 The Tibetan translation of this explanation differs and is difficult to construe.
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drances, equal to all Buddhas and bodhisattvas.”® [This] reassurance
[is given] from now on for the sake of awakening.

[The Secret Empowerment]

The bestowing [of the two essences] of bodhicitta—which is performed
by both [the guru and his consort] simultaneously—is the secret em-
powerment. It is [conferred] in order to transform [the adept] into a
[suitable] cultivator of insight and faith, and in order to protect his
commitments. [The secret empowerment] is given by means of [these]
two secret [essences] of means and insight.’” This is the word for-
mation [of guhyal].

[The Prajiia Wisdom Empowerment]

[The compound] prajiid wisdom admits of two word formations here:
“the wisdom from prajiia,” and “the wisdom which is prajiia.” [As to
the first] of these, the intellect, which [still] retains the [two] aspects of
[cognition, namely] a perceived object and perceiving subject, is the
prajiia which by its nature is a woman with well-rounded limbs [and]
consisting of the four elements, five skandhas, and the six [cognitive]
objects starting with matter.’”" The [aspect of] bodhicitta [arisen] from
this [form of prajiia] as cause is wisdom. This is the first word forma-
tion. Precisely this [prajiial, in its emptiness of the two aspects (i.e., the
perceived and perceiver), is [also] wisdom.?”? This is the other word
formation.

369 Tib.: “All Buddhas and bodhisattvas assert to you that you assuredly will be free
from all hindrances.”

370 Tib.: “[These] two secret [essences] of means and insight must be given.”

3! In order to establish the equation of prajiia with “woman,” Maitripa proposes here
the bridging link of the intellect which creates all perceived objects (including women).
In fact, the yoga involving a karmamudra mainly works on the level of imagination,
whence it can also be performed with a visualized consort (jiianamudra). See the defini-
tion of karmamudra in the Caturmudranvaya above, where karmamudra is said to have
the nature of imagination.

372 The context requires to read jiiana instead of vijiiana.
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[The Fourth Empowerment]

Some say that the goal characterized by prajiia wisdom and endowed
with the seven constituents’” is the meaning of the fourth [empower-
ment]. Others say that that which is like the stainless autumn sky while
becoming familiar with this very prajiia wisdom, is the meaning of the
fourth [empowerment]. Others say that it is prajia wisdom itself;*”™* or
the form of its true nature; or the forms of its deviation from the natural
state, namely natural arising;>” [or] the pure nature of non-dual conti-
nuity in which [emptiness and compassion are] united as a pair is the
meaning of the fourth [empowerment]. Other positions are not men-
tioned [here] for reasons of space.

Through the fame®’® and related merit which I have produced
By [this] summarized description of the very secret empower-
ment,

May the whole world have faith to acquire the endurance

Of the stainless and clear words well spoken by the Sugata.
(STS 7)

This Sekatatparyasamgraha is ended. This is a work by the pandita and
renunciant, the venerable Advayavajra. Translated, corrected, and final-
ized by the Indian pandita Vajrapani and the Tibetan translator Tshul
khrims rgyal ba.””

End of the Translation

373 L.e., enjoyment, union, great bliss, devoid of own-being, full of compassion, uninter-
rupted, without cessation (oral information from Harunaga Isaacson).

374 Tib.: “the nature of prajiia wisdom”

375 Tib.: “which consist of dependent arising”

376 I.e., taking §loka in its meaning of ‘fame.’

377 P: mTshur ston [Ye shes ‘byung gnas].
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Concluding Remarks

Besides the Sekanirdesa, the amanasikara cycle contains two more texts
on empowerment, the Sekatatparyasamgraha, and the *Samksipta-
sekaprakriya, which is available only in Tibetan translation. In a short
appendix to the Sekanirdesa in the ‘Bri gung bka’ brgyud chos mdzod,
we are told that along with these Maitripa gave a teaching on how em-
powerment is performed and composed a text called Pure Empower-
ment (dBang rnam dag):

Students asked the master [Maitripa] how empowerment is [ex-
plained] in terms of pith instructions. Thus he composed the
Samksiptasekaprakriya. Since they [also] asked for the meaning
of empowerment, he composed the Sekatatparyasamgraha.
Asked [further] about [its] performance, he gave a detailed
teaching on the performance [of empowerment]. Distinguishing
between a good and bad [prajiia wisdom empowerment], he
composed the Sekanirdesa.’”™ Asked about the purity of empow-
erment, he composed the Pure Empowerment. Other texts are
not found.’”

In his Sekatatparyasamgraha, Maitripa explains the meaning (tatparya)

or purpose® of the four empowerments usually referred to as vase,

secret, prajiia wisdom (i.e., the wisdom that arises from the union with
a consort), and the fourth empowerment. Particular emphasis is placed
upon the six empowerments of the vase empowerment. The four em-
powerments are closely related to the four seals scheme, which requires
a fivefold division spread over the creation and completion stages. A
good systematic introduction to this topic is found in the *Guruparam-

378 The Tibetan has here dBang rmam nges which can only be the dBang nges par bstan
pa (see below).

37 “Bri gung bka’ brgyud chos mdzod, vol. ka, 216b,-217a,: yang slob ma rnams kyis
slob dpon la man ngag dang ‘brel bas dbang ci ltar zhus pas | dbang mdor bstan mdzad |
dbang gi (text: gis) dgongs pa zhus pas dgongs pa mdor bsdus mdzad | dbang gi lag len
zhus pas lag len pra khrid mdzad | dbang bzang ngan shan ‘byed pas dbang rmam nges
mdzad | dbang gi (text: gis) dag pa zhus pas dbang rnam dag mdzad zhes so | gzhan
rnams yig cha ma rnyes la |

380 This is according to the Tibetan translation of tatparya as dgongs pa or dgos pa.
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parakrama-Upadesa by Vajrapani, one of Maitripa’s four main disci-
ples:

There are two creation stages, an outer one and an inner, pro-
found one. Of the completion stage there are three [divisions]:
the completion stage [proper], the perfect completion stage, and
the natural [completion] stage.

Likewise, there are two types of empowerment: artificial,
worldly empowerment, and natural, supramundane empower-
ment. Of the artificial type, there are three [subtypes]: the mas-
ter empowerment, the secret empowerment, and the empower-
ment of prajiia wisdom. Of the natural type, there are two: the
dharmamudra and mahamudra, which [together]| constitute the
fourth. This is as stated [in Sekatatparyasamgraha, verse 3]:

The first is the master’! empowerment,

And the second, the excellent secret [empowerment];
The third is the prajiiad wisdom [empowerment],
And the fourth one is just like that.**

The master empowerment purifies the body; the secret empow-
erment, speech; prajiia wisdom empowerment, the mind, and
the fourth is a pith instruction, the seed of bodhicitta.

Empowerments can be further categorized as supreme, average
or inferior ones. Inferior empowerment [corresponds to] the
outer creation stage (that is, the [causal] samayamudra), the
master empowerment, and the creation stage, that is, deity yoga.

Average empowerment is the karmamudra, of which there are
two [types]: the reassurance that one is the Tathagatas and the
reassurance that one is Vajradhara. The secret empowerment
and the reassurance that one is the Tathagatas constitute the pro-

31 STS: “vase”.
382 .e., a cultivation of what is experienced during the third empowerment.
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found creation stage. The reassurance that one is Vajradhara re-
presents the completion stage [proper].’®

Supreme empowerment is the perfect completion stage, that is,

the dharmamudra. The suprememost empowerment is the natu-

ral [completion] stage, that is, mahamudra.*®

The master empowerment, which is the last of the six vase empower-
ments, purifies the body and enables the visualization of one’s skandhas
as the five Tathagatas (Vairocana and so forth); it is here subsumed
under the outer creation phase and the seal of abundance (samaya-
mudra) within the system of the four seals. The seal of abundance is
usually equated with one’s tantric sambhoga- and nirmanakdayas, which
manifest after one has become a Vajradhara. But here it stands for the
mentally created deities and mandalas, which only resemble the en-
lightened or effortless manifestations of the kayas. In his commentary

33 The texts repeats: “The reassurance that one is the Tathagata and the reassurance that
one is Vajradhara constitute the karmamudra.”

3 GPKU (B 299b,-300a,, D 170a,-b; P 191as-bs): bsked pa’i rim pa la* gnyis te | phyi
bskyed pa’i rim pa dang | nang zab mo bskyed pa’i rim pa’o | | rdzogs pa’i rim pa la’ang®
gsum ste | rdzogs pa’i rim pa dang | yongs su rdzogs pa’i rim pa dang | ngo bo nyid kyi
rim pa’o | | de bzhin du dbang la’ang gnyis te | ig rten pa’i dbang bcos ma dang | ‘jig
rten las ‘das pa’i dbang ma bcos pa’o | bcos ma la® gsum ste | slob dpon gyi dbang dang |
gsang ba’i dbang dang | shes rab ye shes kyi dbang ngo || ma bcos pa la® gnyis te | chos
kyi phyag rgya dang | phyag rgya chen po bzhi pa’o | | de’ang ‘di skad du | slob dpon
dbang ni dang po ste || gsang ba mchog ni gnyis pa yin || gsum pa shes rab ye shes te | |
bzhi pa de yang de bzhin no | | zhes gsungs te | slob dpon gyi dbang ni lus dag par byed
pa’o || gsang ba’i dbang ni ngag dag par byed pa’o || shes rab ye shes kyi dbang ni yid
dag par byed pa’o | | bzhi pa ni man ngag ste | byang chub sems kyi sa bon no | | de la
dbang po rab ‘bring tha ma’i dbang du byas na® | phyi bskyed pa’i rim pa ni dam tshig gi
phyag rgya ste | slob dpon gyi dbang dang | bskyed pa’i rim pa lha’i rnal ‘byor te® |
dbang po tha ma’o' | las kyi phyag rgya la gnyis te | de bzhin gshegs pa’i dbugs dbyung
ba dang | rdo rje ‘chang gi dbugs dbyung ba’o | | gsang® ba’i dbang dang de bzhin
gshegs pa’i dbugs dbyung ba ni nang zab mo bskyed pa’i rim pa’o || rdo rje ‘chang gi
dbugs dbyung ba ni rdzogs pa’i rim pa’o | | de bzhin gshegs pa’i dbugs dbyung ba dang
rdo rje ‘chang gi dbugs dbyung ba ni las kyi phyag rgya ste | dbang po ‘bring po’o | |
yongs su rdzogs pa’i rim pa ni chos kyi phyag rgya ste | dbang po rab bo | | ngo bo nyid
kyi rim pa ni phyag rgya chen po ste | dbang po rab kyi yang rab bo |

“*Pom.*DPom. °Bla’ang *Pnas °Bro "DP ma’i ¢P gsung
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on the Caturmudranvaya, *Karopa calls it “the causal samayamudra”>*

The master empowerment is classified as an inferior type of artificial,
worldly empowerment.

The secret empowerment purifies speech by receiving the bodhicitta
(1.e., the sexual fluids) of the guru and the guru’s consort. In his *Guru-
paramparakrama-Upadesa, Vajrapani explains:

As to the secret empowerment of the venerable master, the bo-
dhicitta must be taken with the tongue from [his] vajra. As to
the secret empowerment of the venerable lady, the bodhicitta
must be taken with the tongue from [her] lotus.**

The secret empowerment is taken as corresponding to the profound
creation stage and as included within the action seal (karmamudra).
*Karopa explains that action is one’s intention relative to one’s body,
speech, and mind, while the seal of this action is one’s imagination.
From the union with a karmamudra the four joys arise. *Karopa, fur-
thermore, equates action with bliss, and the seal with recognition of this
bliss the very moment it appears.”® The reassurance that one is the
Tathagatas means that one ascertains that the skandhas are the five
Tathagatas. Once it is realized in a preliminary way that the skandhas
are only one’s mind, they are sealed with the seal of Aksobhya. This is
as explained in the previous chapter on the Paiicatathdagatamudra-
vivarana. The secret empowerment is considered to be artificial, world-
ly, and average.

The third empowerment is the wisdom that arises from a consort, also
referred to as prajiia or karmamudra. This prajiia wisdom empower-
ment is only an imitation of real wisdom, but it does enable the practi-
tioner to identify the goal of co-emergent joy. It purifies the mind and

35 See Mathes 2009:92.

36 GPKU (B 304b,-305a,, D173a,, P 195a,-5): rje btsun gyi gsang ba’i dbang ni byang
chub kyi sems rdo rje las Ices blang bar bya’o || rje btsun ma’i gsang ba’i dbang ni
byang chub kyi sems padma las* Ices blang bar bya’o |

* DP nas

37 See Mathes 2009:90 and 99.
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offers the reassurance that one is Vajradhara—a realization which cor-
responds to the seal of Vajrasattva in the Paiicatathagatamudraviva-
rana. This depends on a correct recognition of the four joys during un-
ion with a karmamudra. The Caturmudranvaya emphasizes the pres-
ence of the uncontrived dharmamudra at this point, otherwise the un-
contrived co-emergent cannot arise.’®® The third empowerment is also
considered to be worldly, artificial and average.

The fourth empowerment is here equated with pith instructions and the
seed of bodhicitta. The four joys, which were first experienced on a
mainly physical level during the third empowerment, must now be fur-
ther elicited on the level of dharmamudra with the help of pith instruc-
tions. In his *Caturmudropadesa, Maitripa explains that dharmamudra
includes phenomena (dharma) as well as the true nature of manifold
appearances,”™ which nature is the seal (mudra) of phenomena. This
eliciting of the four joys on the level of dharmamudra is a supreme
form of empowerment, corresponding to the perfect completion stage.
Together with the suprememost empowerment of mahamudra on the
level of the natural completion stage, it constitutes the fourth—the natu-

ral, supramundane empowerment.

38 See Mathes 2009:104.
39 See also Mathes 2009:112.






10. The Five Aspects [of Vajrasattva]
([Vajrasattva- | Paiicakara)

Translation of the Parficakara (the text consists of verses and prose):
Homage to the Buddha!**”

Having venerated Vajrasattva,

Who is unsurpassable in his freedom from mental fabrications,

I will explain in brief, for the [better] understanding [of disci-
ples]391

[His] five aspects.**> (PA 1)

Once one has protected the abode, oneself, and the practice by [saying]
om ah hiim, offerings should be made to the five Tathagatas and five
Yoginis in the middle of a quadrangular or other mandala in a place
suffused with fragrant smells and so forth.

[Aksobhya]

In the middle of it is the multicoloured syllable pam, which turns into a
multi[coloured], eight-petalled, blossoming lotus. On its stamen is the
red letter ram,*” which turns into a sun disk. From a blue syllable hiim
situated on [this sun disk, arises] Aksobhya,*®* blue and with one face
and two arms. He performs the earth-touching mudra and sits in the

30 Tib: “Homage to Vajrasattva!”

31 The addition in brackets is based on the Tibetan.

¥2 The Tibetan has “[The deities of the] five aspects.” It is most likely, though, that the
Tibetan translation first read something like rnam pa Inga ni bdag nyid bshad. In other
words the bdag nyid was simply a translation of aham.

33 According to the Tibetan; the Sanskrit reads —repha-.

3% According to the Tibetan; aksobhya is missing in the Sanskrit.
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cross-legged vajra posture. His body is adorned with the thirty-two
major marks and the eighty excellent minor marks [of a buddha]. He is
the unique abode of a multitude of qualities, such as the ten strengths
and the [four] fearlessnesses, and is without porosity, flesh, or bones—a
mere appearance like a reflection in a mirror—and neither true nor
false. Embodying great kindness he is of a dark-blue colour and his sign
is a dark-blue vajra. He has the nature of the skandha of consciousness,
which is the very pure dharmadhatu. His head and beard are shaven,
and his body is covered with religious robes.”” The crown of his head
displays a Vajrasattva, [for] he has the nature of Vajrasattva, being in-
separable from emptiness and compassion.

Therefore, he has the nature of cause and effect and the defining charac-
teristic of emptiness, which is endowed with all supreme forms. Being
unconditioned and having the nature of suchness, he is [also] the dhar-
makaya. Being a mere reflection, he is the sambhogakaya. Given that he
has the nature of imagined consciousness, he is the nirmanakaya. Pos-
sessing the single taste of all three kayas, he is the svabhavikakaya.®
This is stated [in Mahayanavimsika, verse 19]:

The unconditioned mind is the dharma[kaya];

Realization is the defining characteristics of the sambhogalka-
ya ];397

[Then there is] that: A variegated [body] has been emanated
(i.e., the nirmanakaya).

The natural one (i.e., the nijakaya) is the nature of all [three].
(PA 2 =MV 19)

Untouched by thoughts and the like, he belongs to the vajra-family.
And this vajra-family is not reached by worldly people. Anger, vajra-
water, the cool season, noon, a sharp taste, hearing, sky, sound, and the
series [of palatal consonants starting with] ca—these purities [emblem-
atic] of Aksobhya are a presentation of outer and inner [features]. The

395 Lit.: “brown-red cloth,” but Aksobhya is normally depicted with blue robes.
3% This sentence is missing in the Tibetan.
37 Based on the Tibetan, I suggest reading bodhah sambhogalaksanam.
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presentation of the four kayas here is as before. His mantra of recitation
1s: Om ah vajradhrk hiim.

[Vajrasattva]

Now, Vajrasattva [on Aksobhya’s crown] has arisen from a white’”®
hizm. He has one face and two arms, and holds a vajra and a vajra-bell.
He has the nature of mental consciousness, sealed with empti[ness].*”
He embodies the astringent taste and the purified autumn season. He
has the nature of [the letters] ya, ra, la, va, and so forth. [His time is]
from midnight until dawn. Another term [for him] is dharmadhatu.

[Vairocana]

On the eastern petal [of the lotus], white Vairocana has arisen on a
moon disk from a white*® om. His sign is a white wheel, and he dis-
plays the mudra of supreme enlightenment. He has the nature of the
skandha of matter and embodies bewilderment. He is of the purity of
excrement, belongs to the tathdgata-family, and abides as mirror-like
wisdom. He is the purified winter season, and embodies a sweet taste.
[He is related to] the series [of velar consonants starting with] ka, and
his time is the morning. He has the nature of the body. His mantra is:
Om ah jinajik hiim.

[Ratnasambhaval]

On the southern petal [of the lotus], yellow Ratnasambhava has arisen
on a sun disk from a yellow™" tram. His sign is a jewel, and he displays
the mudra of generosity. He has the nature of the skandha of sensation,

38 According to Tib (B).
39 Added according to the Tibetan (B): stong pa’i rgyas btab pa.
40 According to Tib (B).
401 According to Tib (B).
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embodies slander,”” has the nature of ova, belongs to the ratna-family,
and has the wisdom of equality. He has the character of the spring sea-
son, and embodies a salty taste. [He is related to] the series [of retroflex
consonants starting with] tra, and his time is the afternoon. His mantra
1s: Om ah ratnadhrk hiim.

[Amitabha]

On the western petal [of the lotus], red Amitabha has arisen on a sun
disk from a red hrih. His sign is a lotus, and he displays the mudra of
meditative stabilization. He has the nature of the skandha of discrimina-
tion, and embodies attachment. He has the nature of semen, belongs to
the padma-family, and has discriminative wisdom as a defining charac-
teristic. His season is the summer, and he embodies a sour taste. [He is
related to] the series [of dental consonants starting with] za, and his time
is the first part of evening. His mantra of recitation is: Om ah arolik
hiam.

[Amoghasiddhi]

On the northern petal [of the lotus], green Amoghasiddhi has arisen on
a sun disk from a green kham. He has the nature of flesh. His sign is a
sword, and he displays the mudra of fearlessness. He has the nature of
the skandha of karmic formations and belongs to the karman-family. He
has the character of jealousy, and the nature of the wisdom of activity.
His season is the rainy season. [He embodies] a bitter taste. [He is relat-
ed to] the purified series [of labial consonants starting with] pa. His
time is midnight and his mantra of recitation is: Om ah prajiiadhrk hiim.

[The Five Tathagatas]

All of them sit in the cross-legged vajra-posture and have one face, two
arms, and a protuberance on the head (usnisa). Their heads and beards

402 According to Tib (P). Skt. pisunasariro.
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are shaven. They wear religious robes, are adorned with the thirty-two
major marks and the eighty excellent minor marks [of a Buddha], and
are the unique abode of the multitude of qualities—the ten strengths, the
four fearlessnesses and the rest. They are without porosity, flesh or
bones, like a reflection in a mirror. They have sambhogakaya-forms,
which are mere appearances without stains, beyond all concepts of true,
false, and the like. Grounded in [their] svabhavikakaya, which is the
single taste of the three kayas, they are inseparable from the dhar-
makdya, whose nature is unconditioned suchness, as well as the kaya of
imagined consciousness (i.e., the nirmanakaya).*”

In order to realize that they are consciousness-only, Vairocana, Ratna-
sambhava, Amitabha and Amogasiddhi, who have the nature of [respec-
tively] the skandhas of matter, sensation, discrimination, and karmic
formation, are sealed with Aksobhya, for which their heads are adorned
with Aksobhya. Now in order to realize the essencelessness of con-
sciousness and the identity of emptiness and compassion, even Akso-
bhya [must] be sealed with Vajrasattva. Through this** it is realized
that the world, whose nature partakes of cause and effect, merely has
this single taste [of emptiness], cyclic existence and nirvana [alike].
This is as stated [in the Dakinivajrapaiijaral:

Wherever a mind of inseparable

Emptiness and compassion is cultivated—

[There] is indeed the teaching of

The Buddha, Dharma and Samgha. (PA 3 = PTMV 23)

[And in the Bodhicittavivarana it is said:]

I claim that the nature (prakrti)
Of all phenomena is emptiness,

403 Tib.: “They are mere appearances without stains—the sambhogakayas. They [have]
the svabhavikakaya, which is the single taste of the three kayas, and the dharmakaya,
whose nature is unconditioned suchness. They are inseparable from the kaya of imag-
ined consciousness.”

404 Tib.: “through these two [seals]”
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In the same way as sweetness
Is t_he nature of molasses and hotness that of fire.
(PA4=BV 57)

Likewise, [Nagarjuna says in his Yuktisastikal:

Thorough knowledge of cyclic existence—
This is called nirvana.*® (PA5=7YS 6¢d)

[Locana]

On the petal in the south-eastern direction, white Locana has arisen on a
moon disk from a white lGm.*® Her sign is an eye.””’ She has the nature
of the earth element, belongs to the tathagata-family, and is fond of
bewilderment. Her seed [syllables] and mantra are:*® Om ah lam hiim
svaha.

[Mamaki]

On the petal in the south-western direction, dark-blue Mamaki has aris-
en on a moon disk from the dark-blue seed [syllable] mam. Her sign is a
dark-blue vajra. She has the nature of the water element, belongs to the
vajra-family, and is fond of hatred. Her seed [syllables] and mantra are:
Om ah mam hiam svaha.

[Pandaravasini]

On the petal in the north-western direction, red Pandaravasinit has arisen
on a moon disk from the [red] seed [syllable] pam. Her sign is a red

495 The two lines in Lindtner’s edition (1990:104) differ only slightly: parijianam bha-
vasyaiva nirvanam iti kathyate ||

496 Tib.: lam.

47 According to the Tibetan.

408 My translation follows the Tibetan: ‘di’i sa bon dang sngags ni (et passim).
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lotus. She has the nature of the fire element, belongs to the padma-
family, and 1s fond of attachment. Her seed [syllables] and mantra are:
Om ah pam hitm svaha.

[Tara]

On the petal in the north-eastern direction, green Tara*” has arisen on a
moon disk from the green seed [syllable] tam. Her sign is a blue lotus.
[B 249a] She has the nature of the wind element, belongs to the kar-
man-family, and is fond of jealousy. Her seed [syllables] and mantra
are: Om ah tam ham svaha.

[Vajradhatvisvari]

These four [goddesses] are [each] sixteen years old, of extraordinary
beauty, well-formed and youthful,”"’ as if shaped in their beauty. They
have the nature of the four kdyas, just as [explained] above. They are
pleasant, the support of all the qualities of the victorious ones, and have
the nature of the five Tathagatas. In their middle is [their] mistress, Va-
jradhatvi§vari, who has the nature of vowels and the nature of Vajra-
sattva. She is said to be Bhagavati, suchness, emptiness, the perfection
of insight, the extreme of true reality, and essencelessness.*"

My intention*'? [here] is not to demonstrate

My skilfulness in composing treatises;

What [is it] then? In short,

[That] I may make my students understand.*”* (PA 6)

The entire virtue (i.e., merit) attained [by me]
For having duly set forth, for the sake of sentient beings,

49 Lit. tarini.

410 See Tib.: gzugs dang lang tsho dang ldan pa |

11 This sentence is missing in the Tibetan.

12 Lit. “effort.”

13 The Tibetan translation of this verse is unmetrical and incomplete.
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That which accords with all scriptures of the victorious one and
with reasoning—

May all sentient beings*'* become Vajrasattva through it!*
(PA7)

The [Vajrasattva- |Paiicakara, composed by Advayavajra*'® is ended.*"”

End of the Translation

4 Lit. “these people.”

15 The Tibetan differs and is not metrical.

416 The author is not mentioned in the Sanskrit.

7 The colophons of the Derge and Peking bsTan ‘gyur; and the dPal spungs edition
mention neither an Indian Pandita nor a Tibetan translator.



11. A Discourse on Illusion
(Mayanirukti)

Translation of the Mayanirukti:
Homage to the Buddha!*'®

If the learned ones realize

That the world, like an illusion, lacks an own-being
Why are [people]*"” then deluded?

Even though they know and are seeking bliss. (MN 1)

A magician creates the illusion

Of the radiance of a burning house;

And to some it appears to be real,

Those knowing [the trick take] the illusion as an illusion.**
(MN 2)

Seeing [it] as an illusion*'

Everything one wishes comes without effort.

One enjoys it as illusion,

So that everything is realized as illusion.”* (MN 3)
Alas, if you do not [realize that they are]** false,
You will have to assert the permanence of illusions.

18 Tib.: “Homage to the youthful Mafijusri!”

419 Added in accordance with the Tibetan.

420 Tib.: “[But] the learned ones know [the trick], like a magician.”
421 Skt.: “For him who sees [it] as an illusion.”

#22 Lit.: “illusion is understood with regard to everything.”

423 Supplied from the Tibetan.
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[But] since the dharmadhdtu has not arisen,
There i1s not the undesired consequence of [its] destruction ei-
ther. (MN 4)

Since phenomena** neither arise nor cease,

They [can]not turn into the stiffness [of matter either].*”
Phenomena arise from empti[ness],

[But] the true nature of phenomena is not different from these
[phenomenal.*® (MN 5)

Therefore, the omniscience

Of the Buddha is not impaired.*’

With his power to avoid superimposition**®

He sets the dharmacakra completely in motion. (MN 6)

Not [even] stretching his legs any more,

And abandoning pride and the like—

The yogin adopts [such proper] conduct,

And [so] is well established in the practice of non-abiding.
(MN 7)

Whoever does not adopt [proper] conduct

[Even] after obtaining the best food and drink,

And having proclaimed [what is] pure,

Is not a fit vessel for perfect enlightenment. (MN 8)

People talk about true reality

And approve [proper] conduct,

But it is difficult to find a person

Accomplished in the practice of awareness. (MN 9)

424 Taking the singular to stand for the set of all phenomena.

423 Tib.: “...turn into matter.”

426 Tib.: “...from the empty.”

#7 Tib.: “Through omniscience one is not led away from Buddhahood.”
428 Tib.: “Entirely without effort.”
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Earth is the bed, the directions (i.e., nakedness) are the clothes,
Food is the rice obtained in alm.

One endures the true nature of non-arising

And is engaged in effortless compassion. (MN 10)

The very phenomena which conquer people

Are conquered by conduct;

The fruit of this is observable in this life—

The unsurpassable [fruit] to the same extent. (MN 11)

The merit which I have gathered,

From having explained illusion with good intent,

May people reach the state of non-duality

And become established in the supramundane through it!
(MN 12)

The Mayanirukti, composed by the learned master Advayavajra,*” is
ended. Translated and finalized by the Indian pandita Vajrapani and the
Tibetan translator and monk Tshul khrims rgyal ba.

End of the Translation

Concluding Remarks

The annotated list of amanasikara texts from the ‘Bri gung bka’ brgyud
chos mdzod contains the short note that Maitripa composed the Maya-
nirukti and the Svapnanirukti in order to illustrate the sequence of views
with examples.*® The Mayanirukti is followed by a short commentary,
probably also by ‘Bum la ‘bar:

What is intended by these verses, again, is the abiding nature of
all phenomena. They are like an illusion. Those who cling [to
them] as truly existent, are bound. Those who realize the truth,

429 The author is not mentioned in the Sanskrit.
40 <Yid la mi byed tho yig”, vol. kha, 79b, 5: lta ba’i go rim (text: rims) dpe dang sbyar
ba’i phyir rmi lam nges bstan [dang] sgyu ma nges bstan mdzad |
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are liberated, just like a magician. Freedom from permanence
and destruction, for example, is not something made up by the
intellect; it is not temporary. If one realizes the emptiness which
is endowed with all supreme aspects [only] once, one will be
unwavering, thanks to the unwavering power within the abiding
nature. Once found, it will not be forgotten, because whatever
one sees on the path, one sees as true reality, and knowing all
phenomena in a single moment on the level of the fruit, there
are even no mental imprints of negative tendencies [caused by]
superimposition. Therefore—and this is because the level of a
Buddha does not fade away—one will set the wheel of the
Dharma in motion without effort. For those of you who strive
for such a goal, there are pith instructions and the like so that
one [can] accomplish it in one lifetime, once one has abandoned
idleness and worldly satisfaction. Those of you who seek [this]
fruit may look into the commentary.*'

The mention of a commentary arouses curiosity but the ‘Bri gung bka’
brgyud chos mdzod itself does not contain any commentary on the
Mayanirukti.

1 “Bri gung bka’ brgyud chos mdzod, vol. kha 37a,s: de dag gi (text: gis) don yang
chos thams cad kyi (text: kyis) gnas lugs sgyu ma lta bu de | bden par ‘dzin pa rmams mi
(delete mi) 'ching ba’o || sgyu ma mkhan bzhin bden rtogs pa rnams ni grol ba’o | dper
(text: dpe) na rtag (text: rtags) chad dang bral ba blos byas pa ma yin pa | nyi tshe ba
ma yin la | mam kun mchog ldan gyi (text: gyis) stong nyid de lan cig rtogs na mi ‘gyur
ba ni gnas lugs la ‘gyur ba med pa’i stobs kyis (text: kyi) yin la | de lan cig rmyed nas
brjed pa mi mnga’ ba ni | lam gyi (text: gyis) skabs su gang gang mthong ba de de nyid
du mthong ba’i phyir dang | ‘bras bu’i skabs su chos thams cad cig char du mkhyen pa
las | sgro byed gnas ngan len gyi (text: gyis) bag chags tsam yang med pa’i phyir ro || des
na sangs rgyas kyi go ‘phang (text: ‘phangs) la nyams pa med pas na | ‘bad pa med par
chos kyi (text: kyis) ‘khor lo bskor ba | de lta bu’i don du gnyer ba rnams (add la) ni
snyom las dang ‘jig rten gyi (text: gyis) phun sum tshogs spangs nas rtse cig du bsgrub
pa la gdams pa la sogs pa’o | ‘bras bu don du gnyer ba ni tika la gzigs ||




12. A Discourse on Dream
(Svapnanirukti)

Translation of the Svapnanirukti:

Homage to the Omniscient One!**

In the Vinaya, Abhidharma and the Sutras
Phenomena are said to be like a dream

By the victorious one and the eminent masters.
This is clearly proclaimed. (SvN 1)

Is the dream true or not?

Does it [illustrate the tenet that] the manifold forms of the
mind*’ [are true] or [the one that] only the mind itself [is
true] 7+

Or [the one of non-duality in the sense that everything is like] an
illusion? Or [the one of] non-abiding?

What is here maintained on behalf of the noble ones? (SvN 2)

[You may say:] When not realized [for what it is], the dream is
true.

When realized, it acquires the status of falsehood.

[Response:] In the first case it would be [wrongly] known as
permanent;

In the second as nonexistent. (SvN 3)

While what is [wrongly] imagined is removed as a result of
awakening,
Experience is not removed.

432 Tib.: Homage to the Buddha!
43 Tib.: “manifold mind” or “mind of the manifold.”
43 Tib.: “...or the mind without aspects?”
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That whose nature is the manifestation of the truly existing man-
ifold forms of mind,*’
Is a sublime experience. (SvN 4)

[Its] instantaneous perishing is due to the ground consciousness;
And [its] manifoldness, to the active [consciousnesses arising]
from [this] root.

Here, they (i.e., the consciousnesses) possess it (i.e., the mani-
foldness) as aspects.*®

It has [indeed] been claimed that this [manifoldness] is only
mind. (SvN 5)

When a dream [arises] from a dream,

Then the manifoldness of the mind is [seen to be] false.
It is neither true,”’ given the false perception [of it],
Nor absolutely nothing, given [its] clarity. (SvN 6)

Why [should] the nameless be given a name?

Or 1s the name called an illusion?

But a name for a name is not proper,

And there is no basis in the nameless [for a name].*® (SvN 7)

Of the six [positions] here, two must be abandoned;
Four are taken [to lead] to enlightenment.

The supreme Buddhas say thus:

All this here®’ is like a dream. (SvN 8)

Know then, moreover, that the position of non-abiding

Is the supreme wealth among Buddhists.

[Know this] in particular through [self]-**awareness—

(13

435 The Tibetan has read saciccitra-...: “...of mind with its manifold forms.”
4% Tib.: “They are imputed as this and that.”

7 Tib.: “existent.”

438 Tib.: “A name is non-abidingness itself.”

439 Tib.: “This manifoldness [of the world]...”

#0 Supplied from the Tibetan.
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[Attained] thanks to the genuine guru’s efforts—and through
proper conduct.*' (SYN 9)

The Svapnanirukti taught by the learned master and renunciant
Advayavajra, is ended. Translated and finalized by the Indian pandita
Vajrapani and the Tibetan translator Tshul khrims rgyal ba.

End of the Translation

#1 Tib.: “This is known through the special [circumstances] of self-awareness and the
guru’s teaching.”






13. An Elucidation of True Reality
(Tattvaprakasa)

Translation of the Tattvaprakasa:
Homage to the Buddha**!

I pay homage to the embodiment of the Buddha’s threefold
kaya,

Which has the nature of insight and skillful means.

From its power the most supreme

Cyclic existence and nirvana are born. (TP 1)

Just as somebody who is partially blind

Thinks that there are net-like apparitions in the sky,

So too the extremely foolish, those hindered

By the darkness of ignorance, [have a false impression of] the

world. (TP 2)

For somebody with a pure view the [net-like] hairs [which ap-
pear]

Because of delusion are recognized as nothing but the sky;

For a yogin with pure vision

All states of existence appear in such a way.*® (TP 3)

Alas! Look into the sky!
I do see net-like apparitions!

2 Tib.: “Homage to the youthful Mafijusri!”

43 Tib.: “Healthy eyes see that the [net-like] hairs [which appear] because of delusion
are nothing but the sky. A yogin of pure vision realizes that all states of existence are
such.”
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Then somebody with a pure view*** would say:
“It is not so, your mind is confused.” (TP 4)

In order to abandon the confusion of those who are partially
blind,

He says that in the future [confusion] will not [exist any-
more].*¥

Because the manifestation is empty of being anything else**°
There is in reality neither denial nor assertion.*”” (TP 5)

Likewise, [activity] for the sake of sentient beings

Unfolds from the undefiled dharmafkaya]

Through the [sam [bhoga- and nirmanakaya

Owing to dependent [arising], i.e., [former] prayers. (TP 6)

The two [form-kayas] are not different from the [dharmakayal,
Because the two have [the dharmakaya] as their nature;

[Their] identity is established as the natural [kadya].

The distinction [made between them] is for the sake of dispel-
ling the narrowness of the mind. (TP 7)

If [their] non-arising were not maintained,

[The kayas] would be different under the constraint of the ex-
cluded opposite.

How would the meaning of Madhyamaka

Then be different from Yogacara thought? (TP 8)

If the meaning of Madhyamaka [only] stood out

By reason of its abandonment of the four extremes,

There would be the undesired consequence that this also applies
to Vijfiana[vada],

For in this [tenet], too, they (i.e., the four extremes) are aban-
doned. (TP 9)

44 Tib.: “Somebody with healthy eyes”

#5 Tib.: “He says that in the future [confusion] will not [exist anymore].”

46 Tib.: “But given the emptiness of [its] manifestation as well as non-manifestation”
#7 Following the Tibetan, I do not take vidhi and apoha in their technical sense.
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The followers of Vijianavada know

A form of wisdom that is free from the four extremes,
Which exists as something real and is non-dual,

Empty of thought and without cognitive object.*® (TP 10)

From the extreme limit of reality

The manifold [world] arises in dependence;

It is empty of real things, unborn,

Distinct [from independent being] and a name only. (TP 11)

The omniscient one taught making a distinction
Between self-empowerment and luminosity;
Teaching either of them,

The [view of] nihilism is abandoned. (TP 12)

In whomever there is no attachment

To the fruit, true reality or remedy,

For that one the level of a Buddha is completed
Through a practice which is effortless. (TP 13)

The true reality of phenomena is [their] non-arising.
This accords with the Dharma of the Buddha

And is maintained by the noble Nagarjuna

Who was prophesied by the Tathagata. (TP 14)

Whatever merit I have accumulated

From having composed the Tattvaprakasa,

May the entire world be[come] a [worthy] recipient

Of [the teaching on] indivisible union (yuganaddha) through it.
(TP 15)

48 Skt. analambam has not been translated into Tibetan.
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The Tattvaprakasa, composed by the learned master Advayavajra,*” in
ended. Translated and corrected by the Indian Pandita Vajrapani and the
Tibetan translator monk Tshul khrims rgyal ba.*°

End of the Translation

Concluding Remarks

The ‘Bri gung list (with annotations) of the amanasikara cycle contains
the short note that Maitripa composed the Tattvaprakasa and the
Tattvadasaka in order to summarize the profound meaning in a few
verses.””! In its introduction to the Tattvaprakasa, the ‘Bri gung bka’
brgyud chos mdzod informs us that this elucidation of true reality deals
with the different objects of negation treated in the two Madhyamaka
doctrinal schools.”? This introduction is followed by a short account of
how the text came to be written:

Somebody with a wrong view had the following dream, which
gave rise to some doubt: the one called Maitripa was at first a
very learned man from a pure family. Then he went to StT Par-
vata, met the harmful spirit Savaripa, and thus became pos-
sessed by a demon. [Now] he was mad. [Maitripa] said:

[This dreamer] might as well have had wrong thoughts
about the perfect Buddha. I will see to it that the doubts
raised by such a foolish character with ulterior motives
do not arise again.

49 Tib.: “The learned master, pandita, and renunciant Advayavajra.” The author is not
mentioned in the Sanskrit.

40 Peking bsTan ‘gyur: “Translated by Pandita Vajrapani and the translator rMa ban
chos ‘bar.”

1 “Yid la mi byed tho yig” 79bs: zab don nyung du’i tshul du ‘du ba’i phyir | de nyid
bcu dang de nyid gsal ba mdzad |

2 “Bri gung bka’ brgyud chos mdzod, vol. kha, 62a, ,: dbu ma yang sgyu ma lta bu dang
| rab tu mi gnas gzhung gis mthar thug gnyis | dgag bya’i khyad par phra mo yod gzigs
nas | de’i don du de nyid gsal ba mdzad |
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Seeking with great effort, he found [a solution] while on the

cremation ground Rinata** and having prayed, he composed the

Tattvaprakasa.**

This story goes on to state that in his Tattvaprakasa, Maitripa mainly
tried to justify his mahamudra practice by showing that it is in line with
Nagarjuna’s Madhyamaka. This is made particularly clear in verse 14.

433 This cremation ground could not be identified.

4 Ibid., fol. 62b,_,: mai tri pa zhe bya ba dang po gtsang ma’i rigs la rab tu mkhas pa
zhig vod pa yin la | dpal gyi (text: gyis) ri la song bas na gnod sbyin sha ba ri dang
phrad nas bdud kyis byin brlab par gyur to | smyon (text: snyon) par gnas so | zhes pa
dang the tsom skyes pa’i rmi lam ni | log par Ita ba’i gang zag ni | rdzogs sangs rgyas
la’ang log rtog ‘byung | rtog can byis pa’i ngang tshul ‘di | the tsom ma skye ‘bad par
gyis | zhes nas | ‘bad pas btsal bas ri na ta’i dur (text: du) khrod na rmyed nas gsol ba
btab pas | de kho na nyid gsal ba ‘di mdzad do |







14. An Elucidation of Non-Abiding
(Apratisthanaprakasa)

Translation of the Apratisthanaprakasa:

Homage to the Buddha!*”

The entire wealth of a Buddhist [can] be taken to be

The non-abiding of awareness,

But only when [such a realization] is cultivated for the sake of
sentient beings*°

Through a yoga [practice] which is without effort. (APP 1)

Once [knowledge based on] exclusion and affirmation has aris-
en,

There are the positions of nihilism and affirmation.

But there never is [any such thing as] arising and passing out of
existence,

So that [all talk of] production and termination is ignorant talk.
(APP 2)

If self-awareness is a valid form of cognition,

The existence®’ of awareness [can be falsely] maintained.
But since all fabrications*® have been abandoned,

[Such an] existence is not agreeable. (APP 3)

435 Tib.: Homage to the youthful Mafijusri!

436 The use of the term sattva in the Apratisthanaprakasa is ambiguous. The context of
the verses 3 and 4 requires to take sattva as existence, still the Tibetan continues to
render sattva as “sentient being” (sems can).

7 Even though the context requires “existence”, sattvam is translated into Tibetan as
“sentient being” (sems can). It should be noted, however, that the existence of aware-
ness is the main characteristic of a sentient being.

438 Lit.: “carved manifestions”



170 THE AMANASIKARA CYCLE

If [its] existence is accepted in post-[meditation],

Then certainly not as a [mental] substance.

In this case it is called without fabrications which means

That [any wrong] assertion has been annulled [or] invalidated.*®
(APP 4)

[Even] in actual [meditation practice] there is awareness,
Because it becomes manifest [this way] *° during post-
meditation.

First it is non-conceptual,

And then this wisdom becomes a perceiving knower. (APP 5)

Since the mental factors of the past,

Future and [present] do not abide,

They have the nature of essencelessness.

This is what the lord of the worlds taught.*"' (APP 6)

The very arising of phenomena is inconceivable

[Even] through natural self-awareness.

This very [arising] is called emptiness

Without falling into [the extreme of] nihilism. (APP 7)

From the seed of non-abiding

Comes a non-abiding fruit:

The supreme reality of the protectors—

The way fabricated [comes] from fabricated. (APP 8)

Thus we do not tell those whose conduct is non-attachment
That meditation does not exist;

For in terms of dependent arising

It constantly arises in accord with its natural flow.**> (APP 9)

4 Did the Tibetan read *anuvitarkitam (rjes su btags pa) instead of anullekham?
460 Supplied from the Tibetan.

1 Tib.: “taught the world.”

462 Tib.: “For it always arises the way dependently arisen factors are experienced.”
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Whatever arises in dependence,

Is the mind, mulitiplicity, [and] non-duality.

[Accordingly] there is a division into empti[ness], mind, and
multiplicity,

[That is to say,] the dharma-, sambhoga-, and nirmanakaya.
(APP 10)

Whatever virtue (i.e., merit) I have accumulated

From having taught non-abiding—

May people attain, thanks to it,

The state of non-abiding in all they experience. (APP 11)

The Apratisthanaprakasa, composed by the learned master Advayava-
jra, is ended. Translated by the Indian pandita Vajrapani and the Tibet-
an translator Tshul khrims rgyal ba.*®

End of the Translation

Concluding Remarks

The ‘Bri gung bka’ brgyud chos mdzod introduces this short text of
eleven verses with a short summary of its view and meditation practice:

Since non-abiding is the view,

All superimposition and denial are abandoned by it.
Since amanasikara is the meditation [practice],
The original nature of mind is realized by it.*"*

The circumstances under which Maitripa taught the Apratisthanapra-
kasa are related in the same introduction as follows:

463 Peking bsTan ‘gyur: "Nag tsho."

%4 “Bri gung bka’ brgyud chos mdzod, vol. kha, 60b, s: Ita ba rab tu mi gnas pas | | sgro
skur thams cad de yis spongs | | bsgom pa yid la mi byed pas | | gnas lugs gnyug ma des
rtogs ‘gyur |
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The great master of the Dharma from the southern marshes
Maitripa arrived for meditation. [At this time] two yoginis
bTsun ta ra and Sing ga la, came and took a seat without bowing
down. The venerable one said: “ladies, it is a good custom to
bow down.” The yoginis replied:

O, bright man, if you are [so] arrogantly proud just be-
cause you are the well-known Brahmin Maitripa,
learned in the five sciences, then scholars who occupy
themselves with tenets constantly comment on pride for
[obviously] having adopted a [corresponding form of]
conduct. Therefore they will certainly suffer for a long
time in samsara.

The venerable [Maitripa then] ate from a decomposed and rot-
ten human corpse, full of maggots and flies, threw up and trans-
formed it into pure food. Then he stripped down naked, went to
town and other places, and returned. As he was approaching the
two yoginis, both of them said:

He is blessed by dakinis and yaksas. Yoginis do not
abide in a body. And when consciousness does not
abide, it is supreme yoga.

The venerable [Maitripa] replied:

In a cloudless sky there can be no rain, without a father
a child is not born, a fruit does not arise without [there
first being] a seed, and without knowing through realiza-
tion what 1s free from the two extremes, conduct free
from destruction and harm will not occur. Why do you
think in a deluded way, fabricating differences?

The two yoginis replied:
We are brought under control only when encouraged by

a daka. Lord of non-arising, glorious master of great
bliss, who knows how to enjoy whatever appears (for all
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appearances and sounds are the dharmakaya), may the
lord of beings explain to us [the view of] non-abiding!

Therupon [Maitripa] taught the Apratisthanaprakasa in the
[Kha]sarpa temple for the two yoginis, the king, monks, Dha-
rma-kings and the like.*®

In the ‘Bri gung bka’ brgyud chos mdzod we find the concluding re-
mark:

Non-abiding is here a [form of] knowledge which does not
abide in one extreme. It is a realization free from extremes. The
proponents of other tenets have extremes of eternalism or nihil-
ism. The Vijnapti[vadins] abide in [the extreme] that [every-

45 Op. cit., 60bs-61b,: lho phyogs ‘dam bu’i chos du slob dpon chen po mai tri pas
mnyam gzhag la byon pa dang rnal ‘byor ma btsun ta ra dang sing ga la ma gnyis ‘ongs
nas ‘dud pa mi byed par ‘dug pas rje btsun gyis smras pa | kye bzang mo ‘dud pa ni ya
rab kyis tshul yin no zhes pa dang | rnal ‘byor mas smras pa | kye blo bzang po rig pa
Inga la mkhas gyur pa’i || bram ze mai tri yin zhes grags pa las || ‘di la yang dregs pa’i
nga rgyal ‘di yod na | grub mtha’i gdon gyis zin pa’i mkhas pa rnams | rtag tu nga rgyal
‘grel pas spyod byed phyir | ‘khor bar yun ring sdug bsngal gdon mi za | | zhes pa dang |
rje btsun gyis mi ro myag zhing rul ba ‘bud dang sbrang ma dang bcas cig zos nas | ngan
skyug gi don du phyin te bza’ ba dang byug pa dag kyang byas so | | de nas gcer bur
byung ste grong khyer la sogs pa’i ngos su phyin nas slar log ste | rnal ‘byor ma gnyis
kyi (text: kyis) drung du phyin pa dang | rnal ‘byor ma gnyis kyis smras pa | de ni nam
mkha’ ‘gro ma dang gnod sbyin gyis || byin gyis brlabs pa la yang ‘byung ba dang | rnal
‘byor ma rnams kyis lus nyid mi gnas pa vin | shes pa mi gnas yod na rnal ‘byor mchog |
zhes pa dang | rje btsun gyis smras pa | sprin med nam mkha’ ‘char pa yod mi srid | pha
med ma la bu dag ‘byung ba min | sa bon med pa’i ‘bras bu mi ‘byung ste | rtogs pas
mtha’ gnyis bral ba ma shes na || ‘jig dang ‘tshe ba bral ba’i smyong mi ‘byung | thar pa
byed pa khyod ci rmongs bsam zhes pa dang | rnal ‘byor ma gnyis kyis smras pa | kyai
dpa’ bo tsam gyis (text: tsas kyis) skul mnga’ brnyed pa | snang grag thams cad chos kyi
sku yin pas | cir snang rnams la longs spyod mnga’ mdzad pa’i | skye med bdag po bden
chen mnga’ bdag dpal | mi gnas ‘gro ba’i mgon gyis bshad du gsol | zhes pa dang | gtsug
lag khang sar pa ni rnal ‘byor ma gnyis kyi (text: kyis) | zhal ngor dang | rgyal po dang |
dge slong chos kyi rgyal po la sogs pa rnams kyi ched du ni (text: mi) rab tu mi gnas pa
gsal ba ‘di mdzad do |
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thing is] mind [or] self-awareness only, while the Mayopam|a-
dvayavadins] abide [in the extreme] of illusion-like aspects.**

46 Op. cit., 62a, 5: de la rab tu mi gnas pa ni | shes pa mtha’ cig la rab tu mi gnas pa ste |
mtha’ dang bral bar rtogs pa’o || gzhan grub mtha’ smra ba rnams ni rtag chad kyi (text:
kyis) mtha’ dang bcas pa ste | rnam rig rnams kyang sems rang rig tsam du gnas pa dang
| sgyu ma lta bu rnams kyang rnam pa sgyu ma lta bur rab tu gnas pa’o ||



15. An Elucidation of [the Term] “Indivisible union”
(Yuganaddhaprakasa)

Translation of the Yuganaddhaprakasa:

Homage to the youthful Mafijusri!*®’

Whatever the appearance, it is pure.

Once [that] is realized, there is no [more] change.

Change [means] to have arisen from conditions, but these [con-
ditions] in turn [arise] from [preceeding conditions]**®; hence
non-arising [applies]. (YNP 1)

The form is not found in the form [itself],
Nor is it found in the eye,
Or in the consciousness that arises in association with it.

It is as in the discussion of the rubbing sticks and the fire.
(YNP 2)

At the beginning, fire exists neither in the rubbing sticks
Nor in the block

Nor in the person’s hands,

It arises as something in dependence. (YNP 3)

Is mental darkness born before its own sons*®
Or after [the sons] have been born?*”°

If the sons were not born first,

Then it is not real. (YNP 4)

47 Missing in the Sanskrit.

468 The Tibetan has rkyen las.

469 1 e., hatred and so forth.

470 I.e., reading sute as an abbreviation of the absolute locative sute siite.
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Given that they are thus only conditions,
Phenomena lack an own-being. (YNP 5ab)

A yogin who abides in this [view],

Does not fall out of supreme bliss. (YNP 5cd)

Even though there is nothing to abandon or adopt at all,

The conventional unfolds.*”

Once dependent arising is understood,

[One realizes that the conventional], like an illusion, lacks an
own-being. (YNP 6)

Lacking an own-being, it has not [truly] arisen,*’

And due to conditions (i.e., dependent arising), there is no ter-
mination [of it either].

Thus, there is neither existence nor non-existence,

But their indivisible union (yuganaddha) nonetheless manifests.
(YNP 7)

The unity of emptiness and compassion

Is not producible by one’s own thought.

It is the natural indivisible union (yuganaddha)
Of emptiness and clarity. (YNP 8)

The good yogin directly realizes

The profound inborn emptiness

Endowed with all supreme aspects.

May he [thereby] pay homage to the Buddhas. (YNP 9)

Once the wise man is always steeped [in this realization]
With body, speech and mind,

Whether he follows the [prescribed] conduct or not;

He will still be called an observer of [proper] conduct.
(YNP 10)

I Tib.: “[Such things still] occur on a conventional [level].”
472 Tib. “Not having [truly] arisen they lack an own-being.”
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The Yuganaddhaprakdsa composed by the renunciant Advayavajra, is
ended. Translated and corrected by the Indian pandita Vajrapani and the
Tibetan translator Tshul khrims rgyal ba.*”

End of the Translation

Concluding Remarks

‘Indivisible union’ (yuganaddha) is originally a tantric concept and
stands for the level of the fruit, being similarly the designation for the
final level in the Paiicakrama, which is attributed to the tantric Naga-
rjuna. On this final level, samsara and nirvana, insight and compassion,
and similar pairs are experienced as an indivisible union, namely to be
essentially one.*”* Maitripa presents yuganaddha here in a Madhyamaka
context. In the short commentary on the Yuganaddhaprakdasa which
follows the root text of the latter in the ‘Bri gung bka’ brgyud chos
mdzod, it 1s stated that there are two ways yuganaddha appears, depend-
ing on whether or not it is experienced in connection with an empow-
erment.*”

Maitripa establishes his view in the first four verses and the first half of
the fifth one. While he admits that phenomena arise from conditions,
their non-arising is maintained on the grounds of their ultimate purity.

The root text of the Yuganaddhaprakasa is followed by a short com-
mentary in the ‘Bri gung bka’ brgyud chos mdzod. Its unknown author
explains the first verse in the following way:

Once one realizes that all phenomena—whatever appears—are
naturally pure throughout beginningless time—for a wisdom
which realizes [things] in such a way there is no change. Since
the phenomena of the apparent [truth] which have arisen from

473 According to the Peking BsTan ‘gyur the Tibetan translator was Nag tsho.

474 See Mimaki & Tomabechi 1994:49-55.

45 ‘Bri gung bka’ brgyud chos mdzod, vol. kha, 34b.: zung ‘jug gi (text: gis) don la
dbang dang ‘brel ma ‘brel gyis ‘char tshul gnyis shes dgos so |
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conditions [then] appear in union with [what is unchangeable]
they too are called unarisen.*’

What this comes down to is the dependent arising of phenomena and
their non-arising (or emptiness), namely apparent and ultimate truths, in
indivisible union. Once the indivisible union of the arisen and unarisen
is admitted as reality, the latter is seen to be not only non-arising.*”’
With regard to the remaining three and a half verses in which the view
i1s ascertained (YNP 2a-5b), the commentary in the ‘Bri gung bka’
brgyud chos mdzod simply informs us that non-arising is established by
arguing from dependent arising.””® According to the topical outline (sa
bcad), verses 5c to 9d describe the practice after the view has been as-
certained. The first point in this paragraph (verses 5c-7d) is a descrip-
tion of the actual meditative concentration (samddhi) one enters when
engaged in such a practice.*”” The commentary on 5cd in the ‘Bri gung
bka’ brgyud chos mdzod informs us that such a realization (which must
mean “of yuganaddha on the basis of Madhyamaka reasoning presented
in the YNP up to now”) is the cause of pure bliss.”® The ‘Bri gung
commentary opines that the first two lines of verse 6 exclude the possi-
bility of apparent truth succumbing to contradiction, while the follow-
ing six lines (6¢-7d) present yuganaddha in terms of dependent aris-
ing.”" Verse no. 8 stresses another aspect of yuganaddha, the natural
union of emptiness and compassion or clarity, and verse no. 9 is said to

416 Op.cit., 34b, ;. gang snang ba’i chos thams cad gdod nas rang bzhin gyis rnam par
dag par rtogs na | de ltar rtogs pa’i ye shes de la ‘gyur ba med pa yin te | gang rkyen
(text: skyon) las skyes pa’i kun rdzob kyi (text: kyis) chos rnams zung ‘jug du shar bas de
yvang ma skyes pa zhes bya’o
417 See also TDT (B 11bs, D 167a,, P 182bs): skyes pa dang ma skyes pa dag gi zung du
‘jug pa nyid ni de kho na nyid du rtogs par bya ste | ma skyes pa tsam ni ma yin no |

*8 “Bri gung bka’ brgyud chos mdzod, vol. kha, fol. 34b,: ma skyes pa rten ‘brel gyi
(text: gyis) rigs pas grub pa ni |

49 Op.cit., 86bs: [gtan la] pheb nas nyams su len pa’i (text: pa) gnas skabs la gsum ste |
ting nge ‘dzin dngos dang ....

80 Op.cit., 34b, ,: de nas rkang pa gnyis kyis de ltar rtogs pa de zag med bde ba’i rgyu
ru bstan |

8L Op.cit., 34b,: de nas rkang pa gnyis kyis ‘jig rten tha snyad de dang mi ‘gal bar bstan
| de nas tshig bcas phyed gnyis kyis rten ‘brel gyis don zung Gug du bstan |
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teach how one pays homage by attaining realization.*® The last verse
(YNP 10) shows how to enhance conduct by this practice.*”

2 Op.cit., 86bs ¢ bsgrub pa’i sgo nas mchod pa bstan pa’o |
3 Op.cit., 86bs: spyod pa bog ‘don pa’i gnas skabs |






16. The Manifestation of Great Bliss
(Mahasukhaprakdsa)

Translation of the Mahasukhaprakasa:

Homage to youthful Mafijusri!***

Having venerated Vajrasattva,

Whose nature is insight and means,

I will now explain in brief the non-duality of great bliss,
Which is the true reality of entities. (MSP 1)

The meditation of the creation [phase] is one [form of medita-
tion],

And the meditation of the completion [phase] a second;
Therefore, the meditation of both together

Is here called identity. (MSP 2)

It is settled that phenomena do not possess

[Any such property as] not arising in dependence.

Since [all of them] have arisen in dependence by their nature,

Is it not likewise so for that which has arisen from [the sylla-
bles]| hitm and mam? (MSP 3)

From the awakening towards emptiness, a seed [syllable] arises.
From it, an image [of a deity and so forth].

And for [such] an image there are projection and dissolution
[phases].*®

Therefore, everything arises in dependence. (MSP 4)

4% Missing in the Sanskrit.
5 1 take vinydsa as the opposite of nyasa. The Tibetan translation rnam par of the pre-
fix vi- is misleading.
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What was taught by [Sakya]muni

As the outer union of the couple,*®

[All] that [should] be clearly known in the tantras,

To be for the sake of realizing something different.*®” (MSP 5)

Without bliss there is no enlightenment,

Since [the latter] is considered to have the nature of bliss.

But [if bliss actually] existed, there would be great attachment,
Which would be the cause of samsdara arising. (MSP 6)

The bliss which has arisen in dependence—
Realize it as the bliss of primordial quiescence!
It does not represent an entity[, though].

Therefore we say that bliss neither exists nor does not exist.*®
(MSP 7)

True reality is, first of all, the non-arising

Of phenomena on the level of ultimate truth.

The pure apparent [truth] should be known

To be something in which there is a false manifestation of
bliss.* (MSP 8)

These two truths are pure:

Emptiness [and] the apparent [truth] of the yogin;
Their non-duality must be established,

Once what is worthless is abandoned. (MSP 9)

The gifted one, whose character is formed by the practice
Of mantras and [visualized] forms, becomes submerged in bliss.

4% I.e., the physical union of a yogini and a yogin.

7 Tib.: “for the sake of interior realization”

48 Tib.: “Therefore we say that it does not represent an entity. Bliss neither exists nor
does not exist.”

9 Tib. mi gsal ba is difficult to construe. In the Caturmudranvaya the bliss or co-
emergent arisen from a karmamudra is an imitation of an image of the real co-emergent
bliss. (see Mathes 2009:107).
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Then he sees in such a manner [of practice] the manifold
[world]
To be like an illusion and non-dual. (MSP 10)

By then, he will have penetrated to the extreme summit of true
reality

And reached the level of the indivisible union.

A yogin abiding on this level

Strives solely for the sake of sentient beings. (MSP 11)

The blissful mind [assumes] the form of the [chosen] deity
The “circle of the manifold” (visvacakra)™ being the means.
The consort (prajiia) is called emptiness;

[Their] identity is taken as the goal. (MSP 12)

True reality has the nature of insight and means

For*! its purity is [both] outer and inner.

Once it is realized, the mantra practitioner is, in short,*?
Delighted through the practice of non-abiding. (MSP 13)

Being mere dependent arising,

[Bliss] is neither existence nor emptiness (i.e., nothing at all);
And [its] manifestation in the form of deities

Naturally lacks an own-being. (MSP 14)

No matter how [bliss] appears,

It will always have the nature of emptiness;
Whether [bliss] be taken as duality or not
Here, [in tantric practice,] it is the fruit of mental imprints.
(MSP 15)

0 According to Kuladatta’s Kriyasamgrahapaiijika, chapter 6 (6.6.6.), prose after verse
14, the term is listed as the last of four cakras: vajracakram ratnacakram padmacakram
visvacakram.

1 There is no causal relation in the Tibetan.

2 Samasato could also mean: “through [their] union.” I prefer to follow the Tibetan
translation, however.
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The yogin is proud of [becoming] Heruka;

He strives to [become] Heruka.

Once he has transformed the factors of existence into gurus,
The divine [yogin] wanders about like a lion. (MSP 16)

For the victorious ones the multitude of the world appears in its
natural purity, always and everywhere.

It did never arise, nor will it be terminated, and it is free from
reckoning in terms of self and other throughout ten million
eons.

It is indeed something in which there is the false manifestation
of bliss, and whose nature is one of non-duality, that is, the
equality of cyclic existence and peace.

The lord of the circle[, to whom all this appears], who has the
qualities of a victorious one as a base and is a vajra sky-goer
and a Buddha, made (cakre)**? it. (MSP 17)

The Mahasukhaprakasa, composed by the glorious renunciant master
Advayavajra,” is completed. Translated by Guru Vajrapani and rMa
ban.

End of the Translation

Concluding Remarks

Immediately after the Mahasukhaprakasa in the ‘Bri gung bka’ brgyud
chos mdzod, we find the following summary of our text:

It is only through the realization that dependent arising is emp-
tiness, and the gradual meditative stabilizations (samadhi) of the

493 The Tibetan did not render cakre, probably taking it as a locative (“in the circle”) and
thus as a redundant modifier. For the concept, that the lord of the circle, i.e., Heruka,
“made” the world, see HT 1.8.41 (HT 94,,): “This entire world arises from me. The
three parts of the world arise from me. Everything is pervaded by me; the visible world
consists of nothing else.” (madbhavam hi jagat sarvam madbhavam bhuvanatrayam |
madvyapitam idam sarvam nanyamayam drstam jagat ||)

494 The author is not mentioned in the Sanskrit.
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creation and completion phases within that [realization], that
there [can be said] to be cause and effect of great bliss. There-
fore, since one connects with emptiness as it is gradually real-
ized through [insight into] dependent arising on the path of the
creation stage, this is called the manifestation of great bliss.*”

495 “Bri gung bka’ brgyud chos mdzod, vol. kha, 32b, : rten ‘brel stong pa nyid du rtogs
pa dang | de’i ngang nas bskyed pa dang rdzogs pa’i rim pa’i ting nge ‘dzin rmams rim
gyis (text: rims kyis) bde ba chen po’i rgyu ‘bras ‘ba’ zhig pas na | ‘dir bskyed rim gyis
lam la rten ‘brel gyis rim pas rtogs pa’i stong pa nyid [add la] sbyar bas bde chen gsal
ba zhes bya’o |






17. The Twenty Verses on True Reality
(Tattvavimsika)

Translation of the TattvavimSika:

Homage to the omniscient one!*°

Prajiia [in the form of karmamudra]) is [related to the moments
of] the manifold,

Maturation, relaxation and freedom from defining characteris-
tics.*’

Therefore, you must realize true reality from her,

So that you will be the supreme ruler pervading the world.

(TV 1)

Prajiia, [as dharmamudra,] is the same as cyclic existence.*”®
She is the three kayas and the three vehicles.

[As samayamudra] she is the circle (i.e., the mandala), the
means of bliss,

And the yogini. [All] this is myself and the other. (TV 2)

[She can appear as] Mafijuvajra, Mahamaya,

And a vajra sky-goer (vajradaka), and [as] other [deities] as
well.

It is the prajia itself, [though,] appearing individually.

[As mahamudra] she is liberation, having the nature of the vic-
torious one. (TV 3)

4% Tib: “Homage to the venerable Buddha!”

7 1t is noteworthy that the sequence of the third and fourth moments here does not
accord with Maitripa’s system. It may have been inverted, though, for metrical reasons.
%8 Tib.: “by nature is the same as cyclic existence.”
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[Prajiia] is the inconceivable [mind] and nevertheless thought
of;

Non-duality and nevertheless dual;

Endowed with all supreme forms;

Existence and non-existence; perception and non-perception.*”
(TV 4)

The mind without consciousness,

Devoid of cognitive objects, unsurpassable,
Peaceful, pure [and] devoid of appearances
Is the awareness known as prajiia. (TV 5)

The means of access to her

Will become clear in the treatises of the Mantra[naya].

For there are manifold means in them,

Corresponding to persons of inferior, average and superior [fac-
ulties]. (TV 6)

Those with inferior capacities have perfectly cultivated the cir-
C16500

With the help of the karma- and samayamudras.

[With a mind] directed to the external in the matter of pure real-
ity,

They meditate on enlightenment. (TV 7)

[In] union with a jiaanamudra (i.e., a visualized consort)

With Mafijuvajra or the like as chief [deities],

[All this] being neither true nor a false appearance—

[This is the practice of] yogins with average faculties. (TV 8)

To those unable to know

The level of self-empowerment as it really is,

The path is taught in gradual steps

Towards the attaining of enlightenment.”” (TV 9)

49 Tib.: “perceived and perceiver.”
90 T e., the mandala, implying the union with a consort and so forth.
91 Tib.: “The path is taught. They attain enlightenment gradually.”
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Given your affection for deities,

How is there not a mental imprint?

[Even] if [this] mental imprint is pure,

It will still be like all other [imprints]? (TV 10)

The yogin who has seen true reality, however,

Is wholly devoted to mahamudra;

His faculties being unsurpassable

He abides in [the realization of] the nature of all entities.
(TV 11)

Bliss, naturally attained

And free from all imagining—

This is precisely what the world is;

Therefore, everything is free of confusion.’” (TV 12)

This is because the outer entities perceived by the mind

Do not appear as delusion;

These vivid [presences] are just like a woman in a dream—
Mind only—{[but still] they serve a function. (TV 13)

For [one who has attained] enlightenment there is mind only,
And mind is [then] taken as no-mind;

No-mind [in turn] is self-awareness,

And [such an] awareness depends on the guru. (TV 14)

The emptiness of all things

Is not taken as the name of any [one] thing.

This [emptiness], being the nature of all entities,
Is difficult to realize directly by oneself. (TV 15)

Just as grains [become] boiled rice in this world
Through the presence of fire and so forth,
Ignorance becomes awareness

[When] purified by suchness. (TV 16)

592 Tib.: “thought.”
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He for whom thought is meditation—

For him nothing is inconceivable.

The Buddhas declared to the world

That a yogin is someone whose nature is inconceivable.
(TV 17)

503

The circle [of the mandala] is the yogin,

And he himself is mahamudra.

He is the dharma-, sambhoga-, and nirmanakdayas,
And he himself is all forms. (TV 18)

He who has done his duty and is without any wish™*
Has turned away from all attachment,’®

And engages in the four modes of ascetic behaviour’®
Is a Buddha and regarded as a Buddha. (TV 19)

Non-duality having been presented as non-duality,
May, by the merit I have accumulated,

The world experience this very day

Non-duality and great bliss. (TV 20)

The Tattvavimsika, composed by the renunciant and glorious Advaya-
vajra,”” is ended. From the mouth of the venerable Dhiri (=Dhira?) Sri
Jiiana and translated by the translator Seng dkar Sha kya ‘od.

End of the Translation

393 T e., the yogin sees everything as not being different from the inconceivable.

% Tib.: “thought.”

295 Tib.: “hesitation.”

5% T e., walking, standing, sitting and lying down. (see iryapatha in Edgerton: Buddhist
Hybrid Sanskrit Grammar and Dictionary, vol. 2, s.v.).

97 The author is not mentioned in the Sanskrit.
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Concluding Remarks
From the topical outline®® it is clear that Maitripa first introduces the
four seals and then distinguishes them as skilful means for those with
inferior, average, and sharp faculties. While inferior practitioners rely
on a karmamudra and the samayamudra, (verse 7) a direct approach to
mahamudra is open for those with sharp faculties (verse 11). Those of
average faculties rely on the practice with a visualized consort (jiiana-
mudra).

98 “Bri gung bka’ brgyud chos mdzod, vol. kha, fol. 86as-b,.






18. The Twenty Verses on Mahayana
(Mahayanavimsika)

Translation of the Mahayanavimsika:
Homage to the Svabhavikakaya!*®

I prostrate to the natural kaya
Which is unconditioned and without defining characteristics.

It is endowed with all supreme forms
And joined with the level “indivisible union.” (MV 1)

The seeing of the nija/kdya], which is [contained]

In the dharma-, sambhoga, and nirmana(kayas] as their true na-
ture,

Is the appropriate [practice]

For the attainment of perfect enlightenment. (MV 2)

The seeing of this [nijakaya] is deep insight (vipasyana)
Because of not superimposing [anything].

This will be explained now

In accordance with the Mantrayana (i.e., Mantranaya). (MV 3)

The manifold [world] is not taken to be eternal,

Or said to be entirely annihilate [either];

Nor 1s it a combination of both eternal and annihilate,
Nor can it be that neither is the case. (MV 4 = TRA 28)

Knowers of reality know true reality
As being free from [these] four extremes.

39 Missing in the Sanskrit.



194 THE AMANASIKARA CYCLE

It is clear of the four extremes

While still being based on the four extremes.”” (MV 5)
It is equivalent to space, if not [in reality];"!

It is quiescent, without beginning, middle or end,
Inconceivable and still only mind,

It is the very nature of all entities. (MV 6)

Once the one taste in everything (“the world”),
Which is luminous and undefiled, is realized;
As long as one is not afraid of any thought,
One may abide as one pleases! (MV 7)

Neither are defilements different from enlightenment,
Nor do defilements arise in [the state of] enlightenment.”"?
The thought of defilement [arises] because of delusion,
[But] delusion is stainless by nature. (MV 8)

For the wise who is free from concepts,

Activity on the level of the body is the ascetic life.

On the level of speech, it is the teaching of the Dharma.
Activity on the level of the mind is determination. (MV 9)

This illusion that the world 1s an illusion—

Do not think that an illusion is [just] an illusion!

[It is not that easy;] illusion is confusion, a great error,
And for the wise an error remains an error. (MV 10)

319 In his quotation of the *Tattvadasakatika (DRSM 462, ,,), ‘Gos Lo tsa ba gZhon nu
dpal understands Scd in the following way: "As for the thorough knowledge of true
reality, in order to purify the four extremes in any of the three interpretative [forms
of imagination], one abides evenly in these four extremes. (dngos po’i de kho na nyid
yongs su shes pa la ni dpyod pa gsum po gang la yang | | mtha’ bzhi rnam par dag pa’i
phyir | | mtha’ bzhi po la mnyam par gnas |). In other words, he must have read -
visuddham in the sense of -visuddhartham or -visuddhe.

>!1 Based on the Amanasikaradhara one could also translate: “It is equivalent to space,
and at the same time to a (i.e., non-arising, luminosity).” Skt. asamam has not been
translated into Tibetan.

312 Tib.: “Defilements do not arise from enlightenment.”
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Thus, in short, for Buddhas and other enlightened beings
This 1s duly recognized.

Experiencing everything wholly [in this way],

The knower of reality succeeds. (MV 11)

Well, one may realize emptiness

In the thousand collections of teachings;

[But] it is not realized through analysis.

The meaning of emptiness’” [is learned, rather,] from the
guru.’* (MV 12)

For a wise man, given that [his] thoughts have ceased,

All forms are blissful reality.

[But] emptiness is not [this] blissful reality.

Blissful [reality] is neither inconceivable nor the [ultimate, emp-
tiness-like] bliss.’”> (MV 13)

He (i.e., the yogin) who does not, in ultimate terms,

See [anything] as awakened, i.e., engage in any superimposi-
tion—

[Only] in the case of not [truly] seeing, it is possible that

He acts later [appropriately] in whichever manner. (MV 14)

He for whom there is neither duality nor non-duality,

And [for whom] enlightenment is not different from existence—
[Such] a great yogin is free from any expectations

And has reached the path of all forms. (MV 15)

All yogins should perform

The initial activity as taught above;

Wisdom which is inseparable from emptiness and compassion
Is taken to be [present] in the state of enlightenment.

(MV 16 = KDN 8§)

13 Lit. “destruction.”
314 Tib.: “What is realized through the thousand collections of the Dharma is emptiness.

This realization is not through analysis. [It comes] through the guru, without analysis.”
215 See MSP 7-8.
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Emptiness is nothing else than loving kindness,

[And loving kindness] is another name of compassion.

We do not say [this] as if having made something up;

If we were to describe them, [we would do so] as their indivisi-
ble union. MV 17)

He whose practice of continuous meditation [remains undis-
turbed, even]|

When apprehending [forms] such as a vase,

Will become a great Buddha

Whose single body [of compassion and emptiness pervades] all
forms. (MV 18)

The unconditioned mind is the dharma(kayal,

Realization is the defining characteristics of the sambhoga(ka-
vaj.

[Then there is] that: A variegated [body] has been emanated
(i.e., the nirmanakaya).

The natural one (i.e., the nijakaya) is the nature of all [three].
(MV 19 = PA 2)

Through whatever merit I, fortunate one, have accumulated
By [having composed] this [treatise]—

May the entire world become determined

[To attain] the enlightenment of the Buddha! (MV 20)

The Mahayanavimsika, composed by Advayavajra,’'® is ended. From
the mouth of the Indian Pandita Vajrapani’'’ and translated by the monk

from mTshur Jhanakara (i.e., Ye shes ‘byung gnas).

End of the Translation

316 The author is not mentioned in the Sanskrit.
317 Peking bsTan ‘gyur: “Translated and finalized by the learned Indian man Divakara-
candra and the Tibetan translator-monk Sakya brTson ‘grus.”
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Concluding Remarks

The annotated list of amanasikara texts from the ‘Bri gung bka’ brgyud
chos mdzod contains the short note that Maitripa composed the
Mahayanavimsika together with the Mahasukhaprakasa, the Tattva-
vimsika, the Apratisthanaprakasa, and the Yuganaddhaprakdsa in order
to explain in detail that Yuganaddha [Madhyamaka] is compatible with
the view maintained in the Madhyamkasatka.”"®

318 <Yid la mi byed tho yig”, vol. kha, 79b, ,: lta ba de ldan zung ‘jug rgyas bshad phyir |
theg chen nyi shu de nyid nyi shu mdzad | | de yang rten ‘brel rab tu mi gnas pa | bde
chen gsal ba zung ‘ug gsal ba mdzad |






19. The Five Verses on Penetrating Insight
(Nirvedhapaiicaka) "

Translation of the Nirvedhaparficaka (the text contains verses and
prose):

Homage to omniscience!**

Once the Buddha [within] is realized, the world becomes pure.
This is through the realization of the Buddha [within], this
friend.”*!

Oh primordially pure great Buddha!

Is the teaching of the Buddha understood?’** (NVP 1)

These are words relating to the nature of someone who has overcome
[all]] concepts about remedy, true reality and fruit, and possesses pene-
trating insight [into] the co-emergent.”>

Wisdom is [not only] spotless and empty,

[But] has [also] the nature of effortless compassion.

It arises in dependence

And is free from [both] an own-being and non-existence.
(NVP 2)

This explains the image of penetrating insight.”*

319 The Tibetans must have read *Nirbhedapaiicaka and translated Mi phyed Inga pa
(“Five Verses on the Indestructible”).

320 Tib.: “Homage to the Buddha!”

321 Tib.: “Those who possess the realization of the Buddha [within] are relatives.”

322 Tib.: “[But] how is this teaching of the Buddha realized?”

523 Tib.: “...who possesses what is naturally inseparable. [His] essence is taught.”

524 Tib. (B): “This explains the nature of realization as being inseparable”; Tib. (DP):
“...of the realization of the profound inseparable.”
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The emptiness of phenomena—amazing!
Compassion—even more amazing!
Amazing, the power of great bliss!
Amazing, the pure apparent! (NVP 3)

This teaches the roar’® of the profound co-emergent.”

Well, what [shall] we say, how [shall] we explain [it],

[And] when we explain [it], where are the people [who under-
stand]?°%’

He, for whom realization occurs,

Possesses it without effort.”® (NVP 4)

In this [verse] it is proclaimed that [true reality] is difficult to find for
people who [only] believe in the profound Dharma, expressive of non-
abiding [nirvana, attained] through compassion.

My fruit, indeed, is the direct cutting [of sentient beings] from
the

Seed of the threads of their own karman.

The violent is not to be harmed by me.”®

Even such a person, alas, I endure!”® (NVP 5)

In this verse [Maitripa] has considered the [compassionate] heart of
bodhisattvas. They assist all sentient beings whose intellect is fettered
and afflicted by the threads of their karman.

32 Tib.: “power”

326 Tib.: “...the power arisen from the profound inseparable co-emergent.”

327 Tib.: “[And] when we explain [it], who will understand?”

528 Tib.: “Once realized, the unchanging [abiding nature] appears without effort.”
329 Tib. “[But] I do not harm others.”

53 The last of line of the Sanskrit is incomplete and restored from the Tibetan.
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The Nirvedhapaiicaka, composed by the learned master Maitripa, is
ended. Translated by the Indian pandita Vajrapani and the Tibetan
translator rMa ban.

End of the Translation

Concluding Remarks

According to the annotated list of amanasikara texts, the Nirvedha-
paiicaka was taught together with the Premapaiicaka and the Paificata-
thagatamudravivarana in order to seal what had been summarized in
the Sekatatparyasamgraha and the Sekanirdesa. The latter two were
composed in order to establish the connection with the empowerment of
Mantranaya.””!

The ‘Bri gung bka’ brgyud chos mdzod contains a valuable commentary
on the Nirvedhapaiicaka probably by ‘Bum la ‘bar:

The first verse teaches the object to be purified, namely, the
source of buddha qualities in sentient beings, which is [their]
natural purity, and the related [conditions] of the effortless puri-
fying [factors], the gradual purification of conceptual stains, and
the gradual realization of suchness. Through these [factors]
there are the Dharma, the Samgha, and the Buddhas [in sentient
beings], purified on the path in such a way. Possessing the three
purities (i.e., the natural purity, the purifying factors, and the
gradual purification) one is united with the Buddhas. With re-
spect to this thought one is said to be of the same non-
conceptual nature, there being the indivisible union in terms of
the ground, path, and fruit.’*?

531 «Yid la mi byed tho yig” 79b, ;: khyad par sngags lam dbang dang ‘brel ba’i phyir |
dbang skur mdor bstan dgongs pa mdor | bsdus dang dbang rnam nges mam dag pra
khrid mdzad | rgyas gdab nges bsten (=bstan?) phyag rgya Inga pa dang || dga’ bcug
Inga pa mi phyed Inga pa mdzad |

32 ‘Bri gung bka‘ brgyud chos mdzod, vol. kha, 26a, s: de ltar tshigs su bcad pa dang
pos ‘gro ba’i khams rang bzhin gyis rnam par dag pa dag bya dang | dag byed lhun gyis
grub pa dang | rnam par rtog pa’i dri ma rim gyis (text: rims kyis) dag dang | de bzhin
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The second verse [teaches] how the union of emptiness and
compassion into a pair is realized in an ordinary way.>”

The third verse explains extraordinary emptiness and compas-
sion, the confinement of the winds and [related] mental states of
the [system of] five cakras within the central [channel], the ac-
tualization of its power, which is the apparent illusory body, the
purity in the form of luminosity, and the power of the co-
emergent.’**

As to the fourth verse, [usually] the explanation of this experi-
ence based on luminosity is not understood. When realized, the
object of realization, namely, the unchanging abiding nature,
appears without effort. It is even more difficult to find faith [in
it] than to realize it.>*

In the fifth verse [Maitripa] has the following thought: I cannot,
out of love, endure that sentient beings who are bound by their
own karman are in error about the level of true bliss. How to
endure [their suffering when] thinking of them? I will help those
in need of being tamed.™®

nyid rim gyis (text: rims kyis) rtogs pa’i rtsa lag gyis chos dang dge ‘dun dang de ltar
lam gyis sbyangs pa’i sangs rgyas te | dag pa gsum ldan gyis sangs rgyas rmams zung
‘jug rtog pa’i ngor ram rtog dang bral ba’i ngo bo nyid cig du bstan pa | gzhi lam ‘bras
gsum gyis zung ‘jug dang |

33 Op.cit., 26as: tshigs bcad gnyis pas ni | thun mongs kyis stong pa nyid snying rje
zung ‘jug du ‘jug pa ji ltar rtogs (text: rtog) pa’i tshul dang |

3% Op.cit., 26a4-b,: tshig bead gsum pa ni | thun mongs min pa’i stong pa nyid snying rje
dang | ‘khor lo Inga’i rlung sems rnams dbu mar bsdom pa dang | de’i nus pa kun rdzob
sgyu ma’i sku mngon du byas te | de yang ‘od gsal du dag pa | lhan cig skyes pa’i mthu
bshad pa |

33 Op.cit., 26b,: tshig bcad bzhi pa ni ‘od gsal gyis nyams myong de bshad ni mi go la |
rtogs na ni mi ‘gyur ba (text: gyur pa) rtogs bya’i gnas lugs lhun gyis grub kyang (read
lhun gyis grub pa nyid du snang?) | de la (text: las) rtogs pa las mos pa tsam yang rnyed
dka’ bas |

536 Op.cit., 26b, ,: tshig bcad Inga pas ni | rang gi (text: gis) las kyis ‘ching ba’i sems can
rnams bde ba dam pa’i go ‘phang de (text: do) las phyin ci log tu gyur pa ni bdag nyid
kyang brtse bas mi bzod la | de nyid kyi kyang dran pa ci ltar bzod de gdul bya rjes su
‘dzin par dgongs pa’o |



20. The Six Verses on the Middle [Path]
(Madhyamasatka)

Translation of the Madhyamasatka:>>’

Homage to the Buddha!>*
[Sakaravada]

Non-dual wisdom®*’

Which is free from the four extremes really exists.

It is empty of thoughts and devoid of cognitive objects.
This is what the Sakaravadins know.”* (MS 1)

[Nirakaravada]

[Here,] the right middle path [according to them] is upheld
Based on [the belief that while] self-awareness is not invalidat-
e d,541

Blue and so forth do not’** appear

And characteristic signs do not arise. (MS 2)

[Mayopamadvayavada]

Clarity which is free from the four extremes
Has the defining characteristic of being false.

537 First translated by Brunnhélzl (2007:138-39)

>3 Missing in the Sanskrit.

>¥ Tib.: “Momentary knowledge”

40 Tib.: “This is what the Sakaravadin should know.”
S Lit.: “cut off.”

%2 The negation is missing in the Tibetan.
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It is non-duality [in the sense that everything is] like an illusion.
This is an acceptable tenet. (MS 3)

An awareness empty of entities

Spotless and without aspects—

This 1s the middle path right [for them].

After meditation it is the pure relative. (MS 4)

[Apratisthanavada]

Whether [mind has] clarity or not,

In reality neither is apprehended,

Since by nature it is entirely unarisen.

The superior ones™” take this to be the [right] middle [path].
(MS 5)

Clarity which is free from the four extremes
Has the nature of deities.

It has the nature of non-dual bliss

And is mere dependent origination. (MS 6)

The Madhyamasatka is ended. This work is by the great pandita and
renunciant, the glorious Advayavajra.”* Translated by Guru Vajrapani

and Nag tsho.

End of the Translation

Concluding Remarks

Maitripa is said to have composed the Madhyamasatka along with the
Sahajasatka in order to expound the particular view of Yuganaddha

33 Tib. gzhan dag is a wrong translation of apare.
% Tib.: “... by the learned master and pandita Maitripa.”
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Madhyamaka.’® In the ‘Bri gung bka’ brgyud chos mdzod the Madhya-
masatka is introduced with the following remark:

The proponents of the tenets each maintain that their own tenet
represents the centre (i.e., the right middle path). I have com-
posed this treatise, which is about what is taught by them in par-
ticular.>*

In fact, the Madhyamasatka explains how the two Yogacara-tenets
(Sakara and Nirakara) and the two Madhyamaka tenets
(Mayapomadvaya and Apratisthana) endorse the “right middle path”
(madhyamd pratipat).

> “Bri gung bka’ brgyud chos mdzod, vol. kha, 79b;: zung ‘jug de la lta ba’i khyad par
phyir || lhan skyes drug pa dbu ma drug pa mdzad |

346 Op.cit., 26bs ,: ... grub mtha’ smra ba rnams so so rang gis grub mtha’ dbu mar khas
len pa la de dag gis khyad par du bstan pa’i bstan bcos (text: chos) ‘di mdzad do |






21. The Five [Verses on Transcendent] Love
(Premapaiicaka)

Translation of the Premapaiicaka:>*’

Homage to the Venerable Vajrasattval

Were it not for the handsome suitor of appearances
Which are but dependent arising,

The [beloved] mistress of emptiness

Would be considered no better than dead. (PP 1)

Emptiness is a most lovely mistress

With an incomparable figure.

If they ever parted,

The handsome lover would be forlorn. (PP 2)

Therefore, trembling with anxiety,

The man and woman are seated in front of the guru,

And through their natural pleasure

[The guru] has generated the love belonging to co-emergence.
(PP 3)

Marvelous! Such mastery on the part of [this] genuine guru!
So great his skill:**

That these two are now inseparable from the natural [state],
Beyond cognitive objects, and unsurpassable! (PP 4)

All their qualities are complete,
And both of them are without the two extremes.

547 First translated by Brunnholzl (2007:137-38)
38 Tib.: “Amazing, such a skill in means!”
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This couple™ is the nature of all that is,

[Yet] the two always manifest without an own-being. (PP 5)
The Five Verses on the Love of Insight and Means are ended.

End of the Translation

Concluding Remarks

In the Sanskrit text there is no colophon. The Thabs dang shes rab rtse
ba Inga pa mentions Maitripa as the author. The translators were Va-
jrapani and mTshur ston Ye shes ‘byung gnas. According to the Peking
bsTan ‘gyur, it was rMa ban who, in collaboration with Vajrapani, who
translated the same Indian text also under the title dGa’ gcugs Inga
pa.””’ The dPal spungs edition of the second text mentions mTshur as
the translator.

The Thabs dang shes rab rtse ba Inga pa, which Karma bKra shis chos
‘phel mentions in his list of amanasikara texts and the dGa’ gcugs Inga
pa are simply two different Tibetan translation of the same text, the
Premaparicaka. This was not recognized by the compilers of the bsTan
‘gyur and the Phyag chen rgya gzhung, but in the ‘Bri gung bka’ brgyud
chos mdzod we find only the dGa’ gcugs Inga pa. The topical outline
divides the Five Verses on Transcendent Love into instruction on indi-
visible union (yuganaddha) based on worldly concepts (the first three
verses) and a description of the wonderful realization of this state.™'
The ‘Bri gung bka’ brgyud chos mdzod further informs us that Maitripa
taught these five verses after witnessing how a couple in union naturally
experienced wisdom:

>¥ Thus taking account of the dual.

>0 According to the Peking bsTan ‘gyur (124a ).

51 “Bri gung bka’ brgyud chos mdzod, vol. kha, 85b,: thabs dang shes rab du rtse ba
Inga pa la don gnyis te | ‘jig rten pa’i tha snyad la brten nas zung jug la gdams pa dang
| rtogs pa ngo mtshar nas che brjod phul ba’o |
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A brother and a sister who were naturally together from
the beginning,

Gave up the shame of duality and had sexual inter-
course,

And as son, naturally arisen wisdom, resulted—

A wonder which had never happened before.

The great Maitripa saw that a worldly couple cannot abandon
playing with each other as long as [the two] are together. The
resulting bliss of satisfaction occurs, and a son is finally born.
Likewise, there are—on the level of the ground—co-emergent
[appearance and emptiness], which are united into a pair in such
a way that one cannot abandon the other. On the path they play
with each other as lovers in the union of bliss and emptiness,
and on the level of the fruit, they have the genuine accomplish-
ment of indivisible union (yuganaddha). Having seen this he
composed the Premapaiicaka.’*

32 Op.cit., 25a, ,: gdod nas lhan cig skyes pa’i ming sring gang || gzung ‘dzin ngo tsha
spangs nas snyoms zhugs pas | | rang byung ye shes sras bu rang gyur pas || ‘di ni snga
nas med pa’i ngo mtshar yin | | de yang rje btsun mai tri pa chen pos ‘jig rten gyi khyo
shug ma bral gyi (text: gyis) bar du phan tshun brtse ba mi ‘dor ba dang | phan tshun du
brtse ba’i tshim pa’i bde ba ‘byung ba dang | mthar gnyis ka la brten nas bu cig bskyed
pa ltar | gzhi zung ‘jug lhan cig skyes pa phan tshun ‘dor ba mi srid pa dang | lam thes
gnyis bde stong mnyam par sbyor ba’i brtse ba dag tu rol pa dang | ‘bras bu zung ‘jug
du grub pa mtshan par gzigs nas dga’ bcug Inga pa ‘di mdzad do ||







22. The Ten Verses on True Reality
(Tattvadasaka)

Translation of the Tattvadasaka:>>>

Homage to Vajrasattva!>>*

Homage to you, suchness,

Which has no association with existence and non-existence,
Because, [when] stainless, this very [suchness]

Has the form of enlightenment in virtue of realization.”® (TD 1)

Somebody who wishes to know*° suchness does not [find it]
In>’ [the Yogacara tenets of] Sakara[vada] or Nirakara[vadal;
Even the middle [path] (i.e., Madhyamaka) which is not adorned
With the words of a guru, is only middling. (TD 2)

This state of being is indeed enlightenment.

This is what it naturally is once attachment is abandoned;
Attachment is born from confusion,

And confusion is without a basis—[so] it is claimed. (TD 3)

What is true reality? It is the form (i.e., the nature)™® of entities,
And form is [indeed] no-form (i.e., emptiness),

53 An earlier version of this translation is contained in Mathes 2006:209-211.

5% Tib.: “...the youthful Mafijusri!”

535 The Tibetan is here difficult to construe.

5% The genitive of the participle (icchatah) is here taken as the logical subject.

7 The Tibetan supports a construction with the nominative: “It is neither Sakara nor
Nirakara.”

5% See TDT (B 17a,; D 170bs, P 186b, ,): de’i phyir dngos po’i de® bzhin nyid ni de kho
na nyid du bstan pa’o |

*B rang
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Because™ no-form is also form, given its being by nature™®
[Both] the fruit [to be attained] and the [co-emergent] cause [of
suchness]. (TD 4)

Thus phenomena are [all] of one taste,

Unobstructed, and without an abode.

They are all [realized as] luminous

Through the samadhi of realizing true reality as it is. (TD 5)

[This] samdadhi of realizing true reality as it is, for its part,
Comes from engaging [bodhi]citta,

Since true reality arises without interruption

For those who are aware of its abode.’®' (TD 6)

The world itself, which is free from knowledge and knowable
objects,

Is taken to be non-duality.

But even vain clinging to a state free of duality

Is taken, in like manner, to be luminous.’** (TD 7)

By the power of having realized this true reality,

The yogin, with eyes wide open,

Moves everywhere like a lion,

By any [chosen] means [and] in any [chosen] manner. (TD 8)

[The yogin] who has left the [eight] worldly dharmas behind
And adopted yogic conduct [that appears to be] crazy

Does everything without [any need for] a reference point,
Being adorned with self-empowerment. (TD 9)

What has been taught as stainless reality,
What has been called non-duality—

>% Nothing corresponds to Skt. yatah in the Tibetan.

560 %Sahajavajra (TDT (B 16b,) takes "nature" as "dependently arisen self-awareness."
%61 Tib.: “Being aware of its abode, true reality arises without interruption.”

%62 Tib.: “Therefore, even the vain clinging to a state free of duality...”
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The gifted ones are worthy of its knowledge,
Having excluded from it*® sameness and difference. (TD 10)

The Tattvadasaka 1s ended. This work 1s of the learned master and re-
nunciant Advayavajra.’®

End of the Translation

An Analysis of the Tattvadasaka and *Sahajavajra’s *Tattvadasaka-
1ika*®

Maitripa composed the Tattvadasaka along with the Tattvaprakasa in
order to teach the profound meaning in a few words.”® A brief glance at
the ten verses on true reality (or suchness, as it is referred to in the first
three verses) reveals two approaches to its subject: Not only can the
nature of true reality be ascertained on the basis of common Madhya-
maka logic, it can also be directly experienced as luminosity in medita-
tive concentration which realizes true reality as it is (yathabhiita-
samadhi). Ultimately there is of course only one true reality for Mai-
tripa, but descriptions of it differ depending on one’s approach: while
true reality defies all categorization (ontological or otherwise), no mat-
ter what form of analysis, it can be described in more positive terms on
the basis of direct experience. In his first verse, Maitripa introduces
these two approaches by defining suchness along the lines of Madhya-
maka as neither existent nor non-existent, and then equating, probably

563 The Tibetan has wrongly rendered ato by de.

4 Tib.: “The Tattvadasaka, composed by the great learned master and renunciant
Advayavajra, is ended. Translated by the Indian pandita Vajrapani and the Tibetan
translator Tshul khrims rgyal ba.” P: “Translated by the guru Vajrapani and Mtshur Ye
shes ‘byung gnas]. Later, translated [again] by Tshul khrims rgyal ba.”

565 This analysis is based on initial observations on the *Tattvadasakatika published in
Mathes 2005 and 2006. For a complete English translation of the *Tattvadasakatika, see
Brunnholzl 2007:141-90.

%6 “Bri gung bka’ brgyud chos mdzod, vol. kha, 79bs: zab don nyung ngu’i tshul du ‘du
ba’i phyir || de nyid bcu pa dang de nyid gsal ba mdzad |
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567

under the influence of the Ratnagotravibhaga,' stainless suchness with

enlightenment.

In the second verse we are warned not to follow lower philosophical
tenets which define suchness as a form of consciousness, whether ac-
companied by really existing cognitive content (sakara) or not (nira-
kara). Nor should one seek to grasp suchness with the help of middling
Madhyamaka, unenhanced as it is by the words of a guru. This implies
that the remaining eight verses have been enhanced by such words and
are in line with supreme Madhyamaka. The guru’s actual words are
Paramitanaya pith-instructions, which enable true reality to be experi-
enced directly, even during initial stages of deep insight meditation
(vipasSyand). Suchness as enlightenment is then defined as the true state
of being free from attachment, the latter having arisen from baseless
confusion (TD 3). In verse 4, the logical subject then switches to true
reality, which is taken as the nature of things on the authority of the
famous statement “Form is empty and emptiness is form” (TD 4); and
subsequently as the one taste of all phenomena—that is, luminosity.
This is how it is experienced in the “samddhi of realizing true reality as
it i1s” (yathabhiitasamadhi). The latter is cultivated by arousing bodhici-
tta (TD 5-6). Helpful concepts on the path, such as that the world is
beyond duality, are also realized to be luminous by nature (TD 7), and
the yogin moves at will, like a lion, on the strength of having realized
true reality in such a way (TD 8). What then follows (TD 9) is clearly
tantric in origin: such a yogin is said to have adopted a “mode of con-
duct that appears to be crazy” (unmattavrata)’® and “empowered him-
self” (svadhisthana), the latter being the technical term for the third
stage of the Paficakrama.”® But from the Kudrstinirghdtana it is also
clear that Maitripa understands unmattavrata as an extreme form of
Mahayana conduct which results from having perfected the six
paramitas.”” Moreover, for *Sahajavajra these terms (unmattavrata and

7 See Ratnagotravibhagavyakhya on 1.25, where stainless suchness is taken as the
transformation of the basis on the level of a Buddha (RGVV 21,,,).

568 Normally translated as yogic conduct.

%9 See Mimaki & Tomabechi 1994:31-39.

370 See the introduction to and explanation of verse KDN 13.
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svadhisthana) refer to non-conceptual realization.’”’ To sum up, the Ta-
ttvadasaka mainly propagates a direct approach to reality which, while
in accordance with Mantranaya, mainly relies on pith instructions.

In the introduction to his commentary *Sahajavajra informs us that
Maitripa’s ten verses on true reality are a summary of Paramitanaya
pith-instructions which accord with the secret Mantranaya:

Having presented in detail the stages of penetrating the meaning
of non-abiding in accordance with Pramana, Madhyamaka and
authoritative scriptures (@gama),”” [Maitripa] wished to com-
pose brief Paramita[naya] pith-instructions which accord with
the tradition of the secret Mantra[naya].’”

In the commentary by Ti pi ‘bum la ‘bar on the *Tattvadasakatika we
find the following explanation of this passage:

“Accord with the tradition of the secret Mantra[naya]” means:
Even though [the Tattvadasaka] does not really fall under the
Mantra[naya], the realization of the view it has in common

L TDT (B 26a,,, D 176a,-b,, P 193b,): “Yogic conduct [that appears to be] crazy (un-
mattavrata) means acting without the thoughts of the mental faculty” (smyon pa’i brtul
zhugs ni yid kyis® bsam pa med par byed nyid do |)

*BD kyi

TDT (B 26b,;, D176b,,, P 194a,,): “He is adorned by self-empowerment (svadhi-
sthana)” refers to an empowerment—by himself [so to speak]—in the form of the yo-
gin’s own mind-stream, which is characterized by uncontrived true reality. That which
emanates from [his] nature of suchness adorns him naturally.” (rang byin brlabs pas
rnam brgyan pa’o || zhes bya ba ni rang nyid* gnyug ma’i de kho na nyid® kyi bdag nyid
kyi¢ ral® ‘byor pa’i sems kyi rgyun de’i bdag nyid du byin gyis brlab® pa’o || de bzhin
nyid kyi rang bzhin las ‘phro ba rang bzhin gyis brgyan pa ni rgyan no).

*B bzhin ° D nyid de bzhin nyid P du * P om. ° D brlabs "BD ba’i

372 This probably refers to the Tattvaratnavali.

B3 TDT (B 1b4-2a,, D 161a2 , P 176a,.5): ... tshad ma dang | dbu ma dang | lung “rnams
gis ‘dir rab tu mi gnas pa’i® don la ‘jug pa’i rim pa rgyas par ®bstan nas® “gsang ngags
kyi tshul dang® rjes su mthun® pa’i pha rol tu phyin pa’i® man ngag mdor bsdus “pa byed
par ‘dod pas® | ...

*DP gi grub pa’i ° P nye bar rtogs pas ¢ DP sngags kyi P ‘thun °B pa dag gi 'D par
mdzad par bzhed nas
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[with Mantranaya], that of non-abiding, [when] adorned with
the pith-instructions of the guru, is a temporal necessity (i.e., the
goal). Paramita[naya] refers to Sakara, Nirakara, and so forth.
[But] this is a separate topic. As to the brief pith instructions,
they account for the difference between [Paramitanaya tenets
which] are a means of realizing suchness and [those which are]
not.””*

In other words, Paramita[naya] pith-instructions do not really form part
of Mantranaya. But when adorned with the pith-instructions of the guru,
the tenet of non-abiding enables one to realize suchness, which accords
with Mantranaya.

In his commentary on TD 2cd, *Sahajavajra points out that Paramita-
[naya] pith-instructions provide something what middling Madhyamaka
lacks: “being adorned with the words of the guru™:

[Maitripa] said: “Even the middle [path] (i.e., Madhyamaka)
which is not adorned with the words of the guru is only mid-
dling”, because [“middling”] refers to what remains postulated
[even] after the particular features [of Sakara- and Nirakara-
vada] have been negated. As for the aim of [presenting true real-
ity] here [as] yuganaddha-suchness—adorned with the pith-
instructions of the genuine guru, [who is] Bhagavati—it has
been taught [in order to] captivate the minds of learned ones.
This is because all phenomena are the non-arisen true reality.’”

3 “Bri gung bka’ brgyud chos mdzod, vol. kha, 177b,-178a,: gsang sngags kyi tshul
dang rjes mthun pa ni | sngags dngos ma yin yang thun mongs (text: mong) nang gi lta
ba rab tu ®mi gnas® pa bla ma’i man ngag gis brgyan pa rtogs pa ni gnas skabs kyis
dgos pa’o | pha rol tu phyin pa dag ni rnam (text: rnams) bcas rnam (text: rnams) med la
®sogs pa® | de brjod bya’i khyad par ro | man ngag bsdus pa ni de bzhin nyid rtogs pa’i
thabs dang thabs ma yin pa’i khyad par ro |

% The text reads gnas ° The text reads so

3 TDT (B 1las-b,; D 166b,,, P 182b,): bla ma’i ngag gis ma brgyan pa’i | dbu
ma’ang ‘bring po tsam nyid do | | zhes bya ba smras te | bye brag rnams® bkag nas | lhag
ma khas ®blangs pa’i® yul yin pa’i phyir ro® | | ‘dir bcom ldan ‘das ma bla ma dam pa’i
man ngag “gi rgyan® gyis brgyan pa’i zung du ‘jug pa’i de bzhin nyid kyi dgos® pa ni
mkhas pa rnams kyi yid' ‘phrog par byed pa nye bar bstané te | gang gi phyir yang chos
thams cad ni ma skyes pa’i de kho na nyid do |
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*Sahajavajra thus glosses “words of the guru” as “pith-instructions of
the genuine guru, [who is] Bhagavati”, the latter here being a personifi-
cation of Prajiiaparamita. In other words, pith-instructions are given by
the genuine teacher, who embodies Prajfiaparamita in the sense of hav-
ing attained “perfection of insight” (prajiiaparamita). This is clear from
*Sahajavajra’s commentary on TD 4, in which reality is taken as the
nature of things, on the basis of an allusion to the famous statement
“Form is empty and emptiness is form”. The explanation of TD 4 con-
cludes as follows:

Therefore, the nature of entities, it has been taught, is reality.
These [teachings] are Paramita[naya] pith-instructions, [i.e.,
Paramitanaya teachings] adorned with the pith-instructions of
the genuine guru. This [reality] needs to become clear from the
lotus of the guru’s mouth—he in whom one has taken real de-
light; it is nothing else.””

In this context it is interesting what ‘Gos Lo tsa ba gZhon nu dpal says
about Maitripa in the introduction to his Ratnagotravibhdga commen-
tary:

The lord of this doctrine (i.e., the Ratnagotravibhaga)—the fa-
ther, the Venerable Maitripa—and his son (i.e., *Sahajavajra)
assert that the emptiness taught in the Madhyamakavatara is
middling Madhyamaka, and “awareness-emptiness” (rig stong)
is the tradition of supreme Madhyamaka.””’

‘Gos Lo tsa ba gZhon nu dpal obviously wants us to understand TD 2cd
as implying that even the Madhyamaka of Candrakirti is only middling
if it 1s not adorned with pith-instructions. Maitripa’s Tattvadasaka 1is

* BP rnam pa ° B blang ba’i ° BP om. P gis brgyan ° DP dgongs 'P yid yid ¢ D
bsten

36 TDT (B 17a,,, D 170bs ¢, P 186b, 5): de’i phyir dngos po’i rang bzhin nyid ni de kho
na nyid du bstan pa’o || de dag ni pha rol tu phyin pa’i man ngag bla ma dam pa’i man
ngag gis brgyan pa’o || de yang yang dag par shin tu mnyes par byas pa’i bla ma’i zhal
gyi padma nyid las® gsal bar bya’i® | gzhan du ni ma yin no |

“DP la ®*D om. P bya’o

ST DRSM 16, ,,; see Mathes 2008a:187.
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then, one may conclude, so adorned, and thus supreme Madhyamaka.
Even though the term *“awareness-emptiness” itself is not found in the
Tattvadasaka, the latter states (TD 5) that all phenomena are of one
taste, unobstructed, without an abode, and experienced in the samadhi
of realizing true reality as luminous. *Sahajavajra explains “one taste”
as “the one taste in terms of suchness”, “unobstructed” as “not superim-
posing an own-being”, and “without an abode” as “not arisen”.””® It
goes without saying that these terms define emptiness in accordance
with Nagarjuna and Candrakirti. What makes Maitripa’s Madhyamaka
supreme is the direct experience’” of this emptiness as natural luminos-
ity, which is equated with self-awareness by *Sahajavajra, and this is
exactly what gZhon nu dpal is referring to by means of the compound
awareness-emptiness. The luminous nature of phenomena can be expe-
rienced in the samadhi of realizing true reality which is taken by
*Sahajavajra as the path of uniting samatha and vipasyana as a pair:

What is called natural luminosity is self-awareness, in view of
its being naturally free from stains. One may ask, How does one
see the phenomena of true reality, whose nature is such a such-
ness? Therefore, [Maitripa] said “through the samadhi [of real-
izing] true reality for what it is.” The latter is a path which fea-
tures Samatha and vipasyana united as a pair.”®

In the light of this explanation, TD 2cd implies that supreme Madh-
yamaka is supplemented with pith-instructions whose main purpose is
to enable a direct experience of emptiness as luminosity on a path seek-

B TDT (B 17a,.5, D 170b,-171a,, P 186b,): ro gcig pa ni de bzhin nyid du ro gcig pa’o
| ... | thogs pa med cing zhes bya ba ni rang bzhin sgro btags med pa’o | | gnas med par
zhes bya ba ni ma skyes pa ste |

57 The expression “direct experience” is justified on the grounds, that the ultimate
nature (emptiness) cannot be ascertained as being luminous or awareness through infer-
ential valid cognitions (see Mathes 2008a: 184-85).

30 TDT (B 17a4-b,, D 171a,-5, P 187a,,): “rang bzhin gyis® ‘od gsal ba zhes bya ba ni
rang bzhin gyis® dri ma spangs pas rang rig pa ste | ... | de ltar gyur pa’i de bzhin nyid
kyi bdag nyid kyi® de kho na nyid kyi chos rnams ji ltar mthong zhe na | de’i phyir | ji
bzhin® ‘byung ba’i ting nge ‘dzin gyis | zhes bya smras te | zhi gnas dang lhag mthong
zung du ‘jug pa dan ldan pa’i lam ni ji bzhin® ‘byung ba’i ting nge ‘dzin no |

*DP om. °P gyi °B gyis ¢ DP ltar
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ing to unite calm abiding with a particular form of deep insight. With-
out this addition, one has no choice but to rely on the reasoning of
“middling Madhyamaka.” This is supported by *Sahajavajra’s commen-
tary on TD 1. Having delineated the subject-matter as (a) true reality,
(b) the act of attaining (the ends of meditation) and (c) that which must
be attained (enlightenment), *Sahajavajra addresses the objection that
these topics fall properly within the domain of valid cognition with the
interesting remark that suchness is here approached through pith-
instructions:

This is true, but the suchness which was formerly established
through valid cognition as something which exists, is here estab-
lished as yuganaddhal-suchness] by way of pith-instructions.
These are not taught here, because arguments which establish
[it], such as “on account of being free from the one and the
many,” have been adduced [in my explanations of TD 1]. The
reason for this is that attainment through conduct is not a topic
of [relevance to] suchness, true reality and the like, for insight
alone lacks skilful means, lacking as it does the pith-instructions
of the genuine guru.’®

*Sahajavajra concludes this remark by referring to his commentary on
TD 2cd. This is pretty straightforward: when one is merely concerned
with knowing reality, the reasoning of middling Madhyamaka will do,
but when it comes to skilful means, suchness must be established as the
union of dependent arising and emptiness *>—skillful means and in-
sight—with the help of pith-instructions. In his commentary on TD 6
(in which arousing bodhicitta is taken as the foundation of the samadhi

1 TDT (B 5bs-6a,, D 163as.,, P 178b,): de ni bden te | ‘on kyang de dag sngar gnas
pa’i yod par tshad mas rab tu grub pa’i de bzhin nyid ‘dir man ngag gi sgo nas zung ‘jug
par® rab tu sgrub pa vyin te | de dag ni ‘dir ma bstan te® | | gcig dang du ma dang bral ba’i
phyir zhes bya ba la sogs pa’i yang rab tu sgrub pa’i rigs¢ pa nyid dran pa’i phyir | |
gang gi phyir spyod pas rab tu sgrub pa nyid de bzhin nyid de kho na nyid la sogs pa’i
dngos po ma yin te | bla ma dam pa’i man ngag rmams dang bral bas shes rab kyi cha
‘ba’ zhig ni thabs dang bral ba’i phyir ro |

“DP pa *BDP to ¢ P rag

82 See TDT (B 11b;; D 167a,, P 182b.): skyes pa dang ma skyes pa dag gi zung du ‘jug
pa nyid ni de kho na nyid du rtogs par bya ste |
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of realizing true reality), *Sahajavajra first summarizes the common
Mahayana path of preparation as the path of calm abiding and deep
insight united as a pair and properly endowed with the means of gener-
osity and the rest, also known as arousing bodhicitta. This is achieved
by combining meditative stabilization and analysis,” which in turn
leads to a stable samatha concordant with insight. *Sahajavajra refers
readers to Kamalasila’s Bhavanakrama for information on further lev-
els, while also pointing out a major difference between his and Kamala-
Sila’s approach. This is clear from the following passage from the
*Tattvadasakatika on verse 6:

Here, in this regard, the distinctions made with respect to engag-
ing [bodhi]citta within the tradition of Paramita[naya] are pre-
sented both concisely and at length in the Bhavanakrama and
other works of Kamalasila. One should look them up there; they
are not written here for reasons of space.

No such engaging [bodhi]citta is intended here [in the Tattva-
dasaka, however,] since whereas in the [Bhavanakrama] it is
[only] pure in virtue of having been produced on the basis of
analysis, here [in the Tattvadasaka] meditation is [performed]
with non-analytical [bodhi]citta tight from the beginning.’®
When somebody who possesses Paramita[naya] pith instruc-
tions, which are adorned with the words of the guru internalizes
Yuganaddha-Madhyamaka, then the very insight into the ulti-
mate, [namely,] emptiness endowed with all excellent forms,

% Tt should be noted that *Sahajavajra does not always use the term “analysis” (dpyad
pa) in a sense at odds with that of pith-instructions; see *Sahajavajra’s commentary
(TDT (B 24a,, D175a4, P 192a,): “... emptiness, which is analyzed on the basis of the
pith-instructions of the genuine guru” (bla ma dam pa’i man® ngag gis dpyad pa’i stong
pa nyid). In TDT (B 21bs, D 173b,, P 190b,) however, he opposes “detailed analysis” to
“pith-instructions of the genuine guru” (rnam par dpyad pa’am | bla ma’i man ngag gis
dngos po mi dmigs pa nyid ni yid la mi byed pa’o).

*D gdams

>% The corresponding passage in the Derge and Peking bsTan ‘gyur reads: “Here one
must meditate before non-analytical [bodhi]citta (?)” (‘dir dpyad pa med pa’i sems kyi
sngon du bsgom bya ba nyid do); the version in the dPal spungs edition (B) is as fol-
lows: “Here, too, one needs to meditate directly, without an analytical mind.”
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[spontaneously] continues within a continuum [of moments].”®
This is calm abiding and nothing else, for it has been said [in the
Hevajratantral:

Meditation is actually non-meditation (or non-product-
ion’* by the mind), the thorough knowledge of all phe-
nomena.’® (HT 1.8.44cd)

For this reason, the path is characterised by such a union of
calm abiding and deep insight;’*® and here, to be sure, an engag-
ing [bodhi]citta together with devotion toward a goal different
[from this path] is not being asserted. This is [also] taught in
[Maitripa’s Mahayanavimsikal:

Well, one may realize emptiness

In the thousand collections of teachings;

[But] it is not realized through analysis.

The meaning of emptiness™’ [is learned, rather,] from
the guru. (MV 12)

It is further stated [in the Mahdayanavimsikal:

He whose practice of continuous meditation [remains
undisturbed, even]

When apprehending [forms] such as a vase,

Will become a great Buddha

Whose single body [of compassion and emptiness per-
vades] all forms. (MV 18)

In order to elucidate these two [verses], [it should be remem-
bered that Maitripa] said [in the Tattvadasaka]:

% Tib. rgyun chags su ‘jug pa (DRSM 55,,). BDP: lhun gyis grub pa rgyun (DP rgyan)
gyis jug pa.

3% Skt. bhavana can be translated as both “production” and “meditation.”

STHT 954: sarvadharmaparijiianam bhavana naiva bhavana ||

38 Following DRSM.

3% Lit.: “destruction.”
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[This samadhi of realizing true reality as it is, for its
part,

Comes from arousing bodhicitta,] >

Because true reality arises without interruption

For those who are aware of its abode.”®' (TD 6)

For those who, thanks to the pith instructions of the genuine
guru, are aware of the basis of this engaging [bodhi]citta, whose
nature is the suchness [of the two truths] united as a pair, there
arise uninterruptedly—that is, in every moment—emptiness and
compassion inseparable, [these being] the defining characteris-
tics of ultimate bodhicitta. They are called yogins because they
are of this very nature.””

% Not quoted by *Sahajavajra.

1 Tib.: “Being aware of its abode, true reality arises without interruption.”

2 TDT (B 19b20b,, D 172b,-173a,, P 189a, .): de ltar de nyid ‘jug pa’i sems pha rol
tu phyin pa’i tshul gyi* rab tu dbye ba rnams™ ka ma la shi ®la’i sgom pa’i rim pa® la
sogs ®pas bsdus pa dang rgyas pa la sogs® pa’i sgo nas bstan te | de nyid las®™ rtogs
par bya’o | ‘dir®™ rgyas pas® ‘jigs pas ma bris so | | “’di lta bur gyur pa’i® ‘jug pa’i
sems ni ‘dir dgongs* pa ma yin no |'dir de dpyad “pa las byas pas® yongs su dag pa’i
phyir ro | ‘dir ®yang dpyad par med pa’i sems kyis mngon® du bsgom par bya ba nyid do
|| gang yang pha rol tu phyin pa’i man ngag ni bla ma’i man ngag gis brgyan pa dang
bcas pas' zung du ‘jug pa’i dbu ma nges par rtogs pa’o | | de ni don dam pa stong pa
nyid rmam pa thams cad kyi mchog dang ldan pa’i shes rab nyid® lhun gyis grub par
rgyun® gyis ‘jug par ‘gyur ba ni zhi gnas™ te gzhan du ma yin no | chos thams cad yongs
shes nas || bsgom du med nyid sgom' pa yin || zhes bya ba’i tshig gis so | | de Ita bur gyur
pa’i zhi gnas dang lhag mthong zung du ‘jug pa dang ldan pa’i lam mo || ‘bras bu thob
pa la mos par gyur pa’i ‘jug pa’i sems ni ‘dir dgongs’ pa ma yin no | de skad du | chos kyi
phung po stong phrag rnams | | rtogs* pa zhes bya stong pa nyid | | “rtogs pa’i don ni"
dpyad pa vin | | bla ma dam pa’i dpyad pa med || ces pa’o || gang gis™ bum la sogs ‘dzin
|| bsam gtan de ni de la sbyor" || rnam pa kun gyi lus gcig po || ‘di rtogs rtogs® pa chen
por ‘gyur || zhes bya ba ®Pyod do® || ‘di dag ni gsal bar bya ba’i phyir | gang phyir de yi
gnas rig pas | | de nyid rgyun mi ‘chad las skyes || zhes bya ba% bstan to" | de ni ‘jug pa’i
sems kyi gnas zung du ‘jug pa de bzhin nyid kyi bdag nyid | bla ma dam pa’i man ngag
gis rig pa | de nyid stong pa nyid dang snying rje dbyer med pa don dam pa byang chub
kyi sems kyi mtshan nyid do | | rgyun mi ‘chad pa ni skad cig so so la skye bar ‘gyur ba’o
|| de’i bdag nyid kyi phyir rnal ‘byor pa zhes bya’o |

*B gyis ® P rnams ni ® BDP la ®® P om. *® P du ™ B ‘dir ni * P pa’i B de Ita bur *°
B dgos B par bya ba ° DP dpyad pa med pa’i sems kyi sngon "DP pa’i ¢ B nyid do "
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In other words, *Sahajavajra propagates initial vipasyana sessions that
can be performed by resorting to direct cognition on the basis of pith
instructions. Such a vipasyand of direct insight into the ultimate is at the
same time Samatha, the two being the same. As doctrinal support for
this direct approach, *Sahajavajra quotes the second part of a verse
from the Hevajratantra (HT 1.8.44cd), whose first part (HT 1.8.44ab) is
adduced in Maitripa’s Amanasikaradhdara as proof that the practice of
amanasikara 1s also found in the tantras. The quoted verse is from a
description of the completion stage in a chapter on the circle of the yo-
ginis:

This entire world arises from me.

The three parts of the world arise from me.

Everything is pervaded by me;

The visible world consists of nothing else.”” (HT 1.8.41)

DP rgyan "™ P nas ' DP bsgom ' B dgos * B rtog ' B rtog pa ‘di don ™ D gi " DP sbyar
°Prtog ? BP yang ngo 9B bas ™ DP te

DRSM 55 ,: de la ‘di dag ni ‘jug pa’i sems pha rol tu phyin pa’i tshul gyi rab tu dbye
ba ka ma la shi la’i sgom pa’i rim pa la sogs par bsdud pa dang rgyas par bzhag ste | de
nyid las khong du chud par bya’i ‘dir ni mangs pa’i ‘jigs pas ma bris so | | ‘di lta bur
gyur pa’i ‘jug pa’i sems ni ‘dir dgongs pa ma yin te | de’i de ni rnam par dpyad pa nyid
kyis yongs su dag pa’i phyir dang | ‘dir rnam par ma dpyad pa’i sems kyis dang po nas
sgom pa nyid kyi phyir ro | | gang gi tshe pha rol tu phyin pa’i man ngag bla ma’i gsung
gis brgyan pa dang bcas pas zung du ‘jug pa’i dbu ma khong du chud pa de’i tshe yang
don dam pa rnam pa thams cad kyi mchog dang ldan pa’i stong pa nyid kyi shes rab kho
na rgyun chags su ‘jug par ‘gyur ba ni zhi gnas yin gyi gzhan ni ma yin te | thams cad
chos ni yongs shes na || sgom pa nyid ni sgom pa min || zhes gsungs pa’i phyir ro | | de’i
phyir de lta bur gyur pa’i zhi gnas dang lhag mthong zung du ‘jug par gyur pa ni lam yin
gvi | ‘bras bu tha dad pa la mos par gyur pa’i jug pa’i sems ni ‘dir bzhed pa ma yin te |
de gsungs pa | chos kyi phung po stong phrag tu || stong pa nyid ni rtogs zhes pa || rtogs
pa ‘di ni dpyad las yin | | bla ma dam pa’i dpyad pa med || ces bya ba dang || gang gis
bum sogs ‘dzin pa na || rtag tu sbyor bas bsam gtan te | | rnam pa thams cad sku gcig pa |
| ‘di ni sangs rgyas chen por ‘gyur | | zhes bya ba yang ngo || ‘di dag nyid gsal bar bya
ba’i phyir | gang phyir de’i gnas rig rnams la | | de nyid rgyun mi ‘chad par skye || zhes
bya ba gsungs te | jug pa’i sems de’i gnas zung du ‘jug pa’i de bzhin nyid kyi bdag nyid
can bla ma dam pa’i man ngag gis rig pa de rnams la de kho na nyid stong pa nyid dang
snying rje dbyer med pa don dam pa’i byang chub kyi sems kyi mtshan nyid rgyun mi
‘chad par skad cig so so la skye bar ‘gyur te | de’i bdag nyid can nyid kyi phyir rmal
‘byor pa rnams la zhes bya’o |; see also Mathes 2008a:266-67.

3 HT 94, ,: madbhavam hi jagat sarvam madbhavam bhuvanatrayam | madvyapitam
idam sarvam nanyamayam drstam jagat ||
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The yogin who reflects in such a way
And is well absorbed in this practice
Will, without any doubt, attain [the goal],
Even if he has little merit.”** (HT 1.8.42)

He should think [of this],

Whether eating, drinking [or] bathing, awake or asleep.
Then the serious pratitioner of mahamudra

Will achieve continuity.”” (HT 1.8.43)

The whole world should be meditated upon [in such a way]

That it 1s not produced by the intellect.

Meditation is actually non-meditation (or non-production®® by
the mind),

The thorough knowledge of all phenomena.””’ (HT 1.8.44)

[All] things, movable or fixed,

Grass, a thicket, creepers and so forth—

Are meditatively cultivated as the supreme truth
Whose nature is one’s own being.””® (HT 1.8.45)

There is [only] one [thing] among them and no other,

[And] that is the great bliss, which must be realized by oneself.
It is attained through self-realization,

Because meditation must be realized by oneself.” (HT 1.8.46)

¥4 HT 95,,: evam matva vai yogi yo ‘bhyase susamahitah | sa sidhyati na sandeho man-
dapunyo ‘pi manavah ||

5 HT 95, ,: khanapane tatha snane jagrat supto ‘pi cintayet | satatyam tu tato yati
mahamudrabhikamksakah ||

%% Skt. bhavana can be translated as both “production” and “meditation.”

YTHT 955 : bhavyate hi jagat sarvam manasa yasman na bhavyate | sarvadharmapari-
jiianam bhavana naiva bhavana ||

S8 HT 96, ,: sthiracalas ca ye bhavas trnagulmalatadayah | bhavyante vai param tattvam
atmabhavasvaripakam |

9 HT 96, ,: tesam ekam param nasti svasamvedyam mahat sukham | svasamvedyad bha-
vet siddhih svasamvedya hi bhavana |
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The practice of directly realizing co-emergent bliss or mahamudra is
performed here in the context of experiencing the four joys during the
completion stage, within a practice preceded by the initial generation of
a circle of yoginis. This passage of the Hevajratantra has been exam-
ined by Ti pi ‘Bum la ‘bar, who explains:

As to the non-analytical [bodhi]citta here, in the secret Mantra-
naya, a non-analytical realization manifests during the fourth
empowerment.*”

It could be argued, however, that by quoting HT 1.8.44cd, *Sahajavajra
1s simply intimating, that such a direct approach does indeed exist, and
that the vipasyana of direct cognition accords only with Mantranaya,
and is not a practice of the completion stage in the strict sense. As we
have seen above, direct access to reality is made possible through pith
instructions of the guru, which can consist of verses from the
Samddhirajasitra, for example (see below).

Now in the Tattvadasaka, the means are Paramitanaya pith instructions
which “accord with Mantranaya.” The latter expression is also used in
Maitripa’s introduction to his Mahayanavimsika, a text quoted by
*Sahajavajra in his commentary on TD 6. The first two verses of this
short treatise on the Mahayana define the goal as the “original (or natu-
ral) kaya” (nijakdya), namely the nature of the three kdyas (sometimes
equated with the svabhavikakaya). Then, in the third verse, Maitripa
declares:

The seeing of this [nijakaya] is deep insight (vipasyana),
Given that no[thing] is superimposed.

This will be explained now

In accordance with Mantrayana (i.e., Mantranaya). (MV 3)

“Not to superimpose” is to be taken here as Maitripa’s own Madhya-
maka view of not abiding in any ontological or similar extreme—
achieved through the practice of mental disengagement (amanasikara).

% ‘Bri gung bka’ brgyud chos mdzod, vol. kha, 184a;: ‘di la dpyad pa med pa’i sems ni
gsang sngags kyi theg pa ‘di la dbang bzhi pa’i dus su ma dpyad rtogs pa ‘char bas so |
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This is what Maitripa reads, too, out of the above-quoted Hevajra pas-
sage (HT 1.8.44cd). Maitripa’s seeing of the nijakaya in the Maha-
yvanavimsika accords with the Mantranaya, just like *Sahajavajra’s deep
insight. It should be noted that the initial use of direct cognitions does
not exclude non-inferential types of investigation.®”" Pith-instructions
may, of course contain analytical statements, and thus may also be ac-
companied by analysis. *Sahajavajra quotes numerous instances of
Madhyamaka reasoning himself, especially at the beginning of his
commentary, and in his explanation of the next verse (TD 7) he ex-
plains amanasikara as the “non-apprehension of things, achieved either
by precise analysis or the pith-instructions of a guru,”®* which shows
not only that Madhyamaka reasoning is relied upon to provide the doc-
trinal foundations of his tradition, but also that it may be used during
meditation practice. Still, it does not play the same crucial role as in
Kamala$ila’s approach.®”

Of particular interest is the following commentary on TD 7, in which
these pith-instructions and the reality they reveal are called mahamudra.
*Sahajavajra starts by defining non-duality in terms of his so-called
Yuganaddha-Madhyamaka as being “bodhicitta, which is the reality of
non-dual knowledge.”® Prior to his explanation of the second part of
the verse (TD 7cd), the following objection is addressed: To define real-
ity in the above-mentioned way has the fault of bearing the characteris-

01 According to Thrangu Rinpoche it is possible to ascertain the true status of phenom-
ena (including mental events) by investigating their colour, shape, etc., with the help of
direct cognition within one’s introverted mental consciousness during vipasyand.

%2 TDT (B 21bs, D 173b,, P 190b,): rnam par dpyad pa’am | bla ma’i man ngag gis
dngos po mi dmigs pa nyid ni yid la mi byed pa’o |

693 This is also observed by gZhon nu dpal in his commentary on the “abandoning of
characteristic signs” in the Dharmadharmatavibhaga (DRSM 114, ,,): “KamalaSila
maintains that the [interpretative] imagination that must be given up can only be given
up through the insight of thorough investigation. [By contrast,] it is maintained in the
commentary on Maitripa’s Tattvadasaka that it is not given up by thorough investiga-
tion, but by the ‘meditative stabilization which [experiences] reality exactly as it is’.
The latter knows as luminosity [even] the own-being of that which must be given up.
Here it is reasonable to follow Maitripa, who [re]discovered this treatise [known as the
Dharmadharmatavibhdgal‘. See Mathes 2008a:390.

%4 TDT (B 20b,, D 21as, P 189by): ...shes pa gnyis med pa’i de kho na nyid byang chub
kyi sems so |
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tic sign of an interpretative imagination of reality, in the same way as
the practice of the samadhi of realizing true reality is accompanied by
the characteristic sign of the interpretative imagination of remedies, and
such characteristic signs must be abandoned through non-conceptual
realization, as urged in the Avikalpapravesadharani. TD 7cd, then, is
taken as Maitripa’s answer to such a possible objection. It says, that
nothing, not even such things as the characteristic signs of attainment, is
really abandoned, but everything is simply realized as natural luminosi-

ty:

[The sentence] “The suchness of the non-dual world is bodhicit-
ta” 1s the characteristic sign of an interpretative imagination of
true reality. Likewise, the expression “The samdadhi which [ex-
periences] reality exactly as it is” is the characteristic sign of an
interpretative imagination of the remedy,*” [and the sentence]
“When realized, it has the nature of enlightenment” is the char-
acteristic sign of an interpretative imagination of attainment.
Somebody may [then] object: “If the illustrious one [repeatedly]
taught in the Avikalpapravesa[dharani] that even the character-
istic signs [of the remedy etc.], [namely] those which become
appearances and manifest, are completely abandoned through
non-conceptual realization, how do these [sentences] then not
contradict [what has been taught] here [in the Tattvadasakal?”
[The possible answers are as follows:]*°

%5 BDP have gnyen po’i phyogs, not snying po, and gZhon nu dpal has the syllable
gnyen in his commentary on this quotation (DRSM 464,).

06 TDT (B 20bg-21a;, D 173a5,, P 189b.-190a,): ‘gro ba nyid gnyis su med pa’i de
bzhin nyid kyi byang chub kyi sems zhes bya ba de kho na nyid* ®dpyod pa’i® rnam par
rtog pa’i rgyu mtshan yin pa’i phyir dang | ji bzhin ‘byung ba’i ting nge ‘dzin zhes bya
ba yang gnyen po’i phyogs la “dpyod pa’i® rmam par rtog pa’i rgyu mtshan no || de nyid
byang chub rtogs® pa’i rang bzhin can zhes pas ‘bras bu la dpyod°® pa’i rnam par rtog
pa’i rgyu mtshan gyi phyir | ‘di dag ni yang rgyu mtshan gzhan gyis' mngon du gyur par
gzhan du snang ba ‘gyur la | gzhan ni yid la mi byed pas yongs su spang bar bya zhes
bcom ldan ‘das kyis bstan te | rnam par mi rtog pa la ‘jug pa las bstan pa dang ji ltar mi
‘gal zhe na
*B nyid du ® B dpyod pa ni P spyod pa’i ¢ B dpyod pa’i D om. P rtog °P spyod P
gyi
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First of all, some say in this regard: With respect to apparent en-
tities, the reality of what must be accomplished and what ac-
complishes must be expressed first, since otherwise it would
follow that the teaching has no fruit. It has been taught],
though,] that later, after one has become familiar [with the
fruit],” the characteristic signs of what must be accomplished
etc., will be abandoned. [This follows] from the practice of the
abandonment of even the knowledge which is without character-
istic signs. If [inferential] knowledge is taken first, how is there
a contradiction? This 1s not the best answer, for it is insufficient.
Therefore, another answer has been taught [in Tattvadasaka
7cd]; o8

But even the vain clinging to a state free from duality
Is taken, in like manner, to be luminous. (TD 7cd)

DRSM 462, ,,: ‘gro ba gnyis su med pa’i de bzhin nyid byang chub kyi sems so | | zhes
bya ba ni de kho na la dpyod pa’i rnam par rtog pa’i mtshan ma de yin la | yang dag pa
Jji lta ba bzhin gyi ting nge ‘dzin zhes bya ba yang snying po la dpyod pa’i rnam par rtog
pa’i mtshan ma nyid do || rtogs na byang chub kyi rang bzhin can zhes bya ba ni ‘thob
pa la dpyod pa’i rnam par rtog pa’i mtshan ma de yin te | mtshan ma ‘di dag kyang
snang bar gyur cing mngon du gyur pa rnams vid la mi byed pas yongs su spong ngo |
zhes bcom ldan ‘das kyis rnam par mi rtog par ‘jug pa las gsungs na | de dag dang ‘dir
gsungs pa rnams ci ltar mi ‘gal zhe na |

%971 follow the reading of BDP here, which have phyi nas goms par gyur nas ni instead
of phyis goms pa las ni.

%8 TDT (B 2lasys, D 173a,-b,, P 190a,,): ‘di* la re zhig kha cig ‘di skad ®smras te® |
bsgom pa ‘byung ba’i tshogs pas dang por brjod pa nyid de | bsgrub par bya ba dang
sgrub par byed pa dang de kho na nyid do || gzhan du na bstan pa ‘bras bu med par
thal® ba’i phyir ro | | phyis nas goms par gyur nas ni bsgrub bya la sogs pa’i rgyu
mtshan “spang bar® bstan pa “yin no | |Y rgyu mtshan yang ni shes pa’i sbyor ba spangs
pa’i ®phyir zhes pa’o® || de’i shes pa’i dang por bya ba nyid" ji ltar ‘gal bar ‘gyur || ‘di
ni rab® kyi lan" ma yin te | ‘dis ma' bzod pas lan ni gzhan |

“BP de ° BP smra ste ® P thal bar ‘gyur ¢ DP spangs par D te © B phyir ro | | zhes
bya’o "B nyid de | &P rab rib" DP lam 'P mi

DRSM 462,, \s: ‘di la re zhig kha cig gis smra ba ni | dngos po kun rdzob pa rnams la
bsgrub par bya ba dang sgrub par byed pa’i de kho na nyid du dang por brjod par bya
ba yin te | gzhan du bstan pa ‘bras bu med par thal ba’i phyir ro || phyis goms pa las ni
bsgrub par bya ba la sogs pa’i mtshan ma spong bar gsungs te | shes pa mtshan ma med
pa yang spangs pa’i sbyor ba las te | shes pa de dang por bya ba nyid yin na ji ltar ‘gal
zhes so || ‘di la ni nus pa med pas rab kyi lan ma yin pa’i phyir lan gzhan |
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The underlying intention here is as follows: In order that those
who do not know true reality might thoroughly realize [that] re-
ality, it was taught that one must give up the three interpretative
[images] and likewise completely give up the four extremes.
This is because it has been said [in Sekanirdesa, verse 36]:%%

He who does not abide in [the domain of] the remedy,
Is not attached to reality,

And who does even not desire the fruit,

Finds mahamudra. (SN 36)

Here mahamudra [stands for] the pith-instructions on the reality
of mahamudra.®"® For those who thoroughly know the reality of
entities there is no contradiction [with the Avikalpapravesa-
dharani), for [the interpretative imaginations of the remedy and
the like] do not have to be abandoned in terms of the reality [of
their luminous nature], as has been said [in Mahayanavimsika,
verse Scd] with regard to any of the three interpretative [forms
of imagination]:®*"!

%9 TDT (B 21as-b,, D 173b, 5, P 1904, 5): gnyis dang bral bar rlom pa yang | gang phyir
de ni ‘od gsal ‘dod | | ces bya ba smras te | ‘di ni ‘dir dgongs® pa yin te | de yongs su shes
pas de kho na nyid do® || de kho na nyid rtogs par bya ba’i phyir dpyod pa gsum rnam
par spang bar bya ba‘ bstan pa yin te | mtha’ bzhi yongs su “spong ba® bzhin no |

*B dgos *Bde B bar ‘B spangs pa

DRSM 4625 ,,: gnyis dang bral bar rlom pa yang | de lta nyid phyir ‘od gsal ba | zhes
bya ba gsungs te | ‘dir dgongs pa ni ‘di yin te | de kho na nyid yongs su mi shes pa dag
gis de kho na nyid rtogs par bya ba’i don du dpyod pa gsum spong bar gsungs pa yin te |
mtha’ bzhi yongs su spong ba bzhin no |

610 My translation is based here on B, D and P.

S TDT (B 21b,,, D 173b,,, P 190a ,): gnyen po’i phyogs la mi gnas shing | | de nyid la
yang mi chags pas | | gang gi’ang ‘bras bu mi ‘dod pas || “de yis® phyag rgya chen po
shes | | zhes bya ba’i tshig gis so || ‘dir yang phyag rgya chen po zhes bya ba ni phyag
rgya chen po’i de kho na nyid kyi man ngag ste | dngos po’i de kho na nyid yongs su shes
pa’o || yang dpyad pa gsum po ‘di rnams kyang ste |

B de’i phyir P de’i

DRSM 462, ,o: gnyen po’i phyogs la mi gnas shing | | de nyid la yang chags min gang | |
gang gis ‘bras bu mi ‘dod pa | | de yis phyag rgya chen po shes | | zhes gsungs pa’i phyir
ro || ‘dir yang phyag rgya chen po zhes bya ba ni phyag rgya chen po’i man ngag ste |
dngos po’i de kho na nyid yongs su shes pa la ni dpyod pa gsum po gang la yang |
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In order to purify the four extremes
[In any of the three interpretative forms of imagination],
He abides evenly in these four extremes.®* (MV 5cd)

As to being free from duality, even the vain adherence to non-
duality, namely the interpretative imagination of reality, is lu-
minous, since it lacks an own-being and is pure by nature.
Likewise, the vain adherence to what must be accomplished and
that which accomplishes must be realized as being luminous.’"

The main point here is that, following Sekanirdesa 36, both the pith-
instructions and the revealed reality are called mahamudra. Ramapala
comments on this verse (SN 36) by paraphrasing (in that comes close to
a quotation) the Avikalpapravesadharant which means that the aban-
doning of characteristic signs through non-conceptual realization can be
understood as in this dharani. In other words, mahamudra as ama-
nasikara does not need to be a specifically tantric practice, even though
the Sekanirdesa supplies the tantric context of an empowerment based
on the sequence of the four seals. But here again, it could be argued that
by quoting the Sekanirdesa *Sahajavajra is simply establishing a con-
nection between the practice of the Avikalpapravesadharani and
mahamudra. In other words, a mahamudra practice based on Paramita-
naya pith-instructions would be only on a par with the mahamudra of

612 According to TDT (BDP) and MV 5cd: "[True reality] is clear of the four extremes
while still being based on the four extremes."

3 TDT (B 21b,,, D 173b, 5, P 190a,-190b,): mtha’ bzhi la ni mnyam brten nas | | mtha’
bzhi las ni rnam par dag | | ces bya ba nyid kyi de kho na nyid®* du ma yin pas ‘gal ba ma
yin no | gnyis dang bral ba ni gnyis su med pa’o | | rlom sems ni de kho na nyid du dpyod
pa’i rnam par rtog pa’o | | ‘di yang ‘od gsal ba’i rang bzhin las med pas rang bzhin gyis
rnam par dag pa’i phyir ro | de ltar bsgrub par bya ba dang sgrub par byed pa® yang ‘od
gsal kyi rang bzhin du rtogs par bya’o |

“Pom. °P par

DRSM 462,y ,5: mtha’ bzhi rnam par dag pa’i phyir | | mtha’ bzhi po la mnyam par gnas |
| zhes bya ba Ita bur de nyid du spang bar bya ba ma yin pa’i phyir ‘gal ba ma yin no |
gnyis dang bral ba ni gnyis su med par rlom pa de kho na la dpyod pa’i rnam par rtog
pa de yang ‘od gsal ba ste | ngo bo nyid med cing rang bzhin gyis yongs su dag pa’i
phyir ro | | de bzhin du bsgrub par bya ba dang sgrub par byed par rlom pa yang ‘od
gsal bar rtogs par bya’o |
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the four seals, and not an advanced practice of the completion stage in
the strict sense.

*Sahajavajra further points out that the vain clinging to non-duality, that
is, the interpretative imagination of true reality, does not exist as any-
thing other than its own luminous nature. Abandoning the characteristic
signs of these imaginations through the practice of amanasikara is what
leads to the realization of their luminous nature, which is achieved by
not focusing on the supposed own-being of phenomena, through [re-
course to] either precise analysis or the pith instructions of a guru. This
is clear from the next portion of the *Tattvadasakatika on 7cd:

Well then, as to [the phrase] “completely abandoning these
characteristic signs through amanasikara—here, amanasikara
does not mean that one does not become mentally engaged [at
all], as when closing one’s eyes [results in] not seeing objects
such as a vase. What is meant by amanasikara rather is—
through [recourse to] either precise analysis or the pith-
instructions of the guru—mnot to focus on an own-being of enti-
ties. It has been said:*"*

In brief, [when] walking or sitting,

Sleeping or resting in equipoise,

I look, listen and smell,

Touch and experience,

And even though I see [through] eyes of insight
Based on analysis and pith-instructions,

That no phenomenon arises,

I have not seen.

What is meant by withdrawing one’s attention from characteris-
tic signs, then, is merely the thorough knowledge that [phenom-

%4 TDT (B 21b,, D 173bs, P 190b, ,): yang ‘dir rgyu mtshan yongs su spangs pas yid
la mi byed pa zhes bya ba ni | ‘dir mig btsums pa ltar bum pa snam bu la sogs pa ci yang
mi mthong ba ni yid la byed “pa med pa® ni med do | | yang na® rnam par dpyad pa’am
bla ma’i man ngag gis dngos po mi dmigs pa nyid ni yid la mi byed pa’o | de skad du |
*D om. °DP ni
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ena] are without characteristic signs. Well then, as to character-
istic signs, [their] interpretative imagination is a verbal concept,
for it has been said [in Abhidharmakosa 1.14cd]:

A notion has the nature of apprehending characteristic
signs.®?

Moreover, the illustrious one said: “Non-arising is purity.”
Where? In the Samadhirajasutra,’® [where] it has been said:*"”

DRSM 462,, ,5: ‘on kyang yid la mi byed pas mtshan ma ‘di dag yongs su spong ngo
zhes bya ba la | ‘dir yid la mi byed pa ni mig btsum pas bum pa la sogs pa mi mthong ba
Itar yid la byed pa med pa ni ma yin gyi | * on kyang rnam par dpyad pas sam | bla ma’i
man ngag gis dngos po’i ngo bo nyid mi dmigs pa nyid vid la mi byed pa yin no | | de
gsungs pa |

15 TDT (B 21bs-22a,, D 173b,-174a,, P 190b, 5): ‘gro dang gnas dang ‘dug pa dang | |
nyal ba na yang mnyam par gzhag || nyan dang blta* dang de bzhin snom® || reg pa dang
ni myong® ba dang || shes rab mig® ni dag pa vyis | | rnam par dpyad dang man ngag las | |
chos rnams thams cad ma skyes phyir | mthong ba yang ni mi mthong ‘gyur || zhes bya’o°
|| de’i phyir rgyu mtshan gyi® yid la mi byed la' || rgyu mtshan med par yongs su shes pa
nyid de | yang ni rgyu mtshan la dpyod pa’i mam par rtog pa zhes pa® “mishan mar
‘dzin pa’i rnam par dpyod pa’o® |

*DP Ita ® DP bsgom ¢ DP myang D nyid ¢ B bya ba’o P pa’o * BD gyis 'B par ¢ B
bya ba " DRSM ‘du shes ni mtshan mar ‘dzin pa’i bdag nyid can no (AK 1.14cd: ...
samjiia nimittodgrahanatmika)

DRSM 462, — 463,: ‘gro ba dang ‘dug dang mdor bsdu na | | nyal lam mnyam par
bzhag pa’am lta dang mnyan dang de bzhin snom | reg pa dang ni myong ba dang | shes
rab mig dag bdag nyid kyis | | rnam par dpyad dang man ngag las || chos kun ma skyes
pa nyid du | | mthong yang mthong ba ma yin no | | zhes so || de’i phyir mtshan ma med
pa nyid du yongs su shes pa kho na mtshan ma yid la mi byed pa ste | ‘on kyang mtshan
ma ni dpyod pa’i rnam par rtog pa ming gi ‘du shes te | ‘du shes ni mtshan mar ‘dzin
pa’i bdag nyid can no || zhes gsungs pa’i phyir ro |

616 The quoted passage (SRS XXXI1.92-97b) has been collated with the help of Paul
Thomas (Rangjung Yeshe Institute, Nepal) from the following bKa’ ‘gyur editions:
Lhasa, mdo, vol. ta, 170a,-b,

Lithang, mdo, vol. da, 114a,

Dolpo?, mdo, vol. nga, 152b, 4

Peking, mdo, vol. khu, 114b,

Phudrak, mdo, vol. tsha, 62a5-b,

sTog, mdo, vol. ja, 308a,-b,

* Le., the bKa’ ‘gyur of gNas gsar dgon pa digitalized by Lama Tenzin Gyaltsen in
Bicher Gaon in 2012 and 2013.
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Being cognizance,’®

A notion is characterized by the apprehension [of a
characteristic sign]."”

But [in reality] the notion is non-apprehension,

[Since] it is taught as being empty [of truly existent
characteristic signs].®® (SRS XXXII1.92)

[What is empty [in such a sense] is [usually] taken to be
a notion,

And it is [its] empti[ness]”* which is being taught.
The own-being of a notion has not arisen,

]621 ]622

o7 TDT (B 22a, 4, D 174a,, P 190bs): de yang ma skyes pa nyid de rnam par dag par
bcom ldan ‘das kyis bstan to || ji skad du bcom Idan ‘das kyis ting nge ‘dzin gyi rgyal po
las |

%18 For this meaning of janana see Rhys Davids 1989, s.v.

619 See AKBh 54, ,,: samjiia samjiianam visayanimittodgrahah |

DRSM 463, ,: de yang skye ba med pa nyid rnam par dag pa yin par bcom ldan ‘das
kyis gsungs te | ji skad du | ting nge ‘dzin gyi rgyal po las |

620 SRS 201,5,.: samjiia samjananarthena® udgrahena nidarSita | anudgrahas ca sa
samjiia viviktarthena desitd |

# Sandhi not observed.

Peking bKa’ ‘gyur , mdo, vol. khu, 114b,: ‘du shes kun du shes pa’i phyir || ‘dzin par
yang ni de bstan te | | ‘du shes de® ni mi ‘dzin pa | | dben® pa’i don du rab tu bstan |

* Dolpo, Lhasa, Lithang de; Peking, Phudrak, Stog du ° Peking dpan

TDT (B 22a;, D 174a, ,, P 190bs): yang dag shes phyir mtshan mar ‘dzin | | nye bar
‘dzin par nges par bstan | | mtshan mar ‘dzin pa med “pa yang® | | mam par nges na
bstan pa yin | ; * P pa’i ngang

DRSM 463, 5: “A notion is characterized by a noted object, through the apprehension of
it. And this notion is taught as being isolated from [the act of] taking in.” (kun tu shes
pa’i don gyis de | | ‘dzin pas ‘du shes nges par bstan || ‘du shes de yang rjes su ‘dzin | |
rnam par dbyen par bstan pa yin |).

My translation follows the Sanskrit.

62 The Tibetan according to the bKa’ ‘gyur editions has “notion” instead of “empty-
[ness].”

622 The first two pddas are missing in the TDT and the DRSM.
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Nor will it [ever] arise in such a way.**”
(SRS XXXII.93cd)

The one who has the notion:

“I will eliminate notions!”

Delights in the fabrication of notions

And is not liberated from notions.®* (SRS XXXI1.94)

Whose notion has arisen?

Who brought it forth?

Who experiences the notion,

And who stops it?°* (SRS XXXII.95)

623 The Sanskrit of 93cd differs: “The nature of a notion is known. Thus a notion will
not occur [anymore].” SRS 201, ¢ yac co viviktam sa samjiia ya vivikta sa desana® |
samjiiasvabhavo jiiatas ca® evam samjiia na bhesyati ||. The first two padas are missing
in the TDT and the DRSM.

* Read desita? * Sandhi not observed.

Peking bKa’ ‘gyur, vol. khu, 114b, ;: dben pa gang yin ‘du shes te || ‘du shes gang yin
bstan pa® de | | ‘du shes rang bzhin ye shes de| ®| de ltar ‘du shes med par ‘gyur |”

@ Phudrak pas ° Dolpo ‘du shas kun tu shas pa’i phyar || de ltar ‘du shes rang bzhin
‘gyur |

TDT (B 22a,,, D 174a,, P 190b,): mtshan ma’i rang bzhin shes na yang | | de ltar
mtshan ma ‘byung mi* ‘gyur |

* DP med

DRSM 463, : "A notion has not arisen in terms of an own-being, nor will a notion ever
occur in such a way." (‘du shes ngo bos ma skyes pa || de ltar ‘du shes ‘byung mi ‘gyur |)
624 T thank Paul Thomas (Kathmandu) for providing the correct reading prahasyami
from his forthcoming edition.

SRS 201,9.,: prahdsyami (text : -ma ) imam samjiiam yasya samjiia pravartate | samjia-
prapaiice carati na sa “samjiiatu® mucyate ||

* Dutt reads samyjiiat tu. Samjiiatu is an ablative, u being in the place of o metri causa.
Peking bKa’ ‘gyur, vol. khu, 114b, ,: ‘du shes ‘di ni spang® ®snyam du® | | gang gi ‘du
shes ‘byung ba ni || ‘du shes “spros la® spyod pa ste || ‘du shes las ni de mi ‘thar® |

* sTog spangs ° Dolpo du, later corrected to nas su © Dolpo spong ba * Dolpo, Phudrak
thar; sTog mthar

TDT (B 22a,, D 174a, ,, P 190b .): mtshan ma ‘di ni spang® bar bya | mtshan ®ma med
mthong® la ‘jug ‘gyur || mtshan ma spros pa la spyod pas | | mtshan ma las ni grol ba
med |

*P sdang ° BD med mthong ba

DRSM 463, .: ‘du shes ‘di la gang dga’ ba | ‘du shes rab tu ‘jug par ‘gyur || ‘du shes
spros pa la dga’ ba | | de ni ‘du shes su brjod de |
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No phenomenon was found by the Buddha
For which a notion has arisen.

Think here about this meaning,

And there will be no notion [anymore
(SRS XXXII.96)

] 626

When notions have not arisen,
Whose notion [needs to] be blocked?*”’
(SRS XXXII.97ab)

Likewise, [even] the thought that [this] is inconceivable and
non-conceptual is a notion of the mind. It is, however, not the

625 SRS 201,,.,: kasyeyam samjiia utpannd kena samjia utpadita | kena sa sparSita
samjiia kena samjiia nirodhita |

Peking bKa’ ‘gyur, vol. khu, 114b,: su yi ‘du shes ‘di* dag byung® || su yis® ‘du shes ‘di
bskyed byas | | sus® ni ‘du shes reg par byas || sus ni ‘du shes “bkag par ‘gyur® |

* Dolpo, sTog de ° Dolpo, Phudrak ‘byung © Lhasa, Lithang, Peking yi ¢ Dolpo, sTog
su ° Litang, Lhasa, sTog bkag par ‘gyur ; Dolpo bka’ bar ‘gyurd ; Phudrag rnam par
rtogs

TDT (B 22a,, D 174a,, P 190b.,): gang ‘di mtshan ma skyes pa na | | gang gis mtshan
ma skyes pa yin || mtshan ma gang la gang gis reg || gang gis mtshan ma ‘gog par byed |
DRSM 463, : gang la ‘du shes skyes pa gang || ci zhig gis ni ‘du shes bskyed | | ‘du shes
gang la gang gis reg || gang gis ‘du shes ‘gog par byed |

626 SRS 201,; ,,: dharmo na labdho buddhena yasya samjiia utpadyate | iha cintetha tam
artham tatah samjiia na bhesyati ||

Peking bKa’ ‘gyur, vol. khu, 114b, s: gang gi ‘du shes ‘byung® ba ni | | sangs rgyas kyis®
kyang chos ma brnyes® | | ‘dir* ni don de® bsam par bgyis' | | de nas ‘du shes med par
‘gyur |

@ Phudrak byung ° Phudrak kyi © Lithang, Phudrak rmyes ; sTog bsnyes ¢ Dolpo, Phu-
drak ‘di © Phudrak med "Phudrak gyis & Dolpo ‘gyurd

TDT (B 22as, D 174a,,, P 190by): gang gis mtshan ma skye ‘gyur ba | | blo yis chos
rnams thob pa med | | sems ‘di vis ni de bzhin sems | | de phyir mtshan ma ‘byung mi
‘gyur |

DRSM 463, ,: sangs rgyas chos rnams ma thob pas | | gang la ‘du shes skyes ‘gyur ba | |
‘di na don med pa yi don || de phyir ‘du shes ‘byung mi ‘gyur |

627 SRS 201,5: yada (text : kada ; B yada) samjiia anutpanna kasya samjiia virudhyate |
Peking bKa’ ‘gyur, vol. khu, 114bs: “nam tshe ‘du shes skyes pa na® || su yi ‘du shes yin
zhes brjod | * Phudrak na tshe ‘du shes med par ‘gyur

The Tibetan in the bKa’ ‘gyur must have read nirucyate instead of virudhyate.
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case that there is no realization of emptiness (lit. “the lack of
own-being”).*®

In other words, the practice of amanasikara involves the realization of
emptiness. Such an interpretation finds support in Maitripa’s Amanasi-
karadhara, where the state of amanasikara is characterized by luminous
emptiness (the initial letter a not only being a simple privative), while
manasikara 1s taken in the sense of self-empowerment (i.e., realization).
The fact that *Sahajavajra quotes the Samadhirajasiitra at length (also
further down in his commentary) shows that the related pith-
instructions do not need to be tantric. It has become clear then that the
term “Paramita[naya] pith-instructions” does not refer to instructions on
paramitas, but that those pith-instructions belong to the Paramitanaya,
even though they accord with Mantranaya.

To sum up *Sahajavajra’s commentary on TD 7cd, nothing is really
abandoned, but phenomena are ascertained for what they are: under the
lens of analysis they are seen to lack an own-being, and in the samadhi
of realizing true reality they are experienced as luminosity. It should be
noted that this supreme Madhyamaka of pith-instructions is referred to
as mahamudra in a non-tantric context; that is, initial direct experiences
of emptiness as luminosity do not require tantric empowerment, but are
made possible here with the help of Paramitanaya pith-instructions.

TDT (B 22a,, D 174a,, P 190bs-191a,): gang la* mtshan ma ma skyes pa | | i ltar®
mtshan ma ‘gag par ‘gyur || shes pa’o° |

*D ‘di ®*B gang gis °B bya’o

DRSM 463, ,,: | gang tshe ‘du shes ma skyes pa || su yi ‘du shes ‘gogs par ‘gyur || zhes
50 |

028 TDT (B 22a,, D 174a,, P 191a,): de Itar gyur ba’i sems* med pa dang | | rnam par
rtog pa med pa zhes bya ba ni | sems® dang rmam par rtog pa ‘di nyid dag ni rang bzhin
med pa’i shes pa de dag® med pa ni ma yin no |

* P sems pa ° P sems dpa’ © B kho na nyid de |

DRSM 463, ,,: de ltar na bsam gyis mi khyab cing rnam par mi rtog pa’o snyam pa ni
sems kyi rnam par rtog pa nyid de | | rang bzhin med pa nyid du shes pa med pa ni ma
yin no |
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Next, in his commentary on TD 8, *Sahajavajra judges this mahamudra
approach of Paramitanaya pith-instructions to be different from both
Paramitanaya and Mantranaya. The root verse is as follows:

By the power of having realized this reality,

The yogin, whose eyes are wide open,

Moves everywhere like a lion,

By any [chosen] means and in any [chosen] manner. (TD 8)

*Sahajavajra immediately adds to this verse:

Thanks to the yoga of firmly realizing the previously taught
non-dual reality with the help of pith-instructions of the genuine

guru.®”

A little later the text elaborates on this point:

Well then, if one asks, What is the difference in comparison to
a yogin who follows Mantranaya? [The answer is as follows:]
because [the yogin’s practice] is [conducted] without [follow-
ing] the sequence of the four seals, and because it takes a long
time to perfect complete enlightenment through the type of
equanimity that lacks the experience of great bliss resulting
from pride in being the deity, there are great differences with
regard to what is accomplished and that which accomplishes.
On the other hand, it differs from the yogin in the Paramitana-
ya, specifically because the suchness of indivisible union, the
emptiness discerned through the instruction of a genuine guru,
is firmly realized. Therefore, those who do not practice auster-
ities [but rather] have perfect certainty that the reality of one
taste is emptiness are like [skilful] villagers grasping a snake:

62 TDT (B, 23a4-b;; D 174bg, P 191bs): ‘di’i sngar bstan pa’i gnyis su med pa’i de kho
na nyid ni* bla ma dam pa’i man ngag gis nges par rtogs pa’i rnal ‘byor pas so |
*Bdu
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even though they touch the snake, they are not bitten. Some
call this the wisdom of reality [or] mahamudra.®™

In other words, the practice of realizing mahamudra on the basis of
pith-instructions is clearly distinguished from both Paramitanaya and
Mantranaya. To conclude this topic, *Sahajavajra quotes and comments
on a verse from Jianakirti’s Tattvavatara:

For outstanding yogins
The union of means and insight is simply meditation.

The victorious ones call it

Mahamudra union®! %3

[But] the followers of [Mantra]lyana point out that the mere
meditation of means and insight is not mahamudra meditation;

630 TDT (B 24a;-b,, D 175a,, P 192a.-b,): ‘0 na gsang sngags kyi tshul gyi* mal ‘byor
pa dang bye brag ci yod ce na | | phyag rgya bzhi’i rjes su ‘gro ba med pa’i phyir dang |
lha’i nga rgyal gyi bde ba chen po’i ro med pas || btang snyoms kyi rnam pas mngon par
byang chub pa dus ring pos rdzogs pa’i phyir | bsgrub par bya ba dang sgrub par byed
pa nyid® kyi rnam pas® bye brag nyid shin tu che’o || gzhan gyis® pha rol tu phyin pa’i
tshul gyi rnal ‘byor pa las ‘di khyad par yod de | bla ma dam pa’i man® ngag gis' dpyad
pa’i stong pa nyid zung du ‘jug pa’i de bzhin nyid nges par rtogs® pas shin tu khyad par
‘phags pa’i phyir ro || de’i phyir ‘di nyid dka’ ba’i spyod pa med pa ‘di nyid ni® stong pa
nyid du ro gcig pa’i de kho na nyid shin tu nges' pa dag ni yul gyi grong gis sbrul ‘dzin
pa ltar sbrul la rtse yang de’i ‘bigs par mi ‘gyur ro | | ‘di nyid la de kho na nyid kyi ye
shes phyag rgya chen po zhes kha cig brjod de |

*BD gyis °*B gnyis *DPpa *P gyi B gdams "D gi ¢ D rtog "D om. ' BD shes ' B
des ni D nges

First quoted and translated in Mathes 2006 :220-21.

631 “Union of mahamudra” does not mean that one unites with an objective reality called
mahamudra, it refers rather to a realization that lies beyond a perceived object and a
perceiving subject (oral information from Chetsang Rinpoche).

632 TA (B 327b,;, D 43a,-b, P 47b, ,): thabs dang shes rab mnyam sbyor ba’i | | bsgom
pa nyid rnal ‘byor mchog gi* ni | | phyag rgya chen po’i® mnyam sbyor ba | | sgom® par
rgyal ba rnams kyis gsungs |. * B gis ® BP por © D bsgom. This verse is also contained
in the Subhasitasamgraha (SBhS, part 1, 397;,): prajiiopayasamayogo bhavanaivagra-
yoginam | mahamudrasamayogabhavana bhanyate jinaih ||
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otherwise it woud follow that that Paramitanaya and Mantra-
naya are not different.*>

The verse cited above is taken from the beginning of the fourth chapter
in Jianakirti’s Tattvavatara, which considers the mode of Mantranaya
for those of superior faculties. The verse is also found in the Subha-
sitasamgraha, where it is explained at length. In both sources®™ it is
clear that for the union of means and insight to be simply meditation,
insight must be free from any mental fabrication. This goes hand in
hand with the realization that phenomena are free of such mental fabri-
cation.”” A little later in the Subhasitasamgraha, the means is explained
in a purely tantric context, though:

[The question] “And what is the means?” is answered now:
Through the power of sentient beings’ [diverse] mental dispo-
sitions, a great variety of means have been taught in the Man-
tra[naya] treatises with divisions of the generation and com-
pletion stages.®*°

63 TDT (B 24b,,, D 175a-b,, P 192a,,): thabs dang shes rab mnyam sbyor bas® | |
bsgom pa nyid ni rnal ‘byor mchog | | phyag rgya chen por mnyam sbyor ba’i® | | bsgom
pa ru ni rgyal bas bshad || ces pa’o | thabs dang shes rab mnyam par sbyor ba bsgom pa
tsam ni phyag rgya chen po bsgom pa ma yin te | pha rol tu phyin pa’i tshul dang |
sngags kyi tshul dag® tha dad med par thal bar ‘gyur ba’i phyir ro zhes sngags pa dag go
|

*DP ba ° B bas DP ba ¢ DP om.

63 The descriptions of prajiia, which follow this verse in the Tattvavatara and Subhasi-
tasamgraha, are similar.

63 See SBhS, part 1, 397,,: “What is this insight here? What is the means? How are they
cultivated? Together or separately? In this respect it has been said: “That which does
not prepare the ground for any mental fabrication or verbal [superimposition, such] an
awareness of (lit. “by”’) the mind-vajra is known as insight.” Insight is the realization
that all phenomena are without mental fabrication.” (atha keyam prajiia ? kas copayah ?
katham tayor vibhavana ? saha ? prthag veti ? | atrocyate | ya sa sarvaprapaficanam
abhiimir vacasam abhiih | vittih sa *cittavajrena® prajiieti parikirtita || sarvadharma-
nihprapariicatavabodho hi prajiia). * Bendall reports ciffaya and two lacunae. My read-
ing is supported by the Tibetan translation of this verse in the *Tattvavatara (B 327bg; D
43b,; P 47b, 5: rigs de thugs kyi rdo rje yis). The meter would also allow to read vittih sa
*cittavajrasya: “the awareness of the mind-vajra.”

63 SBhS, part 2, 7,.5: kas ca upaya iti atrocyate | sattvasayavasad utpattyutpannakrama-
pratyekabhedena bahutaropayo mantrasastre desitah |
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The context of the Subhasitasamgraha thus leaves no room for
Paramitanaya-based mahamudra. In the Tattvavatara, too, the verse on
the mahamudra union of means and insight is taught at the beginning of
a chapter on Mantranaya. Still, the clearly tantric description of upaya
in the Subhasitasamgraha diverges from Jianakirti’s more general
Mahayana sense of the threefold compassion.””’ It is worth recalling
here what I already mentioned in previous publications: namely that for
Jianakirti advanced Paramitanaya practitioners of Samatha and
vipasyana are already in the possession of mahamudra even at an initial
stage.”® Moreover, in his description of the Paramitanaya, Jianakirti
links the traditional fourfold Mahayana meditation with mahamudra by
equating the goal “Mahayana” in Lankavatarasitra X.257d with maha-
mudra.®®

In summary, the fact that *Sahajavajra quotes Jhanakirti’s Tattvavatara
shows that he and probably also his master Maitripa were familiar with
Jianakirti’s system of classification. In other words they could have
picked up the idea of a mahamudra path outside of the sequence of the
four seals from this famous master who worked with the translator Rin
chen bzang po (958-1055). But while the *Tattvadasakatika lends sup-
port for Paramitanaya-based or ‘sutra-based’ mahamudra, any mention
of such a third approach beyond the methods of Paramita and Mantra is
absent in the only other known work by *Sahajavajra, the Sthiti-
samasa.””

637 I.e., compassion directed towards sentient beings, compassion beholding the imper-
manent nature of phenomena, and compassion without a focus. See TA (B 331a,5; D
45b,; P 50a,5).

638 Tt should be added that JAanakirti structures his Tattvavatara around the distinction
between three approaches to reality, namely those of the Mantranaya, Paramitanaya
and “the path of freeing oneself from attachment” (i.e., Sravakayana). Each of these
three has again three distinct forms, for adepts with sharp, average and inferior capaci-
ties.

639 See Mathes 2008:34-36.

040 In *Sthitisamasa V7cd, *Sahajavajra thus asks: “When one’s [practice] is free from
investigation, how can it be free from the tradition of mantras?” (see Mathes 2006:223).



23. A Justification of Non-conceptual Realization
(Amanasikaradhara)

Translation of the Amanasikaradhara (the text consists of verses
and prose):*"!

Homage to the Buddha!®*
[The word] amanasikara is one that many are confused about.
[1. Objection:]

Some say that it is an ungrammatical word, for in compound [the ap-
propriate form] should be amanaskara.

Response: [In Panini’s Astadhyayi 6,3,14 it is stated:] “In the case of
tatpurusas, when there is a [noun with a] krt [suffix, the locative end-
ing] is often [preserved].”®” Given that [Panini] says “often” in this
[sitra], the [ending of] the seventh case has not disappeared. When
compounds are formed without the disappearance [of the case ending],
the forms amanasikara[, which means the same as| amanaskara;
tvacisara (“firmness in the skin’), which means the same as] tvaksara
(“skin firmness”®*); and yudhisthira (“resolute in battle”) result. There-
fore, [amanasikara] is not ungrammatical.*”

641 A first version of this translation was published in Mathes 2011.

642 Tib.: “Homage to the Glorious Vajrasattva!”

643 See Bothlingk 1998:336.

644 1 e., fine skin.

64> Based on the optional disappearance of the locative ending, Padma dkar po distin-
guishes in his Phyag chen rgyal ba’i gan mdzod two different objects of negation: ama-
nasikara signifies that any object of mental engagement is negated; amanaskara that the
object of negation is mental activity as such: “Since the privative a thus negates an
object in a locative meaning, [the form] is amanasikara. It is understood that it must
refer to the absence of [anything which could serve as] a basis or foundation of one’s
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[2. Objection:]

The next [opponent] says: This term[, amanasikara, can be] accepted as
having accurate features, but unfortunately it [can] hardly [be] estab-
lished as a Buddhist one.**

[Response:] Not so, for it is found in various suitras and tantras. In the
Aryasarvabuddhavisayavatarajiianalokdalamkaramahayanasiitra  [it 18
stated]:

The mental factors of amanasikara are [taken to be] virtuous,
and those of manasikara not virtuous.*’

Likewise [it 1s stated] in the same [sitral:

Homage to You, who are without imagined thoughts,

Whose intellect is not based [on anything],

Who are without mindfulness, whose realization is non-con-
ceptual,

And who are without cognitive object.**®

And in the Avikalpapravesadharani [we find]:

A Bodhisattva, a great being, abandons all characteristic signs,
which are [produced by] thoughts and consist of mental forms
through non-conceptual realization (amanasikara).*®

focus.... As to amanaskara, in this case it is the mental activity that is taken as the object
of negation.” (Phyag chen rgyal ba’i gan mdzod, 38,4 ,4: de ltar gnas gzhi can gyi don de
thog ma’i a yig gis bkag pas | a ma na si ka (text: ka) ra zhes pa | gang du dmigs pa’i
gnas sam rten gzhi med pa la bya dgos par shes te |.... (39,,,5:) yid mi byed pa zhes pa
yid kyi las ‘dir dgag byar bzhed pa ste |)

646 In the Sanskrit, the equivalent of sangs rgyas pa’i tshig does not occur.

%471 could not locate this quotation in the Jaanalokalamkara itself, but the same passage
is also quoted in Ramapala’s Sekanirdesapaiijika (Mathes 2007:555), and the Catur-
mudranvaya (Mathes 2009:115)

48 See JAA 146,.,.

649 See APDh 95 ¢ 0.
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Various other [passages] are not recorded here for reasons of space.
[3. Objection:]

Now, another [opponent] contends: [Amanasikdra may be] a term used
by those who follow the Sutras, but it is not used by those of the Man-
tra[naya], it being found [only] in Sutras.

[Response:] That is not so, for it is stated in the Hevajra[tantra], in the
chapter on reality [I.5.1]:

Neither ... mind nor mental factors exist in terms of an own-
being.

And also [in HT 1.8.44ab it is said]:

The whole world should be meditated upon [in such a way]
That it 1s not be produced by the intellect.

By implication it is understood [that it is meditated upon] through non-
conceptual realization (amanasikara).®

[4. Objection:]

The next [opponent] says: [True, the sense of amanasikara] is also
[found] 1n the tantra[s], [but] what it refers to does not exist, since [ma-
nasikara] is the object of the negative particle in a non-affirming nega-
tion.

65 The second part of the same stanza (HT 1.8.44cd (HT 95,): “When one thoroughly
knows all phenomena, meditation is actually non-meditation.” (sarvadharmaparijiianam
bhavana naiva bhavana ||) is also quoted in *Sahajavajra’s *Tattvadasakatika in order to
provide doctrinal support for the non-analytical meditation of the samadhi which realiz-
es true reality as it is. Reading amanasikara into the Hevajratantra thus prepares the
way for extending its semantic range from a pure negation of mental activity and objec-
tive support to include direct realization of phenomena, which in the Tattvadasaka are
said to be luminous by nature.
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[Response:] That is not the case. [A non-affirming negation] is a nega-
tion of what is relevant: Not to negate what is not applicable is [the de-
fining characteristic of] a non-affirming negation, like for instance “the
wives of the king who do not see the sun.” The meaning of this is as
follows: The wives of the king are indeed kept secret (i.e., protected
from other men), so that they even do not see the sun.”' This does not
imply the non-existence of the sun.”” Then what [does it imply]? What
is applicable: that the wives of the king see the sun—that is what is ne-
gated. In the case of amanasikara, too, it is what is applicable—namely
mental engagement (manasikara) [resulting] in something perceived, a
perceiver and the like—that is negated by the privative a, and not the
mind [itself].® Therefore there is no fault.

[5. Objection]

Whenever someone says that the illustrious one approved of mental
engagement, which has the defining characteristics of permanence and
nihilism,

[Response:] Then we say: Are eternalism, nihilism, and so forth mental
engagement or not? Through it the abandonment of all acts of clinging
is referred to—by the [very] term amanasikara.”* This has been stated
by the Illustrious One in the Avikalpapravesadharant:

651 “Sun” (siryah) is masculine in Sanskrit.

632 This sentence corresponds to Tib.: “Not knowing it in such a way does not mean that
it is not.”

633 1t is interesting that such a defintion of non-affirming negation allows for a distinc-
tion between what is meant to be negated (“what is applicable”) and a luminous nature
or emptiness of the mind, to which the yogin directs his attention (manasikara), as we
shall see further below. This distinction could be well taken as a forerunner of the Ti-
betan gzhan stong (“empty of other”) interpretation of emptiness. Likewise, in the case
of taking amanasikara as an affirming negation, only a particular aspect of the mind,
namely that part of it which is engaged in the normal dualistic process of conceptualiza-
tion, is negated. This does not entail the negation of all mental processes.

65 The Tibetan differs here (probably not having understood that kriyate must be taken
in the sense of ‘referred to’): “[Response:] Then we say: When not becoming mentally
engaged, [even] to the extent of [thinking that the defining characteristics of] mental
engagement are eternalism, annihilation and the like, all acts of clinging are eliminated
by these [acts of amanasikaral—by the [very] term amanasikara.
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Son of a noble family, what is the reason [the state of] the non-
conceptual sphere been called amanasikara? It is in view of
[one’s] having gone beyond all characteristic signs [created by]
conceptual thinking. In other words, the term amanasikara de-

notes a state in which one has left all conceptual thinking be-
hind.

[Affirming Negation]

Even [when amanasikara is taken] in the sense of an affirming nega-
tion, there is no fault. When [someone] says “Bring a non-Brahmin,”
the bringing of somebody similar to a Brahmin, a Ksatriya or the like
[is intended], not a low-caste person of base origin, such as a wagoner.
Here, too, [where amanasikara is taken as an affirming negation,] an
awareness of essencelessness is maintained. Hence the tenet of Mayo-
pamadvaya is established. From what, then, does the [undesired] conse-
quence of the view of nihilism follow?

[Amanasikara as a Compound in Which the Middle Word is Dropped]

Or, alternatively, the negative particle (i.e., the privative a) is only
[used] in its usual [metaphorical] sense. This word (i.e., this negation)
has two [meanings] that require explaining. [Everything] being either
[like] an illusion or something not truly established,”> [the privative a]
negates neither something existent nor something non-existent. By this
reasoning it is ruled out [that the privative a] has the meaning of negat-
ing the world. I will explain the formation of the word. Amanasikara
means the manasikara for which the letter a [in front of it] is the main
[focus]. It is a compound in which the middle word is dropped, as in the
case of a Sakaparthiva, a “king [for whom] vegetables [are the main
thing of his diet].” Accordingly, whatever mental engagement (manasi-
kara) there is, all of it is “a” which has the nature of non-origination.*®

65 This means that the negation must be taken as implying the mode of emptiness as-
serted by the Mayopamadvayavadins or that asserted by the Apratisthanavadins.

6% Maitripa analyzes amanasikara as a compound in which the component pradhana
(“the main thing”) has been dropped. This is fully in line with Jayaditya’s and Vama-
na’s Kasikavrtti on Astadhyayri 2,1,60, in which Maitripa’s example of “vegetable king”
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[Objection:] Where did the illustrious one teach that the letter a stands
for non-origination?

[Response:] This is also as taught in the Hevajra[tantra], in the chapter
on mantras [1.2.1]:

The letter a is at the beginning because all phenomena have not
arisen throughout beginningless time....

This means: Given that all phenomena have not arisen throughout be-
ginningless time, the letter a is at the beginning; that is, it is the main
thing. The letter a relates to the defining characteristic of non-
origination, and this is stated as such in [Marijusrinamasamgiti [V.1c-
2b]:

is analyzed as a “king for whom vegetables are the main thing.” (see KV, vol. 2, 84:
Sakapradhanah parthivah sakaparthivah) When it is understood thus—that one directs
one’s attention (manasikara) to the letter a as the main [focus]—“a” can no longer be
the simple privative, but must stand for a more profound negation, such as the one
implied by emptiness or non-origination (anutpada). In other words, the first analysis,
in accordance with the Kasikavrtti, implies a second analysis of amanasikara, in which
a is taken as having the nature of anutpada. This suggests that a form of manasikara
which is aware of its true nature of non-origination or emptiness is not excluded by the
term amanasikara. Padma dkar po’s remarks in this regard are as follows: “The letter a
being taken to mean non-origination, [the remaining] manasikara is [then] explained as
mental engagement. Thus the correct mental engagement [of realizing] the meaning of
the letter a is ‘the mental engagement of a’ (a-manasikara). The middle word [of the
compound] has been dropped, just as in the case of calling a king who is fond of vege-
tables a “vegetable king.” A stands here for the ‘perfection of insight’ (prajiiaparamita),
‘not arisen’ (an-utpanna) and ‘not obstructed’ (a-nirodha).” (Phyag chen rgyal ba’i gan
mdzod 40,3 — 414: a yig skye ba med pa’i don du byas te | ma na si ka ra yid la byed par
bshad do || de ltar na a yig gi don tshul bzhin du yid la byed pa ni | a vid la byed pa zhes
sbyar te | de yang | bar gyi tshig mi mngon par byas pa lo ma la dga’ ba’i rgyal po la lo
ma’i rgyal po zhes pa bzhin || ‘dir a ni shes rab kyi pha rol tu phyin pa’o | a nu tpa nna |
a ni ro dha....). Padma dkar po’s analysis of the compound “vegetable king” is in accord
with Jayakrsna’s Subodhini commentary on the Siddhantakaumudr (no. 739), where we
find: Sakapriyah parthivah sakapdrthivah (SB, p. 178). Maitripa’s own analysis of the
compound as “manasikara for which the letter a is the main thing” shows, however, that
he followed the Kasikavrtti.
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The letter a is the beginning of the alphabet.

Its significance is great. It is the supreme letter (aksara),
Of great strength, without arising,

Beyond words and exemplification.

Moreover, the letter a is the seed of the goddess Selflessness (Nair-
atmya), and this is as stated in Hevajra[tantra] [11.4.22a]:

The first vowel (i.e., a) is [the seed syllable of] Nairatmya.

Therefore, all mental engagement is said to lack a [true] self, an own-
being. [This is stated,] moreover[, in Hevajratantra 11.4.44]:

[Nairatmya] has the nature of the first vowel.

The Buddhas®’ conceive her as being wise.

In the yoga of the completion phase she is the female Buddha,
The [personification of] insight.

Moreover, a stands for the word ‘luminous’, and manasikara for the
word ‘self-empowerment’ (svadhisthana).®® It is both a and manasi-
kara, so we get amanasikara.”® Because of that, the words a, manasi-
kara, and so forth,*® refer to the inconceivable state of being luminous
and [the one of] self-empowerment, [that is,] an awareness which con-
tinues as something that is not separate from emptiness and compas-
sion, [i.e.,] not distinct (advaya) from [the level of] indivisible union.

657 Tib.: “The knowledgeable”

658 Tib.: “Moreover, a stands for the word ‘luminous’, and manasikara for the word
‘self-empowerment’.”

63 This means that amanasikara is taken here as a karmadharaya compound.

660 I.e., luminosity and self-empowerment.
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The Amanasikaradhara, composed by the great learned master, the glo-
rious Advayavajra,”' is ended. Translated by the Indian Pandita Va-
jrapani and the Tibetan translator rMa ban chos ‘bar.*®

End of the Translation

An Analysis of the Term Amanasikara®

The term amanasikara looks back upon a long history. It is already well
attested in early Buddhism, but at some point it became controversial—
at the latest when it was used as a label for the teachings of the Chan
master Mo-ho-yen (Mahayana),”” the famous opponent of Kamalasila
during the bSam yas debate.® It is difficult to say whether it was the
provocative overtones the term had gained by then, but among the
mahasiddhas amanasikara became a highly favoured description of
both the practice and the goal of mahamudra.®® When Maitripa started
to integrate these mahamudra teachings into mainstream Buddhism, he
thus considered it necessary to compose a whole text to demonstrate
that amanasikara deserves to be considered a proper Buddhist technical
term for defining mahamudrd in a correct way.

Amanasikara can already be found in early canonical sources, such as
the Majjhimanikaya (1.436) and Anguttaranikaya (IV.425), where it
relates to the notion of the multiple (Pali nanattasaiiiia), that is, to the
meditator having ceased to be mentally engaged in apperceptive notions
of multiplicity.® In the Cilasuiifiatasutta (Majjhimanikaya TI1.104-09)
one first attends (Pali manasikaroti) to the solitude grounded in the no-
tion of the forest, after withdrawing one’s attention (Pali amanasi-

661 The author is not mentioned in the Sanskrit.

662 The Tibetan translator is not mentioned in the Peking bsTan ‘gyur.

663 Already published in Mathes 2010:5-11.

%64 This attribution is found in Chinese and Tibetan documents from Dunhuang (see
Seyfort Ruegg 1989:192).

%5 For a detailed discussion of this debate, see Seyfort Ruegg 1989:56-92.

666 The equation of mahamudra with amanasikara is found, for example, in Saraha’s (or
Savaripa’s) Dohakosanama*Mahamudropadesa (DKMU 75bs).

667 See Seyfort Ruegg 1989:193f.
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karitva) from any notion of village or human beings. Likewise, one
abandons the notion of forest and attends to the solitude grounded in the
notion of earth, until one has successively withdrawn one’s attention
from the notions of the four spheres of infinite space, infinite con-
sciousness, nothingness, and neither-perception-nor-non-perception.
Finally, one attends to the solitude grounded in a concentration of mind
which is beyond characteristic signs.®® This sequence of concentrative
levels was first thought to be a path towards liberation, but the predom-
inant strand of the early Buddhist tradition considered liberation with-
out insight (prajiid) impossible and thus rejected the soteric function of
such an attainment.*®

In the presentation of the mundane path in the Sravakabhiimi, in the
paragraph on the two attainments without mental activity, amanasikara
is mentioned along with asmrti (“not being mindful”) in a similar con-
text:

[The yogin] pursues [the practice of] not being mindful and
withdrawing his attention (amanasikara) from any notion
(samjiid). As a result of this meditation, the state connected with
mental activity is still active while [one is] on the path of prepa-
ration. But as soon as one has reached [the attainment of the
cessation of all notions], mind does not function any more.®”

The practice of withdrawing one’s attention from apperceptive notions
or characteristic signs (nimitta) must be combined with a certain type of
mental engagement, namely the directing of one’s attention (manasi-
kara) to space or the like. This is made clear in the following passage

%8 CSS 104-08: amanasikaritva gamasaiifiam amanasikaritva manussasaiifiam araifia-
safiifiam paticca manasikaroti ekattam. ... amanasikaritva akiiicaniidyatanasaniiam ama-
nasikaritva nevasaniianasannayatanasaiiiam animittam cetosamadhim paticca manasi-
karoti ekattam.

669 Schmithausen 2007:215-19.

670 Deleanu 2006, vol. I, 343: ... samjiiasv asmrtyamanasikaram anucarati. tasya bhava-
nanvayat prayogamdarge sacittikavastha bhavati. samanantarasamapannasya ca punas
cittam na pravartate. For the accompanying English translation, see Deleanu 2006, vol.
IT, 460-61. (It is only for terminological reasons that I present my own translation.)
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from the third yogasthana of the Sravakabhimi (which is on the focus-
ing of the mind):

Directing one’s attention to the element of space as a remedy for
[clinging to] forms is the mental engagement of [employing] a
remedy. Non-conceptual realization (amanasikara) [in the sense
of not focusing on] a single characteristic sign and realizing
(manasikara) the sphere beyond characteristic signs is the reali-
zation (manasikara) of the sphere beyond characteristic signs.””!

In the nirvana section of the Viniscayasamgrahani we have a similar
combination of amanasikdara with manasikdra: the Arhat in the nirvana
with remainder is said to focus his attention (manasikara), realizing the
sphere beyond characteristic signs by virtue of non-conceptual realiza-
tion (amanasikara), in the sense of not focusing on a single characteris-
tic sign.®”

In the Samahita Bhumi, the practice of amanasikara is said to be per-
formed during the nine stabilizations of the mind, that is, even during
initial samatha meditation:

How does one perform [the practice of] not being mindful and
non-conceptual realization? By bringing the mind to rest within,

and the like.?”

In other words, the mental engagement of focusing on characteristic
signs is already being avoided at an early stage of the path, either by
directing one’s attention to the sphere beyond characteristic signs or
simply by Samatha meditation.

7' SBh 395,4,,: ripapratipaksenakasadhatum manasi kurvatah pratipaksamanasika-
ratah | sarvanimittanam amanasikarad animittasya ca dhator manasikarad animitta-
dhatumanasikaratah |

672 See Schmithausen 1969:46-47.

73 Delhey 2009, part 1, 224 (4.2.9.1.2.) ... katham asmrtyamanasikaram karoti?
adhyatmacittasthapanadibhih.
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In Mahayana, the negation of “becoming mentally engaged” is also
taken as an attribute of the Buddha, along with other predicates, such as
the absence of thoughts, mindfulness or cognitive objects.”* This is at
least what we find in the Jianalokalamkara, a Mahayanasutra which
plays an important role in Asanga’s®”” commentary on the Ratnagotra-
vibhaga (or Uttaratantra). A further Mahayana source is the Avikalpap-
raveSadharant, in which the main practice of a Bodhisattva is described
as abandoning all “characteristic signs” (nimitta) through “not directing
one’s attention [to them]” (amanasikara). These nimittas are those asso-
ciated with the natural imagination (prakrtivikalpa) (which constitute
the duality of the ordinary world) along with those associated with the
three types of interpretative imagination (niriipanavikalpa), relating to
the remedy, reality (or suchness) and the fruit. For in the process of
abandoning the mistaken projections of an ordinary mind, which oper-
ates under the influence of desire, hatred and so forth, one tends to cul-
tivate mistaken notions of the remedy, reality and the fruit. The latter
must likewise be abandoned through not directing one’s attention to
them.®’

Similarly, in the Dharmadharmatavibhaga the same four sets of
nimittas are abandoned by cultivating non-conceptual wisdom.®”’ This,
however, requires one to become mentally engaged by directing one’s
attention to the mind, whose imprints cause duality, and by realizing the
non-existence of this duality in four steps.””® The Dharmadharmata-

67 See JAA 146, ,: “Homage to You, who are without imagined thoughts, whose intel-
lect is not based [on anything], who are without mindfulness, whose realization is non-
conceptual, and who are without any cognitive object.” (avikalpi*tasamkalpa
apratisthitamanasa® | asmrty amanasikara niralamba® namo stu te |)).

* The edition of the Taisho Study Group reads -pa-.

® The edition of the Taisho Study Group reads —ah.

675 T here follow the Tibetan tradition of ascribing the Ratnagotravibhagavyakhya to
Asanga.

676 See Mathes 2005:19-20.

677 The abandonment of the four nimittas in the Dharmadharmatavibhaga is one of the
six points that specify the means by which non-conceptual wisdom is cultivated (see
Mathes 2005:12).

678 This is described in point 7, concerned with comprehending the transformation of the
basis (see Mathes 1996:146-49).
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vibhaga even defines non-conceptual wisdom by explicitly excluding
amanasikara:

As to the comprehension of the defining characteristics, [non-
conceptual wisdom is known] by its own defining characteris-
tics, which exclude five points: amanasikara....*”

Vasubandhu makes it clear that non-conceptual wisdom is not simply
the negation of mental engagement; otherwise the knowledge possessed
by small children and fools would be non-conceptual.®® Still, one could
argue (as ‘Gos Lo tsa ba gZhon nu dpal did) that the abandoning of the
four types of nimittas in the Dharmadharmatavibhdga must be under-
stood against the backdrop of the Avikalpapravesadharant; that is, the
nimittas must be abandoned through amanasikara.®®' The obvious solu-
tion of this problem is to see in the amanasikara of the dharant not
simply a complete absence of mental engagement, such as the one
found at times in small children or fools. This is clear from the follow-
ing passage in the Avikalpapravesadharant, where the path is linked to
“correct mental engagement” (samyanmanasikara):

In this way a Bodhisattva, a great being, abandons the character-
istic signs of all kinds [produced by] thoughts through not di-
recting his attention [to them] (amanasikara), and is thus well
connected with the non-conceptual. But first he does not touch
the non-conceptual sphere.... As a result of proper mental en-
gagement, he touches the non-conceptual sphere “without the
wish to acquire it” (anabhisamskarat) or [without any other] ef-
fort (anabhogatah), and purifies [it] gradually.®*

7 DhDhV'V 485-88: mtshan nyid yongs su shes pa ni vid la mi byed pa dang | ... rnam
pa Inga spangs pa’i rang gi mtshan nyid kyis so |

680 See Mathes 1996:87 & 143.

681 See Mathes 2005:11-16 & 19-24.

82 APDh 95,4 ,5: evam sa bodhisattvo mahdsattva etani sarvakaravikalpanimittany ama-
nasikaratah parivarjayan suprayukto bhavaty avikalpena | na ca tavad avikalpam dha-
tum sprsati | ... sa ... samyanmanasikaranvayad anabhisamskarad anabhogato vavi-
kalpam dhatum sprsati | kramena ca parisodhayati |
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The subsequent sentence in the Avikalpapravesadharant (which is also
quoted in Maitripa’s Amanasikardadhara) explains that the non-
conceptual sphere is called non-conceptual (avikalpa) or amanasikara
(according to the Gilgit manuscript) in virtue of being beyond all char-
acteristic signs (nimittas).®® In other words, the amanasikara practice of
the dharani goes hand in hand with proper mental engagement, in a way
similar to the mental engagement of focusing on the sphere beyond
nimittas in the Sravakabhiimi. This latter practice could be seen as a
forerunner of the mental engagement of cultivating non-conceptual
wisdom in the Dharmadharmatavibhdga, which is, of course, not simp-
ly the abandonment of nimittas through the absence of mental engage-
ment.

In his commentary on the Avikalpapravesadharani, KamalaSila restricts
the literal meaning of amanasikara to the fruit of one’s deep insight
(vipasyana) practice—an insight which must be brought about by the
logical inferences common to mainstream Madhyamaka. Analytic
meditation turns into non-conceptual abiding in the same way as a fire
kindled by rubbing pieces of wood burns the pieces of wood them-
selves:

It is the nimitta of precise investigation which is intended [by
the expression] amanasikara. It has the nature of being concep-
tual, but it is burnt by the pure wisdom-fire arising from it, in
the same way as a fire kindled by rubbing two pieces of wood
burns those very pieces.®*

When the masters of mahamudra called their practice amanasikara,
they most surely did not have such an analytical path in mind. While
Kamalasila’s approach to the non-conceptual rests on inferential rea-
soning, Saraha propagated a revolutionary direct means of access to the
true nature of mind with the help of pith-instructions. The term ama-

683 See the translation of the Amanasikaradhara below.

68 APDhT (D 132a, , P 157b): yang dag par so sor rtog pa’i mtshan nyid ni ‘dir yid
la mi byed par dgongs so || de ni rnam par rtog pa’i ngo bo nyid yin mod kyi | ‘on kyang
de nyid las byung ba yang dag pa’i ye shes kyi mes de bsregs par ‘gyur te | shing gnyis
drud pa las byung ba’i mes shing de gnyis sreg par byed pa bzhin no |
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nasikara is thus used in a more literal sense, as implying that we should
become as natural and unaffected as a small child.®® Saraha (or Sava-
ripa?)®®® maintains this in the same passage of the *Dohakosamaha-
mudropadesa in which mahamudra is equated with amanasikara:

May [your] uncontrived knowledge be like that of a small child!
When thoughts [related to] focused attention arise, just make
them look into themselves!

Do not think of water and waves as two different things!

In mahamudra, [the practice of] non-conceptual realization
(amanasikara),

One does not meditate, for there is not the slightest reason to do
SO.687

“Not to meditate” does not mean here that one does not need to do any-
thing at all. Saraha thus encourages us in the same doha to watch our
mind without distraction and realize its true nature.®® What the expres-
sion “not to meditate” rather refers to is a practice free from any at-
tachment to the remedy, reality or fruit.

From the “notes (Tib. zin bris) summarizing the meaning and [contain-
ing] a topical outline of the twenty[-five] amanasikara texts” of ‘Bum la
‘bar,” we learn that the Amanasikaradhdara was composed in order to

%85 This is a state of mind related to amanasikara, and thus not accepted as non-
conceptual wisdom in the Dharmadharmatavibhaga (see above).

6% The attribution is uncertain.

687 DKMU (B 75bs ¢, D 123bs, P 96a,): | ma bcos shes pa bu chung lta bur zhog | | dran
rtog byung na de nyid rang la ltos | | chu dang rlabs gnyis tha dad ma rtogs shig || yid la
mi byed phyag rgya chen po la || bsgom® rgyu rdul tsam med pas mi bsgom® ste |

*DP sgom ° BP sgom

8% DKMU (B 74b,-75a,, D 123a,,, P 95by-96a,): “Watch your own [mind] without
distraction! When you realize the true nature of your own [mind] by yourself, even the
distracted mind appears as mahamudra.” (ma yengs sems kyi® rang gis rang la ltos | |
rang gi de nyid rang gis rtogs gyur na | | yengs pa’i sems kyang phyag rgya chen por
‘char )

B kyis

%% “Bri gung bka’ brgyud chos mdzod, vol. kha, fol. 80as.
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refute various objections.” These objections are summarized—

probably by the same ‘Bum la ‘bar, by way of an introduction to the
Amanasikaradhara—in the ‘Bri gung bka’ brgyud chos mdzod.

With regard to amanasikara, objections were raised to this pro-
found [term] to the effect that both the term and the meaning
[assigned to it] are faulty, and it was formed in contradiction
even to [our] own Buddhist treatises. Maitripa [thus] justified
the term [amanasikara] on the basis of canonical texts, logic,
examples and pith-instructions.”"

In the ‘Bri gung bka’ brgyud chos mdzod we find, after the Tibetan
translation of the Amanasikaradhdara, a few most valuable concluding
remarks (by ‘Bum la ‘bar?) on Maitripa’s understanding of amanasi-
kara:

Manasikara means mental engagement. It is the mind appearing
as the manifold world. [The letter] a stands for non-arising. The
two being identical, we get amanasikara. Non-abiding, ama-
nasikara, the non-conceptual and the inconceivable are syno-
nyms. In the commentary by Bra bo [‘Bum la ‘bar] it is said:

Amanasikara does not mean that there are no objects;
otherwise it would follow [that they resemble] a hare’s
horn and the like. It is not the absence of consciousness;
otherwise it would follow [that one becomes like] a
vase. It 1s not the termination of notions, otherwise it

In his gsan yig, Bu ston lists a certain Bra bo ‘Bum pa ‘bar (according to the Blue An-
nals, his name was Bra’o ‘Bum la ‘bar) among the seven men from dBus and gTsang
who received mahamudra teachings from Maitripa’s disciple Vajrapani. See “Bu ston
gsan yig” 115, ,; and Roerich 1949-1953:857.

%0 “Bri gung bka’ brgyud chos mdzod, vol. kha, fol. 79b,: rtsod pa spangs ba yid la mi
byed dang |

1 “Bri gung bka’ brgyud chos mdzod, vol. ka, fol. 200bs : yid la mi byed pa la ni ting
ka pa ‘di la sgra skyon dang | don la don skyon yod || nang pa sangs rgyas pa rang gi
(text: gis) gzhung dang yang mi mthun byas pa nas brtsad pa maitripas sgra bsgrubs | |
lung gis bsgrubs (text: bsgrub) rigs pas bsgrubs | | dpes bsgrubs (text: bsgrub) | man
ngag gis bsgrubs (text: sgrub) |
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would follow that it is the absorption into cessation,
which 1s without notions. It is not cessation, otherwise it
would follow [that it resembles] fainting and the like. It
1s not the decrease of knowledge; otherwise it would fol-
low [that amanasikara resembles] the consciousness of a
small child. It is not the thought of amanasikara, be-
cause this is precisely mental engagement. It is not anal-
ysis by means of discerning insight, because [such anal-
ysis] is not a non-conceptual path. Therefore, the ama-
nasikara approach is a realization that is based on expe-
rience and is free from all concepts. **

As for the ultimate path [of amanasikara], the dualistic concepts
of mental engagement on [the level of having attained] an illu-
sory body are terminated by actual luminosity, which is the
fourth stage [of luminosity].*? With regard to [the level of] un-
ion when [still] learning, there is still mental engagement on ac-
count of [one’s] wisdom of discriminating awareness, but not on
account of dualistic concepts. [Only this much is then] called
mental engagement. The corresponding practice is found in the
pith instruction for tantric practitioners and should be learned
from the mouth of the guru. [Maitripa? said:]

2 Op. cit., 202bs-203a,: ma na si ka (text: ka) ra yid la byed pa ste | sems nyid sna
tshogs su snang ba’o | a ni skye ba med pa’o | de gnyis bdag nyid cig pa ni | a ma na si ka
(text: ka) ra’o | rab tu mi gnas pa dang | yid la mi byed pa dang | rnam par mi rtog pa
dang | bsam gyis mi khyab pa rmams rnam grangs ste || bra bo’i ti ka las yid la mi byed
pa ni yul med pa la mi bya ste || ri bong gi rwa la sogs pa la thal ba’i phyir dang || shes
pa med pa la mi bya ste | | bum pa la sogs pa la thal ba’i phyir dang || ‘du shes bkag pa
la mi bya ste | ‘du shes med pa’i snyom ‘jug sogs la thal ba’i phyir dang | | ‘gag pa la
yang (text: mang) mi bya ste | | brgyal ba la sogs pa thal ba’i phyir dang | | shes pa
nyams chung ba la mi bya ste || byis pa chung ngu’i shes pa la thal ba’i phyir dang || yid
la mi byed do snyam pa la mi byed ste || de nyid vid la byed pa yin pa’i phyir dang || so
sor rtog pa’i shes rab kyis dpyad pa la mi bya ste | rnam par rtog pa dang bral ba’i lam
ma yin pa’i phyir ro | des na yid la mi byed pa ni | | don nyams su myong bas rtogs la | |
rnam par rtog pa thams cad bral ba zhig yin no zhes gsungs |

3 I.e., the fourth of the five levels: lus dben, ngag dben, yid dben, don gyi ‘od gsal,
zung ‘jug. All five are taken as ‘od gsal, the fourth being the “actual luminosity.”
(Khenpo Tenzin Wangchuk).
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Since emptiness and dependent arising do not contradict
each other,

Manasikara and amanasikara are not contradictory here,
either.

Having perfected non-conceptual luminosity, one abides
on the path

Through [this] supreme union (i.e., manasikara and
amanasikara).

Moreover, he said:

Through the view of non-abiding
The extremes of permanence and annihilation are re-
moved.

It is to those here who possess a magnificent accumula-
tion of merit

That the pith instructions for entering [this path] are ex-
plained here.®*

Both Kamala$ila and Maitripa share the conviction that amanasikara is
not a simple negation of mind or all mental activity. A comparison of
the Avikalpapravesadharani and the Dharmadharmatavibhdaga shows
that the abandonment of characteristic signs goes hand in hand with the
mental engagement of cultivating non-conceptual wisdom. While Ka-
malasila propounds the traditional Mahayana approach of analysis that
eventually leads to non-conceptual states that deserve the label ama-
nasikara, Maitripa (without excluding Kamalasila’s analytical approach

4 “Bri gung bka’ brgyud chos mdzod, vol. ka, 203a,: ‘di’i lam mthar thug pa ni sgyu
lus kyi yid la byed pa’i bzung ‘dzin gyi (text: gyis) rnam rtog rim pa bzhi pa’i (text: pa)
don gvi (text: gyis) ‘od gsal gyis bkag pas | | slob pa’i zung ‘jug ni so so rang gis rig pa’i
ye shes kyis yid byed kyang yod la | | bzung ‘dzin rnam rtog gis vid la byed pa ni med pa
yid la byed pa zhes pa’o || de dang rjes su mthun pa’i nyams len ni | | rgyud pa ‘di’i man
ngag la yod pas bla ma’i zhal las shes par bya’o | | stong dang rten ‘byung mi ‘gal bas | |
yid byed mi byed ‘dir mi ‘gal || rtog med ‘od gsal mthar phyin nas || zung ug mchog gis
lam la gnas | slar yang smras pa || lta ba rab tu mi gnas pas || rtag dang chad pa’i mtha’
bsal nas | | rlabs chen bsod nams tshogs rmams la || jug pa’i man ngag ‘dir bshad bya |
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altogether®) prefers the direct path of mahamudra, on which the true
nature of mind is experienced as luminosity. The practice of ama-
nasikara must thus be complemented either by the correct mental en-
gagement of analyzing emptiness (Kamalasila) or the correct mental
engagement of directly realizing emptiness as luminosity (Maitripa).

%95 This is clear from *Sahajavajra’s *Tattvadasakatika (see Mathes 2006:218).



24. The Six Verses on the Co-emergent
(Sahajasatka)

Translation of the Sahajasatka:*®

Homage to Vajradhara!®’

Buddhists take true reality

To be free from permanence and nihilism;

To engage in affirmation and exclusion

When it comes to naturally arisen phenomena—this is the talk

of fools. (SS 1)

To those who claim [that there is] existence we say

That, upon analysis, nothing exists.

To those who claim [that there is] no existence we say
That, when no®® analysis is done, everything exists. (SS 2)

In whatever manner superimpositions

Present themselves to the yogin of true reality,

In like manner superimpositions

Are destroyed by the yogin of true reality. (SS 3)

As the co-emergent is not fabricated,

Attachment does not pertain to the co-emergent.

Bliss is not different from the co-emergent;

Bliss has the defining characteristic of freedom from attach-
ment. (SS 4)

6% First translated by Brunnholzl (2007:139-40)
97 Missing in the Sanskrit.
%8 The negative marker is missing in the Tibetan.
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Once the genuine bliss associated with realization is known®°—
[Bliss] whose nature it is to be free from attachment—

Once the manifold [world] 1s turned into self-realization

It is dissolved into the ocean of the co-emergent. (SS 5)

The yogin of mantra reality

Is throroughly established in a state without attachment.
Once this has transformed the factors of existence into gurus,
He should be one who has no attachment to objects.”” (SS 6)

This work, the Sahajasatka, by the learned renunciant, the glorious
Advayavajra,””! is ended. Translated by the Indian pandita and the Ti-
betan translator and monk from mTshur, Ye shes ‘byung gnas.

End of the Translation

Concluding Remarks

According to the annotated list of amanasikara texts from the ‘Bri gung
bka’ brgyud chos mdzod, Maitripa composed the Sahajasatka and the
Madhyamasatka in order to expound the particular view of Yuga-
naddha-Madhyamaka.”” The way this is understood is clear from the
following introductory lines in the ‘Bri gung bka’ brgyud chos mdzod:

As for the primordial indivisible union, the co-emergent,

It is, [once] established by reasoning, a tenet.

In the practice of skilful means, it is great bliss.

This treatise by Maitripa, which clarifies the meaning in a few
words, is a delight.””

9 Tib.: “Because of knowledge, [there is]...”

790 Tib.: “They teach objects of non-attachment.”

"1 Tib.: “Maitripa.”

"2 ‘Bri gung bka’ brgyud chos mdzod, vol. kha, 79b;: zung ‘jug de la Ita ba’i khyad par
phyir || lhan skyes drug pa dbu ma drug pa mdzad |

93 Op. cit., 28a,: gdod nas zung du ‘jug pa lhan cig skyes || rigs pas gtan la phab pa
grub pa’i mtha’ || thabs kyi nyams su blangs pa bde ba che | tshig nyung don gsal mai
tri’i gzhung ‘di dga’ |
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The topical outline subsumes the six verses of the Sahajasatka under
four points. The first two are the generation of experience by establish-
ing the true nature of knowable objects (verses 1-2) and enunciating the
yoga of pacification (verse 3). These are followed by the yoga of reali-
zation (lines 4a-c), while the fourth point is the experience of renuncia-
tion in which everything manifests with the same taste (lines 4d-6d).”

%4 Op. cit., 89a,: lhan cig skyes pa drug pa la don bzhi ste | shes bya’i gnas lugs dang zhi
(text: bzhi) ba’i rnal ‘byor gyis nyams skyes lugs dang | rtogs pa’i rnal ‘byor dang | dgos
pa med pa’i nyams chos can ro mnyam du shar ba’o ||







25. A Pith Instruction on Reality Called A Treasure of
Dohas

(*Dohanidhinamatattvopadesa™)

Translation of the *Dohanidhinamatattvopadesa:
Homage to Glorious Heruka!

The three ways (yanas) are explained in terms of four posi-
tions.’®

It should be known that the Vaibhasikas are the [first] two
[ways].””’

The inferior and average Sravakas are from the west;

The superior ones and the Pratyekabuddhas, from Kashmir.
(DN 1)

The five skandhas are the tenet of all,

[But only] the two [schools] from the west assert an inexpressi-
ble person.

All [of them] take refuge for life in the three [jewels]

While the [self-]Jcompassion of [wishing to] discipline them-
selves arises exceedingly. (DN 2)

For those on the inferior [Sravaka]yana, the notion of clinging
to the purity of the body

Must be understood as a stain with the help of the cultivation of
the repulsive.”™

795 In the Tibetan: Do ha ti (!) zhes bya ba de kho na nyid kyi man ngag.

7% T.e., schools of thought.

707 Ie., Sravakayana and Pratyekabuddhayana.

"8 “Bri gung bka’ brgyud chos mdzod, vol. ka, 199b,-200a,: theg pa dman pa’i mi
gtsang sgom pa des || gtsang ‘dzin blo de dri mar shes par bya |
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Exhaling and inhaling is the meditation of the average
[Sravakas].
The stain of this [meditation] is breath retention. (DN 3)

The meditation of superior [Sravakas] is [focused on] the four
truths,

The eightfold path, and the emptiness of a person[al self].
Suffering is samsara; origination attachment;

Cessation nirvana; and freedom from bad influences the path.
(DN 4)

To apprehend so-called permanence’ is known as a stain.
Pratyekabuddhas meditate by themselves on the inconceivable.
The stains of their meditative equipoise [should] be known to be
twofold:

They should be known to be excitement and lack of attention.
(DN 5)

[The world 1s] an accumulation of suble [atoms]—/this accord-
ing to] the tradition of the Sautrantika.

[Their] meditation is on the inconceivable, and [their] stains are
like the previous ones.

[Their] view is [centred on] the six perfections,

And with the power of compassion they dedicate [their merit to
others]. (DN 6)

The world is only mind. There are no subtle atoms.

The Yogacaras [claim that the world] is like a dream.

The manifold appearances of blue, yellow and the rest:

Claim [them to be] what you want—everything has the nature
[of mind]. (DN 7)

Everything is [for them as experienced in] the meditation of
self-awareness.

[Their] view of permanence [should] be known as [their] stain
of meditation.

9 Op. cit., 200a,: rtag pa zhes pa la dmigs.
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Moreover, they maintain that there are mental imprints of [our]
existence.

All the forms [they produce appear] to be opposed [to the
mind]. (DN 8)

Space-like non-duality is inconceivable and pure.

It has the nature of compassion, lacks [mental] forms, and is the
perfect Buddha.

The two form kayas arise from [this] root.

The stains of [their] meditation and view are like the previous
ones. (DN 9)

Mere self-awareness beyond the four extremes—/[everything be-
ing]

Like the reflection of the moon in the water, an illusion, and a
dream—

The meditation of this view has been taught [in Madhyamaka].
The nihilism of abandoning self-awareness is [their] stain of
meditation. (DN 10)

People go further and further afield and attain something else.
[But] all forms are naturally pure:

This is the matchless [tenet of] non-abiding.

The stains of meditation [and] view boil down to perceiving [re-
ality] in extremes. (DN 11)

This aspect is the outer (i.e., exoteric) Paramitanaya.

[Using] experiences of [one’s] blissful nature is the great secret
Mantra[naya].

It is the [blissful] mind that [results from] the uniting of the va-
jra and lotus.

The moon and sun (i.e., prajiia and means) of supreme attach-
ment unite. (DN 12)

Through the power of the means, compassion, all sentient be-
ings

[Can] abide in this desire [while realizing it] as suchness.
Wherever there is the one taste whose nature is bodhicitta—
This is co-emergent bliss. (DN 13)
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At this time two [drops] have actually fallen into the [lotus].”"
Moreover, emptiness and compassion have there become equal.
The entire world is realized as having an aspect of the co-
emergent

In accordance with the teachings of the supreme guru. (DN 14)

The *Dohanidhinamatattvopadesa, composed by the great learned mas-
ter and renunciant, the glorious Advayavajra, is ended. Translated by
the reverend Dhari Sr1 Jhiana.

End of the Translation

Concluding Remarks

The colophon of this text mentions Advayavajra as author. It is not
found in the Indian collection of Maitripa texts, but it is contained in the
bsTan ‘gyur, as well as in the dPal spungs and ‘Bri gung collections of
Indian mahamudra works. It 1s the second work in the ‘Bri gung list of
the amanasikara cycle, and described there as a treasure of dohas which
links the meaning of the Tattvaratnavali—the first entry in the ‘Bri
gung list, outlining the common tenets—with Mantranaya.”'' Indeed,
the Dohanidhi presents the four tenet systems in the same way as in the
Tattvaratnavali, with Apratisthana-Madhyamaka (Maitripa’s favoured
tenet) at the summit. Contrary to the Tattvaratnavalr, though, which
mentions Mantranaya but stops short of commenting on it, the
Dohanidhi dedicates a few lines to how one uses bliss as a skilful
means.

"9 In his Caturmudropadesa Maitripa explains that co-emergent joy is experienced
when “two of what is present in the form of four drops are at the tip of the jewel and
two in the middle of the lotus.” See Mathes 2011:108 (Based on Khenpo Phuntsok’s
(Lekshay Ling) explanation that there really is only one drop I had suggested to read
“four[fold] drop” instead of “four drops”). The two fallen drops are then, as emptiness
and compassion, Vajrasattva (see Mathes 2009:105-107).

711 «Yid la mi byed tho yig” 79b, ,: thun mongs grub mtha’ bstan pa rin po che phreng | |
de’i (text: de) don sngags dang sbyor ba doha (text: dho ha) ste |
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The *Dohanidhinamatattvopadesa in the ‘Bri gung bka’ brgyud chos
mdzod 1s followed by a short statement of the intention which underlies
these dohds:

As the yogin [ascends] from the tenets of the Vaibhasikas to
[the one of] Apratisthana-Madhyamaka, he abandons [ever fin-
er] forms of confusion and develops by increasingly becoming
endowed with [fine] qualities. Then he enters the Path of Man-
tras, his ultimate view of Madhyamaka [and] Cittamatra [now]
being adorned with the pith-instructions of the guru, and em-
braces co-emergent great bliss. This is the intention of these
treatises. It has been said, however, that the [real] intention of
this master [Maitripa] is to guide [the yogin] to Apratisthana-
Madhyamaka.”"?

"2 ‘Bri gung bka’ brgyud chos mdzod, vol. ka, 200b, s: de ltar bye brag tu smra ba nas |
dbu ma rab tu mi gnas pa’i bar gyis grub mtha’ rnams la || ‘khrul pa’i cha rnams gong
ma gong mas spangs | | legs cha rnams ni yar ldan du sbyar nas dam mthar dbu sems kyi
(text: kyis) Ita ba la bla ma’i man ngag gis brgyan nas sngags kyis lam la zhugs ste | |
bde chen lhan cig skyes pa la sbyor ba ni gzhung ‘di dag gis dgongs pa’o || ‘on kyang
slob dpon ‘di’i dgongs pa yin | | dbu ma rab tu mi gnas pa la bkri bar bzhed pa yin no |






26. A Pith Instruction on Settling the Mind Without Be-
coming Engaged in the Thought Processes of Projecting
and Gathering—A Genuine Secret
(Shes pa spro bsdu med par ‘jog pa’i man ngag gsang ba
dam pa)’™

Translation of the Shes pa spro bsdu med par ‘jog pa’i man ngag
gsang ba dam pa:

Homage to the genuine gurus!

A practitioner of inconceivable yoga

Awakens his mind of compassion instantaneously;

It is sealed with unborn insight

And is characterized by inconceivable non-duality. (SM 1)

Appearances [simply] remind him of the unborn.

The nature of mindfulness is without a perceived object.
Through the nature of entities—form and the other [skandhas]
He experiences the taste of great bliss

And realizes the inconceivable yoga. (SM 2)

Through the kindness of the guru, in turn,
[One’s practice acquires] the nature of discriminating aware-
ness. (SM 3)

Since [mind] produces [everything] in conformity with [one’s]
experience,

13 This short text is not contained in the Indian collection of Maitripa texts, either. The
Tibetan translation in the bsTan ‘gyur mentions neither author nor translator. Thus the
attribution of this second last work to Maitripa seems to be doubtful. Chos grags rgya
mtsho included it in his cycle of amanasikara texts, however.
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Mindfulness [produces] neither a perceived [object] nor the op-
posite.

Since cause and fruit are inseparable,

I do not have [gradual] levels of meditation. (SM 4)

Tasting the taste of emptiness,

Even meditation is realization;

This is because through meditation [with] insight
Everything [becomes] mahamudra. (SM 5)

Even in what is opposed [to liberation]

There is nothing but mahamudra,

No matter for however long the duality of diversity arises.

[In this] naturally relaxed and carefree [state],

[Everything] melts [back] into what it has arisen from. (SM 6)

Possessing blissful wisdom as a result of that

There is no hope for any fruit. The yogin of non-conceptual re-
alization

Has nothing to think about emptiness, the essential nature.

(SM 7)

Insight into non-duality [rests] in itself

[And categories such as] “absorption” or “subsequent attain-
ment” no [longer] apply.

The practitioner of a yoga which is a continuity of the incon-
ceivable

[Rests] in himself, not becoming engaged with duality. (SM 8)

He truly awakens to non-arising,

[All] entities having evaporated into the non-arisen.

What in reality is non-dual accords with vajra [emptiness];
States of being overpowered by faults are [only] adventitious.
(SM9)

Therefore, [the yogin] is straight and fresh,

This [world] and true reality being experienced directly.
May the yogin who sees non-arising

Not clutch at knowledge but rest in natural clarity! (SM 10)



A PITH INSTRUCTION ON SETTLING THE MIND

Why gather [anything] in or project [anything] onto
The non-arisen true nature of mind?
Pith instructions are the supreme means! (SM 11)

The gSang ba dam pa is ended.

End of the Translation
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27. A Golden Garland of Mahamudra
(*Mahamudrakanakamala)

Translation of the *Mahamudrakanakamala:
Homage to the genuine gurus!

The flowers and leaves of magical trees have blossomed, and
have many sweet fruits.

The Dharma kings have adorned the fertile fields in the billion
worlds with them.

In the skies is the dance of suns and moons along with the dance
of moving stars;

And the crown of the ndaga kings is ornamented with the pre-
cious jewel [removing sickness].

Beautiful and breath-taking beings are decorated with fine
pearls,

And authentic Buddhas manifest among the assemblies of gods
and men. (MKM 1.1)

[Even an ordinary] mind has many precious jewels and quali-
ties,

But without a captain you cannot cross the ocean [of the mind of
samsara).

You may have studied a lot and possess all the qualities of the
[three] baskets,

But without blessing you will not realize the meaning of non-
arising. (MKM 1.2)

Although plants grow in the summer,

There will be no harvest without planting seeds in the fields.
Likewise, although the sentient beings in the six realms are a
buddha within,

They will not see this liberating wisdom without meditation.
(MKM 1.3)
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Obstructed [by] visual distortions [and] doubts,

Travellers do not reach the desired land.

Likewise, an untrusting and doubtful mind

Will not find the level of great bliss and enlightenment is not

found. (MKM 1.4)

Meditation and non-meditation are within the reach of a concep-
tual mind.

When you [even] do not think about non-meditation, the ground
without distraction

Is the mahamudra path of non-conceptual realization (ama-
nasikara).

Ah! [This is] freedom from [worldly] action, non-arising, and
beyond the intellect. (MKM L.5)

The wisdom lamp of the true nature of phenomena, which is
clarity and emptiness, luminous awareness,

[Shines] for the king of bliss and emptiness, the undefiled great
bliss.

Non-conceptual appearance and emptiness is the true nature of
phenomena.

[His] eyes see this amazing truth of the true nature of phenome-
na. MKM 1.6)

[llusions are drawn into the light of the luminous dharmakaya;
There is an illusory body—characterized by the union of lumi-
nosity and dharmakdaya’s appearances.

Meeting the non-dual co-emergent and true nature of phenome-
na

Oh you gurus! Is this not Buddhalhood]? (MKM 1.7)

Nagasara (i.e., Nagarjuna), Caryapa (i.e., Krsnacarya), Sava-
[ripa], Saraha,”"*

Santi[deva] Bhusu[ku], Viriipa, Dengipa, Minapa (i.e., Macce-
ndranatha),’

714 The syllables ma ya after saraha could not be rendered.
715 The syllables pu dhri after mi na pa could not be rendered.
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Candrabhadrapa, Arya Mekha[la], Karopa,

Ravi,”'® Konkali[pa] (i.e., Kankaripa), Bhagavira, Tilopa,
Kanka[na], Koki[lipa], Ananga[pa], Candra, Sarva[bhaksa], Ko-
tali[pa],

Bhande[pa], Kana[khala], Kambala, Dombi Heru[ka], Dari-
ka[pal,

Krsna, Nagaprabha,”"” Kukku[ripa], Ghantapa! (MKM 1.8)""®

One who is not realized should not adopt the conduct of the re-
alized!

If they do, it is like ordinary people violating the law of the
king.

The realized should not adopt the conduct of those who are not
realized!

If they do, it is like the steadfast great elephant entering a
swamp. (MKM 1.9)

O friends! This co-emergent

Is not found somewhere else. Ask the guru!

When you realize this essence of ultimate instructions,

Your mind will be immortal, and your vital energy without in-
terruption. (MKM 1.10)

Whoever does not realize the luminous

True nature of phenomena, the undefiled

Body of nirvana which is great bliss,

Cannot be taught the non-conceptual path. It is the supreme es-
sence. MKM 1.11)

Since your own body is the mandala of the victorious ones,
No effort whasoever is needed, it would [only] obstruct the path
of liberation.

716 The syllables di to after ra bi could not be rendered.

"I7Or Nagaprabhapa? (i.e. reading ... pra bha ka stead of ... pra bha pa).

18 Not having been able to identify all these names with certainty, my translation of
MMK 1.8 remains preliminary.



276

THE AMANASIKARA CYCLE

[This applies to] outer and inner mandalas,
Made of powdered colors or not. (MKM 1.12)

[Through] the blessing of the guru who experiences non-dual
bliss and emptiness,

There is the lamp of the self-arisen true nature of phenomena.
You have not realized and will not realize [anything]: There is
nothing to be meditated upon.

Not [being able to] say that it is this and that, you remain silent.
(MKM 1.13)

[On] the path of the non-arisen uncontrived [nature],

Which neither comes from anywhere nor goes [anywhere],

The sun of the true nature of phenomena, enlightenment, and the
dharmakaya,

Are free from the darkness of ignorance. (MKM 1.14)

Like a tortoise, it is not tainted

By the faults of samsdara, and ever pure.

Through the kindness of the guru, who is [like] a lamp without
darkness,

There is this sun of wisdom. (MKM 1.15)

Do not look at it! It is not seen by looking.

Do not conceptualize it! It is beyond the reach of analysis.
Do not think about it! It is inconceivable.

Do not hope for it! It is beyond hope and fear. (MKM 1.16)

Not being an object seen by looking,

It must be cultivated through the blessing of the guru.

Do not think there is any seeing of something that is the true na-
ture of phenomena.

Liberation is free from identifying. (MKM 1.17)

Somebody who has abandoned [worldly] action

Is free from such action, without anything to do, and beyond
perceived and perceiver.

For someone whose practice is beyond hope and fear
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There are no thoughts and nothing to meditate upon.
(MKM 1.18)

Wonderful! You see the amazing truth of the true nature of phe-
nomena.

Wonderful! The lamp of experiencing the blessing shines.
Wonderful! [Your] faith in, and respect for, the guru is unwa-
vering.

Wonderful! The fruit is natural luminosity, clearly manifest
blessing. (MKM 1.19)

Self-awareness has never arisen.

It is empty, uncontrived, and without effort.

The naturally luminous jewel [of this] nature of mind, which is
self-awareness

Is bright, pure, and unobstructed. (MKM 1.20)

Natural luminosity is not found

Through [any] conceptual [state of] meditation or non-meditat-
ion:

It 1s the uncontrived, undistracted ease

In undistracted non-meditation. (MKM 1.21)

Self-awareness is the co-emergent, true nature of phenomena
[And] great bliss[, both of which] are inexpressible.

They are [beyond] self and other, happiness and suffering—they
transcend the reach of the intellect,

They are the vision of the truth of the true nature of phenomena,
and the expanse of the dharmakaya. (MKM 1.22)

Self-awareness is realized by itself.

It is like the [ever pure] water element, gold, and space.

There is no difference whatsoever between a Buddha and a sen-
tient being,

Samsara and nirvana, or what to reject and what to adopt.
(MKM 1.23)
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The natural liberation within the three poisons is the Dharma
lamp’s

Non-dual bliss and emptiness, which [are the nature of] the
channels and winds.

The knot of attraction and repulsion, which is a reification of
ordinary thought,

Is liberated in itself, in the [very duality of] a perceived and a
perceiver. (MKM 1.24)

Wisdom, namely the pure luminosity of phenomena’s true na-
ture of embodied beings,

Is free from extremes, without basis, and beyond apprehension.
Therefore, delusion and non-delusion, the basis of delusion, and
the root of delusion

Have no origination and terminate within the sphere free from
[worldly] action. (MKM 1.25)

The illusory body is like a rainbow.

It is the seal of abundance (samayamudra). By directly encoun-
tering

The natural manifestations of sense faculties, which are without
fixation,

The truth of the true nature of phenomena is seen. (MKM 1.26)

Undefiled great bliss is the karmamudra which is the sun of the
True nature of phenomena. It is the wisdom lamp of the true na-
ture of phenomena,

Non-arisen enlightenment. Being free from all thought it extin-
guishes

The suffering of samsara in the expanse of great bliss.

(MKM 1.27)

The dakas, dakinis, and Dharma protectors—

The mandala of the victorious one in your own body—
Are your natural seals, channels, winds, and bodhicitta.
They cannot be apprehended as anything. (MKM 1.28)
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To realize the ultimate nature of mind, which is bliss and empti-
ness,

The true nature of phenomena, is the path of mahamudra.

In the absence of any apprehension in terms of object and act of
apprehension

It cannot be conceived of as anything. (MKM 1.29)

The lion sound of essencelessness [and], as a consequence of it,
The lamp of meditative concentration on emptiness

Remove all hindrances,

Such as happiness and suffering, permanence and annihilation.
(MKM 1.30)

Wholesome and unwholesome deeds

Dissolve into the natural sphere of non-grasping;

The body of the true nature of phenomena [and] great bliss

Are recognized in the sphere of non-dual self-awareness.
(MKM 1.31)

Because there is no bliss when one is without the lamp

Of commitment, which is like the sound of a lute,

One sees the sun as the sun of the true nature of phenomena
Through the wisdom-sun of commitment. (MKM [.32)

As you go through [the process of] the four empowerments, you
see the four paths;’"”

You are liberated, the four kayas being the four seals.

The vajra-body, which is indivisible union endowed with means
is perfected

Within the sphere of the victorious ones, which is your own

body. (MKM 1.33)

1% 1.e. the four paths of the creation stage, the perfection stage, the union as a pair, and
inseparable [samsara and nirvana]. Oral information from Khenpo Blo gsal.
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Mental imprints are self-liberated as wisdom; in it there is nei-
ther permanence

Nor annihilation, neither rejection nor adoption, neither super-
imposition nor wrong denial.

In the primordially pure natural [state of] the true nature of phe-
nomena

There is neither hindering dullness nor agitation, neither hope
nor fear. (MKM 1.34)

When the inconceivable luminosity of self-awareness is re-
called,

No [duality of] a perceived and a perceiver whatsoever [re-
mains].

Defilements become naturally purified and thoughts [are recog-
nized as] the dharmakaya;

[Otherwise,] the Buddhas of the three times could not be sought
at all. (MKM 1.35)

Just as mercury transforms [metal] into gold, the three realms
Are satiated by the taste of great bliss, which is the true nature
of phenomena.

Ultimately, the apparent [truth] of samsara is pure,

And the true nature of phenomena free from extremes. This is
the Middle Way. (MKM 1.36)

The scorpions—the concepts—of purity and impurity

Belong to the samsara of a perceived and a perceiver.

Because of [this] delusion great bliss is not seen, and the yogin
Who does not see [that this scorpion is samsara], does not find
[great bliss]. (MKM 1.37)

The ordinary mind dissolves into the middle of [its] interior.
When the six collections [of consciousness] are purified, bliss is
uninterrupted.

All imagination is futile and the cause of suffering;

Since [bliss] cannot be meditated upon, just enter [its] natural
sphere. (MKM 1.38)
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Mahamudra is spontaneously present in yourself.

Enter [its] sphere of effortlessness without thinking and cogniz-
ing!

It lacks [the extreme of] annihilation [because one can] have a
direct experience [of it];

It lacks [the extreme of] permanence, too, [because it is] indi-
visible union beyond fixation. (MKM 1.39)

Just as the chariot cannot go anywhere without its two wheels,
Realization is not genuine without a guru, even if one makes an
effort to be generous and the rest.

[Even as] full-grown vultures start off into the sky with their
wings,

[So too] do fortunate beings do well by internalizing empower-
ment, blessing, and instruction. (MKM 1.40)

Inside the deep and vast oceans there are plenty of jewels;

What is under the control of the naga-kings is amazing.

All sight and sounds have ever been the unchangeable dhar-
makaya.

What is enjoyed by yogins in possession of realization and ex-
perience is amazing. (MKM 1.41)

Just as the power of gold-producing mercury

Transforms iron into gold,

So the power of precious empowerments

Transforms defilements into non-dual wisdom. (MKM 1.42)

Because the colour of experience manifests

In the wish-fulfilling jewel of realization,

[All] desires and hopes will be fulfilled through the power of
enjoying [anything].

Those who experience the equal taste [of everything] accom-
plish this. (MKM 1.43)

Even though one possesses great bliss, it is not realized, being
hindered by delusion;

Whoever wishes to remove [delusion], must gather the accumu-
lations of merit and wisdom;
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One may strive a hundred eons before the two accumulations
are [completely] gathered,
But without a guru great bliss is never realized. (MKM 1.44)

The Buddhas of the three times are one in essence;

Their nature 1s one’s own mind.

If you wish to realize [this nature], leave it as it is!

Once you are familiar [with it], it becomes directly manifest.
(MKM 1.45)

First, one must realize one’s mind through the [blessing of the]
gurus;

Then one must establish that it is not separate from any phe-
nomena;

Realizing non-duality; one [endures] living in charnel grounds,
And [through this] experience one easily adopts the yogic con-
duct [that appears to be] crazy. (MKM 1.46)

The [related] bliss of equality is [stable] like a horse, an ele-
phant, and an ocean;

[Mental] fabrication[, however,] resembles a monkey [trying] to
paint in the water.

The inseparable [qualities] resemble [those of] a river, the sun,
and medicine;

By focusing on the crown of the head, one attains [a level] simi-
lar to that of a universal monarch. (MKM 1.47)

All those abiding on [bodhisattva-]levels are fortunate;

Once you have gone down deep into the ocean, you will be free
from poverty.

If you hold a sword in hand, your riches will be great;

Having reached the level of no limitations, you will meet
friends. (MKM 1.48)

If you do not torment your mind, your view will be great;
If you are without fixation, [everything] will be of equal taste;
If you are without exertion, you will have the best meditation;

Once free from dualistic appearances, you will be a perfect
Buddha. (MKM 1.49)
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The three [channels] laland, rasana, and avadhiiti—
You must empower yourself and [thus] control [them].
The trio, guru, mind, and appearances—

You must rely on them in order to generate realization.

(MKM 1.50)

[This completes the verses from] the first circle of gathered qualities in
the *Mahamudrakanakamala, the first chapter on spontaneously mani-
fest blessing.

Lui[pa], Jalan[dhara], Virupa, Kamalla], Indra[bhuti], Khadga-
720

pa,

Viku[nthana], Natha [Siddha] Goraksa, Dhoka[ripa],”
Ghuna[pa], Angaja,””* Kankari[pa], Dhahu[ripa],”” Teli (i.e.,
Dhilipa),

Odra’* Saka[ra] (i.e., Saroruha),”” Kankana[pa],”

Capa[ripa], Kusali,””” Sata[pa] (i.e., Putalipa), Dharma[pa], Ku-
kkuripa,’®

Rahul[la], Kusu[li] (i.e., Kucipa), Kumari[pa] (i.e., Kumbhari-

pa),729
Dhokal[ripa],”® Cama[ripa],”' Karnika! (MKM II.1)"**

When one rubs honey on the nose of an undisciplined wild dog,
it bites in all directions;

20 For kha ra bha?

21 Bhe ni bi na si could not be identified.

22 For a na dzo?

72 Ba bo could not be identified.

4 For o tra? A place in North Orissa.

725 Ni dra yi could not be identified.

26 Na ga na si could not be identified.

27 For ku si ya [i?

28 For ku ru na?

2 La kha dha kha pa ra pu could not be identified.
39 Bi ta ne ra pa could not be identified.

31 For tsa ma? Dha ka could not be identified.

32 Not having been able to identify all these name with certainty, my translation of
MMK II.1 remains preliminary.
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If one gives an unworthy person of low intellect [pith] instruc-
tions, he burns his [mind] stream.

When one puts a sword into the trunk of a stable and powerful
elephant, all hostile troops are conquered.

A fortunate intelligent being conquers [all] thoughts by meeting
head-on the appearances which [still manifest within his] reali-
zation of non-arising. (MKM 11.2)

If there is no experience [of it] even though one realizes non-
arising—

This is like a boy carried away in the hand of a demoness.

If there is no realization of the abiding nature even though one
experiences [it]—

This is like throwing an iron hook at the trunk of an elephant.
(MKM I1.3)

The [ultimate] meaning will not occur to those who [only] offer
to the Buddhas;

As long as one struggles for something, one will not become a
Buddha.

Through the pith instructions of the guru[, which are his] bless-
ing, experience increases;

This is [only] on the part of the intellect, but is not the actual
[true nature]. (MKM I1.4)

Don’t look at anything, but look into the middle!

[In the middle of] supreme [joy] and the [joy of] no-joy there is
great bliss.

Once the union with a secret tantric consort has been performed,
The yoga [practice] must be directed in accordance with the
identified goal. (MKM IL.5)

If there is no self-empowerment the very moment [great bliss
manifests],

One will not become a Buddha by either of the two—exoteric or
esoteric—|[forms of] conduct.

If one is not separate from the manifestations of fully developed
bliss,
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One attains the supreme experience by abandoning fixation.
(MKM 11.6)

By attending the venerable genuine [guru], one sees true reality;
By meditating in an opening of a forest, one attains isolation;
Once one realizes that phenomena are mind, there is nothing
that is unfavourable;

Drinking the milk of the sky, one will be satiated. (MKM 11.7)

Once bliss and emptiness are realized as freedom from ex-
tremes,

One will obtain satisfaction through a wish-fulfilling tree.

Once a victorious being knows how to go to sea [and find wish-
fulfilling jewels],

A son will be born to brahmin parents. (MKM I1.8)

It is by attachment, hatred and delusion [themselves], that the
Attraction and repulsion of a perceived and a perceiver are natu-
rally terminated.

It is by not being fixated [on them, things which] are like an il-
lusion in a dream, that

Experience will become the unobstructed openness of clarity
and emptiness. (MKM I1.9)

Clarity, clarity, the guru of great bliss

Is clarity, the guide to enlightenment.

The experience of the non-dual, clear, and pure dharmadhdtu
[Becomes] clear within the sphere of the natural state.
(MKM 11.10)

Bliss, guru, great bliss, bliss!

Do not cling to bliss! Do not conceptualize it! Bliss!

The perceived is naturally liberated, the perceiver naturally pure
and blissful.

A being free from [worldly] action has nothing it need do. Bliss
is beyond the intellect. (MKM II.11)

Empty! Empty! The ordinary body
And the illusory body are empty in a sphere devoid of fixation;
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Their indivisible union is empty within the state of non-arising;
Self-awareness is empty in terms of the co-emergent kaya.
(MKM 11.12)

Awareness! Awareness! It is your mind.
It does not perceive anything. Non-conceptual awareness!
It does not analyze anything. Inexpressible awareness!

It is awareness beyond the reach of conceptual analysis.
(MKM II.13)

[It is] non-conceptual, without thought, beyond the reach of
conceptual analysis,

No-mind, inconceivable, not to be thought of as anything,
Beyond support and supported, and without going, coming, and
abiding.

Samsara and nirvana, happiness and suffering—[everything] is
exhausted in the space of [this] great bliss. (MKM I1.14)

In an alertly relaxed state which is uncontrived and undistracted,
Mental factors come to an end. [There] is luminosity without
coming and going.

Appearances are inexpressible. The undistracted master recog-
nizes them

As the true nature of phenomena, the dharmakaya of self-
luminous awareness. (MKM II.15)

The nature of mind has not been seen, there has been nothing [to
see].

It is not to be seen now, it cannot be shown.

It has not been distracted, there is no distraction, and there is
nothing to be distracted;

There is no meditation and nothing to meditate upon.

(MKM 11.16)

Free! Free! You are free from samsara and nirvana;

Free in the expanse of great bliss and the true nature of phe-
nomena!

You are liberated within inexpressible awareness;
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Free in the sphere of meditation that is devoid of fixation!
(MKM 11.17)

Lie on the shore of not having anything that needs to be done!

O wonderful true nature of phenomena! You see the true nature
of phenomena!

O [this is] buddha[hood], o [this is] buddha[hood]!

Well, you have attained the level of enlightenment;

Wonderful, amazing! There is no [more] cause of death.

(MKM I1.18)

Phenomenal existence is not true. It has ever been false,

Is an adversary, has never existed, and is an appearance of delu-
sion.

Everything produced has no [true] meaning and is suffering.
Once you are free from attraction and repulsion, you are a Bud-
dha. (MKM II.19)

All action has no [true] meaning and is the cause of suffering.
Bliss is when nothing needs to be done; yoga without effort is
bliss.

No matter what you think of, your desires and hopes will not be
fulfilled.

Therefore there is bliss [only] in a natural state without thought.
(MKM 11.20)

The nature of mind is great bliss, the body of drops,

The continuum of the mind, which is inseparable bliss and emp-
tiness.

Like the sky, the inexpressible true nature of phenomena

Is imperceptible and cannot be shown. (MKM I1.21)

Wonderful, amazing! The body (kaya) of the guru

Is emptiness, freedom from mental fabrication, the non-
conceptual state,

Inseparable appearance and emptiness, the empty sphere,
Always contained in the non-arisen dharmakaya. (MKM I1.22)
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The mind of appearances, Buddhas and sentient beings,

Are like the sun and its rays of light.

Beyond abandonment and attainment, without hatred and at-
tachment—

Whoever does not have [these stains] is a Buddha.

(MKM 11.23)

Knowable objects appear but lack independent existence;
Knowledge is clear[ly] manifest but non-conceptual.

[When one rests] without distraction in undefiled great bliss,
Which is the nature of mind, there is nothing to meditate upon.
(MKM 11.24)

The nature of mind is the guru, the body of the Buddha;
The conditioned mind of appearances is the basis of virtue.
The dharmakaya is the path of meditative absorption [even in

the] lower realms,
And pride is endowed with non-dual bodhicitta. (MKM 11.25)

The uncontrived true nature of phenomena is free from [all] no-
tions [such as]

The beginning and end of samsdara, and hope and fear.

[The true nature] is without an object of meditation and medita-
tion, acceptance and rejection.

[Its] fruit is supreme self-luminous self-awareness.

(MKM 1I1.26)

The co-emergent body of self-awareness, [namely]
The buddha nature [of all beings] in the six realms,
Which essentially is self-luminous awareness,

Possesses the ornament of non-conceptual commitment.
(MKM 11.27)

The mind of appearances is the true nature of phenomena[, and
thus] possesses

The dharmakaya. [ This] unequalled, non-conceptual,

And pure illusory body is the path to enlightenment.

Indivisible union is non-arising bliss, the ornament of the higher
realms. (MKM I11.28)
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The mind of appearances is the great bliss of self-awareness,
free from mental fabrication;

The illusory [body] is [based on] the inexpressible channels and
winds, the winds and mind.

Dream [yoga is based on] luminosity, and great bliss [on] indi-
visible union;

In it the vivid presence of the four kayas and wisdom is unob-
structed. (MKM 11.29)

Invisible! Your invisible mind

Is pure and manifests as the guru.

Appearances and empti[ness] are the body of great bliss,

And inseparable bliss and emptiness are the ornament of bless-
ing. (MKM I1.30)

The nature of mind is invisible; [its] root which is beyond the
intellect,

Is clarity and emptiness, the secret of the dakinis.

Appearances are emptiness, [and this is] the body of great bliss;
Inseparable appearance and emptiness are the ornament of the
dakints. (MKM 1I1.31)

For [somebody] free from action, and whose winds and mind
are non-conceptual,

The empty appearances are free from mental elaboration.

The great bliss [of this] emptiness is inexpressible;

Bliss and emptiness free from extremes are the ornament of the
winds. (MKM 11.32)

Your own mind is great bliss, bodhicitta,

Undefiled great bliss, and the dharmakaya.

The appearances in the expanse of empty luminosity

Are the wisdom of bliss and emptiness, the ornament of enlight-
enment. (MKM I1.33)

Appearances are empty of true [existence, like] a dream;
Attachment and aversion of a perceived and a perceiver are ob-
jects of confusion.
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The imagined is [like] a banana tree without essence—you
[must] not be attached [to it];

Whatever appears is [then] the ornament of the path.

(MKM 11.34)

What neither comes nor goes anywhere

Is the non-conceptual nature of mind.

Its ornament is the [direct] vision of the nature, the true nature
of phenomena,

Which can be neither objectified nor shown. (MKM I1.35)

There is suffering [and] no happiness in samsdara,

But when one is introduced [into the true nature through] the
blessing of the guru,

Dullness and agitation, which are the enemies of meditation ex-
periences,

[Become] an ornament of self-awareness, a vision of luminosity.
(MKM 11.36)

Experience without [worldly] action is a [form of] meditation
beyond the reach of the intellect;

It is free from apprehension and thought, a perceived and a per-
ceiver.

In the effortless [sphere] of not conceptualizing anything

It is the ornament of the natural liberation from hope and fear,
denial and affirmation. (MKM 11.37)

Emptiness which possesses wisdom

And has compassion as an ornament is the path to indivisible
union.

It is great bliss, the body of mahamudra,

Inasmuch as emptiness and compassion are inseparable.

(MKM 11.38)

Spontaneously manifest bliss is an experience

Without fixation and beyond the intellect; [in its] natural ex-
panse

Bliss has the ornament of truly knowing the true nature of phe-
nomena;
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This wisdom is without meditation and distraction.
(MKM 11.39)

Not to conceptualize anything, not to intend anything,

Not to grasp anything, devoid of conceptual analysis,

And nothing that needs to be done, this is self-luminous aware-
ness,

The ornament of natural liberation, without having to correct or
modify [anything]. (MKM I1.40)

It is bliss—any non-conceptual experience you like:

It is empty, the true nature of phenomena beyond the intellect;

It is conduct[, i.e.,] the path on which the equal taste [of every-
thing] manifests spontaneously;

It is liberation|, i.e.,] the ornament of natural liberation [within]
hope and fear. (MKM I1.41)

It does not exist as anything. No matter what the object of phe-
nomenal existence is,

It is empty. There is neither a determining mind

Nor conceptual analysis [behind it]. The path leaving samsara
behind

Is the ornament of the natural state without meditation and anal-
ysis. (MKM 11.42)

Once the experience of abiding in the stream has become stable,
[Everything] will gradually become conduct.
Mental acts of attachment and aversion are pacified

In accordance with the pith instructions of a genuine guru.
(MKM 11.43)

[This completes the verses from] the second circle of gathered qualities
in the *Mahamudrakanakamala, the second chapter on experiencing the
object of meditation.
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Tilopa, Naropa, Bhadra[pa],””* Candana, [Ava]dhati[pa],”*
[Krsn]acarya, Ratr1, Maitripa, the Tibetan Legs sbyin, Padma-
pada,

Vajradhara, Jogini, Kahna[pa], Mekha[la], Khanakhala,”’

Rari, Ranka, Sauri, Jvala[pati], Cindha[kumara], Virtupa,
JAianavajra, Medhapa, Dombi [Heruka],*®

Kamparipa,”’ Prajiia,”® Vajra[pada] (i.e., Minapa), Kana[pa]
(i.e., Kanhapa),”’

Ho, Raksita[pada],’* Karnika,”*' Bhati’**! (MKM III.1)"*

On the golden side of Mount Meru is the abode of birds,

When [these] birds are chased away,’* it looks golden.

Once the learned ones realize non-arising

And set aside [the notion of] the nature of entities, [their] bliss is
great. (MKM II1.2)

I have been a Buddha from the very beginning,

But I did not see this Buddha [in me] through [any] power of
thought.

When I realized it, I neither saw nor heard [anything];

The non-duality by which I realized [this Buddha in me] is
mahamudra. (MKM I11.3)

Just as small children grow strong through being nursed by their
mother,

33 For bha su tra?

3 Ra ma ya could not be identified.

735 For ma ha la?

3% Bha ta ri ro pa could not be identified.

37 For ka ma kri ta?

38 Ru after pra dznya is problematic.

¥ Na ma se could not be identified.

"0 For ra si ti?

" For ka ra na?

"2 Ma ta bra ma na could not be identified.

3 Not having been able to identify all these name with certainty, my translation of
MMK III.1 remains preliminary.

74 Lit. “[this] nature of [being covered by] birds is put aside,”
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Those with a poor mind gradually [enter] the great path through
the guru’s pith instructions.

Just as all diseases [caused by] the interaction of wind, bile, and
phlegm are cured through the power of medicine,

All severe diseases of clinging to an “I”’ and self are burnt away
by the guru’s pith instructions. (MKM I11.4)

Just as somebody who sees [can] guide

Any group of blind people,

The eyes of the guru lead

Those who are lost on the path of wisdom to enlightenment.
(MKM I1I1.5)

Just as the troops of the universal king

Control all countries,

[The king of] great bliss finds the co-emergent taste
And controls samsara. (MKM II1.6)

Being of a noble, supreme family, and having the empowerment
of [a Buddha] family,

The guru, dakinis, and the true nature of phenomena are [your]
friends.

View, conduct, and meditation are present together;

You see the truth [through] the exemplifying and [then through]
actual wisdom. (MKM II1.7)

The path of the worthy masters of yoga [consists of]

The three kayas, the great luminosity of the true nature of phe-
nomena,

The clear, pure nature of mind, the illusory body,

The seal of liberation, and their indivisible union.
(MKM II1.8)

Those [who observe] the three codes are an ornament among the
beings in the six realms,

View, meditation, conduct, and non-fixation being [their] lad-
der.

Being aware that one’s body has the nature of great bliss, one is
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Free from the experiences of denial and affirmation, abandon-
ment and adoption;

Hope and fear become self-luminous [through] the kindness of
the guru. (MKM II1.9)

Before one has realized [their] identity, a pure rice dish and a
corpse are very different;

Once one has realized [it], a sweet and pure rice dish and this
rotten corpse are not different.

Likewise, when not realized, samsara’* and Buddhas are taken
to be different.

When realized, samsara [is seen to have] the body of the great
primordial Buddha. (MKM II1.10)

In abandoning [worldly] action, [one is following] pith instruc-
tions;

If there is no anger or desire, there is realization;

[When] there 1s no concrete bliss, [there] 1s meditation.

When nothing needs to be accomplished, there is conduct.
(MKM II1.11)

[When] means and insight are uncreated, [there] is the view.
[Then] one is fully pervaded by the guru’s stream [of blessing],
And the fruits on the pure wish-fulfilling tree of the co-
emergent

Fully ripe without effort. (MKM III.12)

The best of codes among all Buddhas
Is when one’s mind does not indulge in thoughts;
Therefore, whatever is realized by the natural mind,

Is [also] seen by all Buddhas. (MKM III.13)

Everything a yogin hears is genuine;
He is a supreme teacher because he realizes non-arising through
[whatever] he sees;

"5 1 take the dag after ‘khor ba as a collective plural particle.
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He is resourceful because non-duality is clear [to him] through
everything he does;

The fruits of virtue and wrong-doing are not two [different
things] for this [realized] being. (MKM III.14)

The co-emergent taste

From the empowerment [that comes] from him,
The genuine guru, pervades everything;

It is sealed by non-arising, [the seal of] Vajradhara.
(MKM 111.15)

Inseparable bliss and emptiness become perfect in the pure lotus
of the heart [cakra].

They are mental engagement with non-arising, the mind of in-
conceivable great bliss.

The yogins [then] experience all sight and sound as the three
types of equal taste;

Because the blessing of the venerable ones arises, there [also
arises] the inseparable perfect Buddha. (MKM I11.16)

One analyzes many times all phenomena and one’s own mental
factors,

[But] when all [one’s] realization is without pith instructions on
experience,

The various colours of a crystal [are wrongly seen] to be true in
terms of own-being.

When it has these [false] phenomena, be satisfied without hope
or fear., (MKM II1.17)

First, the wise gives rise to realization.

Second, he meditates one-pointedly in the forest.

Once an experience has arisen,

He will become superior through conduct. (MKM II1.18)

Whatever the type of co-emergent [may be],

When [the accompanying realization] is produced in a reduced
way,

Pain occurs, as in the eye of an elephant [suffering reduced vi-
sion].
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If one loosens up [the mind] without fixation, that is supreme
meditation. (MKM 111.19)

Bliss! Bliss! Non-abiding is bliss;
The nature of not being attached is bliss;

To know that everything imagined is this [co-emergent] is bliss;
Buddhal[hood] without practice is bliss. (MKM II1.20)

If one puts on a massive armour

And in one’s mind sails a boat [to its interior]

With jewel-like courage, [one’s mind of]

Great bliss [can even] enter the chest of a human corpse.
(MKM 111.21)

In whatever [thought], in whatever place, and with whatever
[presuppositions]

The conceptual and analytical intellect [is engaged],

One falls necessarily under the power of the demon of taking
things as real;

Therefore, not to cling to anything at all is the most intelligent
[thing to do]. (MKM I11.22)

Appearances [are rightly seen] in the sun of the true nature of
phenomena,

But they are [usually] consigned to the dark prison of the per-
ceived and the perceiver;

The nature of mind, [its] luminosity, [and] the very dharmakaya
itself

Are [thus] covered by a net of dark ignorance. (MKM I11.23)

[Through] the blessing of the guru [arises] the great bliss of
non-duality,

Spontaneously manifest and without fixation in the expanse of
experience;

Being the progression of conduct whose nature is natural libera-
tion,

It is the dharmakaya beyond hope and fear. (MKM 111.24)
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Non-arising and without [false] imagination—

The path to enlightenment is free from concepts,
Non-conceptual, without clinging, and beyond the reach of the
intellect;

Wherever you search, it is [only found] within the non-
conceptual. (MKM II1.25)

Look at the invaluable treasure of buddha-qualities

[Which manifests]| from natural stainlessness, [i.e.,]

The mind whose nature is means and insight!

[This is possible] through the kindness of the guru, the sun of
the genuine Dharma. (MKM II1.26)

The spiritual friend who has gone beyond deluded truth,

Who has cut the fetters of defilements,

And who has attained mastery over the truth of the true nature
of phenomena,

Sees the luminosity of non-arising. (MKM II1.27)

Insight is without eyes, and the demon of real existence

Is conquered; self and other, [everything] is the body of great
bliss.

The experience of not conceptualizing anything

And freedom from [worldly] action is the bright wisdom lamp.
(MKM I11.28)

Whoever clings to things in terms of existence and non-
existence

[Does not realize wisdom which is] like a lamp.

[Wisdom] is not an object of the intellect, [and precisely] be-
cause [mistaken clinging] is difficult to abandon

One must destroy the knot of correcting and modifying what is
beyond the intellect! (MKM II1.29)

This lamp of insight which lacks means

Is [like] a flower of the sky. The [true] path of insight

Is free from an intellect that grasps at extremes;

Like a rabbit’s horn, [these extremes] are meaningless and must
be abandoned. (MKM I11.30)
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Precisely this is mahamudra,

By which the meaning of non-duality is realized. [This means
that]

The true nature of phenomena is not seen [in an ordinary way,
but that]

One 1s undistracted from the sun of the true nature of phenome-
na, the dharmakdaya. (MKM II1.31)

The luminous emptiness of samsara and nirvana,
Which is free from knowledge and knowable objects,
Is the lamp of insight beyond the reach of the intellect;
It is not to be seen and cannot be shown. (MKM I11.32)

With the boat of continuous compassion
[The Buddhas] liberate sentient beings without exception

From the great ocean of suffering which is unbearable samsara.
[This boat] is the ladder of means. (MKM II1.33)

Appearance and mind are not two, and means

And insight are inseparable; it is the path to enlightenment.
Just as in the case of milk [mixed with] water,

The experience of equal taste cannot be divided. (MKM 111.34)

Naturally stainless non-dual wisdom [beyond] existence and
non-existence,

Perceived and perceiver, and defining characteristics and object
to be defined

Is the lamp of the true nature of phenomena.

It is the secret of all the Buddhas in the three times.

(MKM III.35)

It is the basis of sentient beings’ happiness and suffering, faults
and [good] qualities;

Like clouds in the sky,

It abides in all sentient beings

Like a wish-fulfilling gem without exception. (MKM II1.36)

Experience which is free from denial and affirmation, hope and
fear,
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Is not to be seen and cannot be shown;
Once true reality is seen
As it really is, one is liberated. (MKM I11.37)

The suffering of the six realms [can be] the great bliss

Of experiencing the [mere] appearances of the mind;

[Such] appearances, not the common ones,

Are seen [through] the kindness of the guru, and this is libera-
tion. (MKM III.38)

In the light of experience [and] with the eye of wisdom

Is the true nature of phenomena—this sun of enlightenment
Of great purpose, the inexpressible

Great bliss of everything—is truly and easily seen.

(MKM 111.39)

He who, possessing the kindness of the guru, severs

The bondage of [false] imagination—his experience is without
fixation;

Whoever remains inattentive

Will not find bliss within samsara. (MKM II1.40)

It is because one hears words without [making] the link to
[their] objects

And because of insight without a cognitive object

That the mind is endowed with the qualities of a precious jewel;
[This is realized] through the kindness of the guru.

(MKM 111.41)

Unwavering faith and devotion—the lamp of this commitment
Is the treasure of the victorious one in one’s body;

It is the source of great bliss and qualities,

And one sees what cannot be seen. How wonderful!

(MKM 111.42)

The experience of the natural state,
Which is free from going to and coming from anywhere,
Is inexpressible and without distraction.
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It does not depend on meditation and is beyond the reach of the
intellect. (MKM II1.43)

The mind of pure luminosity, which is the true nature of phe-
nomena,

Is enlightenment, vivid presence, and the expanse of phenome-
na;

You will find this stainless jewel of mind,

Which has the body of great bliss and wisdom. (MKM I11.44)

Do not look at it! Great bliss cannot be seen.

Do not conceptualize it! [Its] experience is beyond the reach of
the intellect.

Do not think about it! Realization is the expanse of the true na-
ture of phenomena.

There i1s nothing that needs to be done; it is without distraction.
(MKM I11.45)

Now, this precious experience of resting in the supreme

Is not [to be] analyzed; it is the natural state without distraction.
[This] undistracted abiding nature, which overcomes [all no-
tions of] entities, the clinging to the self of material forms,

Is beyond any concepts involving the adoption of virtue and the
abandonment of wrong doing. (MKM II1.46)

The lamp of wisdom is without cognitive object, its realization
being non-conceptual;

[With it] one cuts through the bondage of the [false] imagination
related to recollection.

The movement [of mind] is terminated in the expanse

Of the true nature of phenomena, the dharmakaya.

(MKM 111.47)

[For] the blind who have not meditated there is nothing to be
seen; therefore,

[Through] the kindness and the transmitted blessing of the guru,
who is aware of the

Taste of nectar through meditation, one becomes aware of [this]
taste of bliss
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Within the experience of the natural state, [but] nothing whatso-
ever is grasped. (MKM I11.48)

It 1s without concepts [such as] samsara and nirvana,
And beyond the reach of conceptual analysis.
Objects of meditation and meditation do not exist as anything;

There is no grasping, [and] the confusion of reifying thoughts is
abandoned. (MKM I11.49)

[This is] the lamp of the Dharma

Which possesses the eye of the Dharma and the dharmakaya.
The two accumulations are the drum of the Dharma.

The great path to enlightenment is the conch of the Dharma.

It is the conch proclaiming luminous essencelessness.
(MKM 1I11.50)

[This lamp of the Dharma] is the magical cow which bestows
precious jewels;

One takes it in as the quintessence of immortal nectar.

There are the flowers of the wish-fulfilling tree, an ocean full of
fruits,

Mount Meru, the excellent vase,

The sun and the moon in the sky, song, dance, and play.
(MKM II1.51)

The [ultimate] meaning is known directly or analyzed

By means of inferential valid cognition. Through trust that one
will see the meaning,

Accompanied by [a sense of] certainty,

One meets it in a reunion, [like] a son [meeting] the previously
known mother. (MKM I11.52)

Dharma and non-dharma are equal,

But sentient beings [take them as] separate. On account of a de-
ceptive intellect

They deprive themselves of liberation. Thoughts on this life

Are not liberation. [Such beings] are in the mouth of a sea mon-
ster. (MKM II1.53)
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[When] compassion and emptiness

Are split apart and separate, the [ultimate] meaning is not seen;
The path of inseparable emptiness and compassion

Means to abide in neither samsara nor nirvana. (MKM II1.54)

Nobody likes the knot of experiential objects

[Produced] by a conceptual intellect [under the sway] of fixa-
tion;

The path of non-origination is full of the taste

Of co-emergent bliss [found in] objects of sensual pleasure.
(MKM 111.55)

As for the true nature of mind, which is good in itself,

If the sensation of the co-emergent taste,

Which is the directly manifest great bliss of the natural state,
cannot be expressed,

Then the meaning of true reality will not be found by [relying
on] signs. (MKM II1.56)

This is because deluded people, who conceptualize great bliss
As samsara and nirvana, are bound;

No matter where you look for it,

True reality is beyond the reach of the intellect. (MKM II1.57)

On the path, on which the great bliss of self-awareness [can]not
be characterized,

And on which the mental consciousness is [experienced as] the
co-emergent,

The taste of the natural [state] is realized [through] the kindness
of the guru;

From experience gained through meditation on non-origination
One sees the [ultimate] meaning. Non-origination is wonderful!
(MKM 111.58)

Natural liberation from karman, which binds sentient beings,
The realization of the mind of self-awareness,

Which knows the [true] meaning, and supreme nirvana—

[All] this is free from the cognitive objects of mental fabrica-
tion. (MKM 1I11.59)
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The nature of mind, this treasure of precious jewels,

Is beyond samsara, the pacification of cyclic existence, and ni-
rvana.

[It is covered by] the seeds of virtue and wrong-doing, the roots
of imprints,

[And still it 1s] the path of liberation, the body of finding en-
lightenment. (MKM II1.60)

Once the nature of mind is liberated in this open sky

Of the true nature of phenomena, all sentient beings

Are [recognized as] the wisdom sun of [natural] purity;

There is no other enlightenment besides this natural liberation.
(MKM 111.61)

People in samsara may be filled with the taste of great bliss,

But without means they do not see the [true] meaning of reality.
Those beings with means and freedom from [worldly] action
Possess the immortal beyond abodes of going and coming.
(MKM II1.62)

Whoever grasps is overpowered by

The demon of entities; for those [so] confused

There is no path of liberation from bondage.

Therefore, the teacher of the path of liberation depends on [a
mind] without grasping.

(MKM II1.63)

The bees of conceptual mental consciousness mounted on the
horses of the winds

Follow the objects of sensual pleasure, the honey of a perceived
and a perceiver;

What they have followed lacks bliss. Having cut away the con-
fusion of [this] samsara,

One must grasp the true nature of phenomena, [which is related
to] the channels and winds of wisdom and enlightenment.
(MKM I11.64)
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For whoever is empowered by the realization of a knowledge
holder,

The objects of sensual pleasure are merely entertainment;

In continuously seeing self and other[, however,]

One does not see one’s continuum and [so] is not satisfied.
(MKM I11.65)

This is because phenomena, which are free from existence and
non-existence,

Are neither [true] entities nor the opposite.

Whatever way one takes them, they [remain]

Objects of the intellect, because grasping is conceptual.

(MKM I11.66)

Empty, emptiness—this qualifies as fruit;

As long as one is overpowered by the great demon of clinging
to existence,

[Emptiness] is not seen, no matter where one abides;

[Even] when not used [by the demon] as [his] servant.

(MKM II1.67)

A mind full of devotion [displays] respectful great intelligence,
[But when it is] linked to karman one [still] possesses the root
of mental imprints

And a mental body; through seeing the true nature of phenome-
na,

One sees what helps others, like the jewel of a wish-fulfilling
tree. (MKM II1.68)

Free from the dullness and agitation of meditative absorption,
and not agitated

By the wind of concepts, one is without concepts, and possesses
the dharmakaya;

May the guru, who is the mountain and sun of the true nature of
phenomena

And the dharmakaya, free us from the darkness of ignorance.
(MKM I11.69)
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He of a loving mind and with an ocean full of compassion for
sentient beings

Is the unwavering glorious Vajradhara,

The lord of compassion; may the wisdom lamp

From the treasure chest of his heart show us the path to enlight-
enment! (MKM III.70)

You are a wish-fulfilling tree, always full of flowers and
fruits—

You virtuous one who are filled with the taste of immortal nec-
tar!

Show us the unchangeable meaning and conquer the demon of
entities

Through your play of selfless great bliss, free from mental fab-
rication! (MKM II1.71)

Teacher, glorious source of radiance,

You who are endowed with all qualities of precious jewels

And who radiate the light of unarisen luminosity and emptiness!
Utter the sound of non-dual emptiness free from mental fabrica-
tion! (MKM II1.72)

Fearless great pandita, source of bliss, great bliss,

Secret of all Buddhas, fearless lion!

May you show us the non-conceptual nature, the true lamp be-
yond the intellect,

Just like a bee, which extracts the nutritious nectar from flow-
ers! (MKM II1.73)

Renunciant, inexhaustible treasure of space-like qualities
Ornamented by supreme merit,
[You who possess] the wisdom of a Buddha and the four dhar-

mas,
Make us attain the Dharma of enlightenment! (MKM I11.74)

You possess the unarisen space-like properties of the wise,
Unconditioned emptiness and luminosity,

Free from extremes, without a self and mental fabrication; your
gathered qualities
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Are the dharmakaya. May you make us realize true wisdom
through [your] sun! (MKM IIIL.75)

[Your] co-emergent nature is the co-emergent body of sentient
beings,

The sphere of nirvana with its pure properties, free from
thoughts.

[Your] two accumulations are spontaneously present, and you
have the eyes of a Buddha;

Chief, master, of gathered qualities, make us see the true nature
of phenomena! (MKM II1.76)

The concealed essence of the noble ddakinis, which is the con-
cealed essence of all Buddhas—

[This] source of bliss, sun of great bliss, and radiance of all
bliss—

Is the secret treasure of the guru, the treasure whose secret is es-
sential pith instructions;

[Such] a selfless great bliss! May we have [these] gathered qual-
ities of great bliss! (MKM IIL.77)

As for the purity of cyclic existence and peace,

The principal one who embodies it as a mandala of equal taste
Is the supreme [master] of gathered qualities, this circle of gath-
ered qualities,

The chief, the master, of the gathered qualities. May I possess
his glory! (MKM II1.78)

The emptiness of non-existing phenomena,

Which is non-dual and free from grasping—

The luminous true nature of phenomena—

May I see [this] circle of gathered qualities, [this] true enlight-
enment! (MKM II1.79)

May I stand, through [these] gathered qualities, [this] circle of
gathered qualities,

Within the [transmission] lineage of Maitreyanatha,

Who severs the bondage of the [false] imagination
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Of focusing on meditation and object of meditation.
(MKM I11.80)

Peaceful intelligence is the sphere of nirvana, which lacks a
self.

As long as there is the quintessence of essential meaning in se-
cret Mantra[naya],

Which is linked with the continuity of great bliss, supreme bo-
dhicitta, and compassion,

There is the light of the Buddha’s enlightenment, the great path
to enlightenment[, on which everything is experienced as] illu-
sion. (MKM III.81)

[In their] clinging to the dichotomies of existence and non-
existence,

Inanimate and animate, [people] are misguided,

[But] the lord who pervades [them], is the victorious lion of
men;

In the city of the Buddha, the supreme abode of the circle of
gathered qualities,

[Everybody] possesses [his] lamp of enlightenment, [his] lamp-
light of wisdom. (MKM III.82)

[In their natural] purity, sentient beings have always been Bud-
dhas by nature.

Still, because of the dark clouds of ignorance that have gath-
ered, deluded beings

In the six realms are without a proper path, the sun of the Sugata
having set;

It is for them that the wisdom light of the circle of gathered
qualities shines [like] a great fire. (MKM II1.83)

Master of sentient beings! You possess the root of the path to
the true nature of phenomena,

Great bliss and enlightenment, which are nirvana, [the state in
which] phenomena are

Naturally free from mental fabrication! You enjoy the bliss of
nirvana, which is non-duality
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And unimpaired, undefiled luminosity! May you keep us in
[your] heart! (MKM II1.84)

You remove the darkness of ignorance, light of enlightenment
from the sun of wisdom!

Enlightenment of the glorious Dharma! Wisdom of the Dharma
lamp!

Spiritual friend of enlightenment, you are accomplished on [the
basis of your own [efforts],

Intelligence of the Dharma! May you keep us [in your heart]
with the power of recalling the true nature of phenomena!
(MKM I11.85)

You, of virtuous mind, are the only friend of all qualities,
Resolute in compassion, the lion of men,

A wish-fulfilling tree of love, a spiritual friend, a precious jew-
el,

And an inexhaustible great treasure! May you protect us in your
shade! (MKM II1.86)

Glorious master of all qualities in the three worldly realms,
Supreme man, king, crest-jewel of all gods and semi-gods,
Genuine lord possessing all qualities!

May we possess the precious ornaments of being born in [Bud-
dha] realms! (MKM II1.87)

You are free from concepts, venerable physician of effortless
Dharmal!

You remove the pain of defilements, having become a protector
of sentient beings!

Sage! Expel from us fortunate ones the inexhaustible pain

Of karman-related defilements produced by karman!

(MKM 111.88)

May you purify all stains of samsara

With your eye which is the true nature of phenomena—the sun
of the Buddha!

You are born from mantras through the lamp of the immortal
stream of the guru’s nectar,
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Which is like a clear and bright crystal [reflecting] the stainless
moonlight. (MKM II1.89)

You, hero, father of the lamp, remove all the suffering of sen-
tient beings out of compassion!

Glorious one, you are the cause of benefit to [both] yourself and
others through stainless means and insight!

Incomparable guru of the lineage, hero, you are a treasure of all
qualities!

Liberated from the ocean of existence, you live as a great hero

who interrupts [the turning of] the wheel of samsara!
(MKM I11.90)

You, o son, who possesses the eye of the Dharma, offer to the
assembly of the glorious victorious ones!

You, o son, offer to the assembly and its lord, and entirely dry
up the ocean of existence!

You, o son, offer to the Buddha, and be like a wish-fulfilling
tree, an ornament [full] of all qualities!

You are a son of the dakinis’ secret teaching and of the unarisen
circle of the gathered qualities of all Buddhas! (MKM II1.91)

Mother, mother, unique mother! You are the noble mother em-
bodying the great bliss of the circle of gathered qualities!

As a guide to non-dual enlightenment, you are the essenceless-
ness of the circle of gathered qualities; you have the eye of the
Dharmal!

The sun-light which opens through your kindness the lotus of
my intellect,

Is the lamp of seeing, hearing, and remembering, the wisdom
lamp of enlightenment, which removes the darkness of igno-
rance. (MKM II1.92)

[This is the] rosary of precious pearls which perfectly propa-
gates the experience of yogins and the realization of learned
ones.

At [this] time when there are neither precious jewels nor [good]
qualities in the six realms,
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The sons of the Buddha, who possess the eye of the Buddha’s
Dharma, hold the lineage of precious jewels;
[Their] mahamudra [teaching] of non-conceptual realization

cuts away the roots of mental imprints on the path to enlighten-
ment. (MKM II1.93)

It contains the meaning of the Dharma with regard to the true
nature of phenomena, [this] great path of the supreme Dharma,
[this] breath-taking golden rosary.

The [all-]pervading lords and protectors of sentient beings, who
have arisen from non-dual wisdom, have seen the state of this
meaningful Dharma treasure of precious jewels.

[This is the] intent of [their enlightened] mind, which is the pure
vision of the meaning of liberation according to the canon.

[May all] see the meaning of great bliss as [it occurs] on the
path of seeing, in that, through the kindness of the [protectors],
not seeing [becomes] seeing!

[May all] be free from doubt, and [may] enlightenment, [that]
trustworthy lamp, shine clearly and purely, without stains or
thoughts!

May the natural experience be without fixation!

May the radiant sun of the true nature of phenomena clear away
the darkness of ignorance! (MKM II1.94)

This is the fruit from the tree of enlightenment, whose roots of
mental imprints and karman

Are connected through the prayer for encountering [the true na-
ture]—TJa tree] which has a beautiful trunk of intent and flowers
of realization as fruits.

In [this tree’s] cool shade of belief,

How should the son of prayer not meet the mother [of enlight-
enment]| like when old friends meet? (MKM II1.95)

[This completes the verses from] the third circle of gathered qualities in
the *Mahamudrakanakamala, the third chapter on self-evident belief in
non-duality. The Precious Golden Rosary of Mahamudra Vajra Songs
i1s completed. It is instruction from the teachings of many accomplished
yogins and panditas, combined into one text by the venerable master
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Maitripa. Translated by this pandita (i.e., Maitripa) and the translator
Mar pa Chos kyi blo gros.

End of the Translation

An Analysis of Maitripa’s *Mahamudrakanakamala

Maitripa’s *Mahamudrakanakamala was translated into Tibetan by Mar
pa Lo tsa ba. Even though not included in the cycle of amanasikara
texts, the text embodies its themes and shows that all aspects of Mait-
ripa’s mahamudra were indeed passed on to early bKa’ brgyud masters.
The *Mahamudrakanakamdald is a garland of inspired mahamudra vers-
es, which resemble a series of key instructions.

One of the most noteworthy features of Maitripa’s mahamudra system
is the way he presents the four moments and four joys of tantric em-
powerment. As can be seen from the Sekanirdesa, Maitripa clearly fol-
lows, like his teacher RatnakaraSanti, a tradition which claims that the
moment of freedom from defining characteristics and co-emergent joy
are placed in the third position.”*® However, the majority of scholars—

______

most of all, also Mar pa Lo tsa ba’s main teacher Naropa,”® put them in

the fourth position. Given that the correct sequence of the four joys was
a subject of considerable debate in late Indian Buddhism, it is notewor-
thy that Marpa faithfully renders Maitripa’s position in his translation
of the *Mahamudrakanakamala, verse I1.5, even though this goes
against the mainstream view, including that of his root guru Naropa. In
MKM I1.5, Maitripa perfectly summarizes the essence of the Caturmu-
dranvaya where a well attested, but hitherto unrecovered tantra encour-
ages the adept to identify the goal in the middle of supreme joy and the

746 Mathes 2009:99-106.

7 See Kvaerne 1986:34-35.

8 See SUT 106, ,,. In this context, however, virama means "intensification of joy" and
not "the [joy of] no-joy ."
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joy of no-joy.” In the second part of the verse, Maitripa tells us not to
look at anything except the middle of the second and fourth joy. The joy
of the third moment is here clearly understood as being beyond a per-
ceived and a perceiver, which means that the third moment, vilaksana,
1s taken as "freedom from defining characteristics." In Maitripa’s em-
powerment, only the third moment with its erotic joy at the peak of
union is truly beyond duality and as such able to provide a glimpse of
Buddhahood.

Going by Naropa’s commentary on the Sekoddesa, virama (Maitripa’s
[joy of] no-joy) is taken to be in the third position, understood as an
even further intensification of the immediately preceding supreme
joy—all this being induced by the continuously descending drop of
bodhicitta, which is then prevented from moving out of the vajra-jewel.
It 1s precisely from this withdrawal that the adept experiences the co-
emergent joy.””° Zhwa dmar Chos kyi grags pa, whose mahamudra line-
age goes back to both Maitripa and Naropa composed an interesting
comparative study of these two traditions of empowerment. He percep-
tively points out that

[the two masters] may differ in their presentation of the [joy of]
no-joy and co-emergent [joy] in the third and fourth positions,
but in the Sekanirdesa and its commentary it is said that the
teaching of the [joy of] no-joy in the third and the co-emergent
[joy] in the fourth [position] were given in accordance with the
sequence [in the Hevajratantra]. It is a forceful empowerment

9 See CMA 3: Between supreme [joy] and [the joy of] no joy see the goal and stabilize
[it]!

%0 SUT; 272,,-273,: "The energetic movement [of the drop] out of the vajra-jewel is
stopped. The bliss of not having lost the nectar of moon, which [then] has the nature of
the co-emergent joy on the level of body, speech, mind and wisdom, is called the great
prajiia and is the fourth empowerment." (rdo rje nor bu las phyi rol tu g.yo ba las ‘dzag
pa ‘gog pa | sku’i lhan cig skyes pa’i dga’ ba dang gsung gi lhan cig skyes pa’i dga’ ba
dang thugs kyi lhan cig skyes pa’i dga’ ba dang ye shes kyi lhan cig skyes pa’i dga’ ba’i
bdag nyid zla ba bdud rtsi mi ‘pho ba’i bde ba gang yin pa de ni shes rab chen po zhes
bya ba dbang bskur bzhi pa ste |)
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for the general public, for those [full of] defilements and was
taught with the generation stage in mind.”’

In other words, Chos kyi grags pa fully supports Maitripa’s account, but
accepts in an inclusivistic way the competing sequence of four joys as a
provisional teaching given with the purpose of furthering beginners on
the generation stage. In support of their interpretation of the Hevajra-
tantra, namely that the co-emergent joy is the third one, Maitripa and
Ramapala pointed out that the third and fourth joy are the same. This in
turn proved to be useful for Chos kyi grags pa’s strategy to demonstrate
the common intentional ground Maitripa and Naropa share.””* Of par-
ticular interest is also, that in the commentarial traditions of the Six
Dharmas of Naropa, Maitripa’s identification of the goal of the co-
emergent before no-joy shines through in a list of six joys:

Those who comment on the Six Dharmas of Naropa extensively
distinguish six joys, namely joy, supreme joy, intensification of
joy, joy of no-joy, co-emergent [joy], and no-joy. Going by this
distinction, the reassurance that one is Vajrasattva, arises from
both the joy of no-joy and co-emergent [joy]. From this it is
easy to understand that the intentions of these two realized mas-
ters are not contradictory.””

1 Zhwa dmar Chos kyi grags pa: "mKhas grub na ro mai tri dbang gi bzhed pa mthun
par grub pa zhes bya ba bzhugs so," 842,,,,: dga’ bral dang lhan skyes gsum pa dang
bzhi par bzhag pa’i khyad par yod na’ang | dbang bskur nges bstan rtsa ‘grel du | dga’
bral gsum pa dang lhan skyes bzhi par gsungs pa ni | go rim gyi dbang gis bzhag pa
dang | nyon mongs pa mang ba rnams la drag po’i dbang bskur ba | dgos pa’i tshig
dang | bskyed rim gyi phyogs la dgongs nas gsungs so |

32 See also Chos kyi grags pa (ibid., 843, ,,), who takes the third and fourth as the co-
emergent joy: "Since the terms ‘no-joy’ and ‘joy of no-joy’ are freely used with the
same meaning in the Hevajratantra, the two realized masters are forced to explain,
going by [this] meaning, both the third and the fourth joy as the co-emergent [one]."
(brtag gnyis su | dga’ bral dang dga’ bral gyi dga’ ba don gcig la ming ci bder gsungs
‘dug pa’i phyir | mkhas grub de dag dga’ ba gsum pa dang bzhi pa gnyis ka lhan skyes
su don gyis bzhed dgos so |)

33 Ibid., 845y na ro chos drug rgyas par ‘chad pa rnams kyis | dga’ ba mchog dga’
khyad dga’ dga’ bral gyi dga’ ba lhan skyes dga’ bral te | dga’ ba drug tu dbye ba
‘byung ba’i bye brag shes na rdo rje sems dpa’i dbugs dbyung ba | dga’ bral gyi dga’ ba
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That the co-emergent is sandwiched in between the joy of no-joy and
no-joy is a remarkable compromise that accommodates the two posi-
tions of Maitripa and Naropa.

dang | lhan skyes gnyis ka las ‘byung bas mkhas grub de dag gi dgongs pa ‘gal ba med
par bde blag tu rtogs par ‘gyur ro |



Conclusion

The fine blend of mahamudra and Madhyamaka in Maitripa’s cycle of
amanasikara texts reflects an ingenious and most successful integration
of the new teachings and practices of the Mahasiddhas into the main-
stream Mahayana current of late Indian Buddhism. The early stages of
this process are discernable in the Caturmudranvaya, where the defini-
tion of mahamudra contains interpolations of non-tantric elements,
namely, two quotations from the Jiianalokalamkara. An originally pure-
ly tantric presentation of mahamudra within the sequence of the four
seals is thus linked with the view of non-abiding and with the practice
of non-conceptual realization (amanasikara). This combination of Tan-
tra (1.e., mahamudra) with Sutra was subsequently fully exploited in the
Sekanirdesa and its commentary. Mahamudra thus became equated with
the recently introduced Indian doxographical category Apratisthana-
Madhyamaka—a strongly anti-foundationalist strain of Madhyamaka
having certain obvious affinities with the so-called *Prasangika-Ma-
dhyamaka tradition that Tibetans associated with Nagarjuna, Candraki-
rti and others. This mahamudra was directly linked in the Sekanir-
desaparijika with Mahayana texts such as the Avikalpapravesadharani.
As the latter elaborates the practice of abandoning characteristic signs
as was similarly presented in the Dharmadharmatavibhaga, Maitripa’s
mahamudra forges, according to ‘Gos Lo tsa ba gZhon nu dpal, close
ties with some of the central works of Maitreya (i.e., the Dharma-
dharmatavibhaga and Ratnagotravibhdga), works which increasingly
functioned as a bridge between sutras and tantras. This sutra-based
mahamudra comes of course doctrinally close to Chan Buddhism, and
we have also seen that Maitripa’s disciple Vajrapani in his *Gurupa-
ramparakramopadesa makes room for also an instantaneous approach
to enlightenment (which is also typical of Chan) in addition to the gen-
erally accepted gradual path.

However, Maitripa’s differences from the Tibetan tradition of Northern
Chan teachings that was allegedly rejected as a “heretical doctrine”
(chos min) at the eighth century Sino-Indian bSam yas Debate are clear-
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ly specified in his Amanasikardadhara. There, the very term ama-
nasikara that had become controversial since Kamalasila accused the
Chinese Chan master Heshang, is not only explained as not becoming
mentally engaged, but also as a mental engagement that is luminous
self-empowerment—terminology that cleary suggests a tantric context.
But as we have seen in *Sahajavajra’s commentary on the Tattvadasa-
ka, a direct realization of the luminous nature of mind is also considered
possible on a mahamudra path that does not depend on tantric genera-
tion and completion stages. Moreover, Maitripa claims in his Tattva-
vimsika, that the practices of karmamudra and samayamudra are only
meant for yogins of inferior capacities, even if the direct mahamudra
for the advanced is still part of Mantranaya according to TV 6. To be
sure, what is suggested by the term amanasikara in the Amanasikara-
dhara is a direct realization of the ultimate nature of mind. Maitripa
thus shares with Kamalasila the conviction that amanasikara is not a
simple negation of mind or all mental activity. But while KamalaSila
stresses the necessity of initial investigation as a condition for attaining
non-conceptual states that deserve the label amanasikara, Maitripa in-
sists on the immediate insight of his mahamudra path.

The differences between Maitripa’s mahamudra and Kamalasila’s in-
terpretation of amanasikara as the fruit of analytic meditation are also a
major concern in *Sahajavajra’s commentary on Maitripa’s Tattvada-
Saka.”* Contrary to the Bhavanakramas, *Sahajavajra’s meditation (in-
cluding deep insight meditation) must be performed with a non-
analytical bodhicitta right from the beginning.”” Maitripa’s Apratistha-
na-Madhyamaka is thus characterized by a non-conceptual realization
of inconceivable emptiness and luminosity, accompanied by the Madh-
yamaka view of non-abiding. Based on the Tattvadasaka, Amanasika-
radhdra, and Tattvaratnavalr, it could be shown that non-abiding means
to refrain from both the wrong superimposition of an independent exist-
ence and the wrong denial of dependently arisen appearances. The re-
lated practice of non-conceptual realization (amanasikara) thus corre-
sponds to a non-affirming negation (prasajyapratisedha), but in the
sense that only what is applicable is negated. When Maitripa maintains

754 Mathes 2010:9-10.
755 Brunnholzl 2007:174; Mathes 2006:217.
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in Tattvadasaka verse 5 that phenomena are experienced as being lumi-
nous, or in Mahdyanavimsika verse 3, that the original nature of the
three kayas (i.e., the nijakaya) can be seen in vipasyana by avoiding any
reification, the Madhyamaka method of non-affirming negations is not
violated, for we have by then left behind the level of inferential investi-
gation. The yogin now has immediate access to true reality and experi-
ences it directly, as being luminous. The teachings of natural luminosi-
ty, buddha nature and so forth can thus be taken as a positive descrip-
tion of this experience. As such it can be regarded as a teaching with
definitive meaning (nitartha). To deny or reify the experience of lumi-
nosity would lead the yogin astray, just as denying or reifying the ap-
pearances of the ordinary world does. Positive descriptions in maha-
mudra teachings and the Madhyamaka refutation of any mental fabrica-
tion can be both taken as definitive without contradicting each other.
When engaged in analytical activities, one is necessarily confined to the
procedures of Madhyamaka reasoning and so does not abide in either
extreme of superimposition and denial. What is left, then, is a genuinely
non-conceptual experience of true reality.

In an analytical approach, Madhyamaka tenets outshine the lower Ma-
hayana tenets of Sautrantika (which also belongs to Mahayana in the
eyes of Maitripa) and Yogacara, Apratisthana-Madhyamaka being at
the peak of Maitripa’s systematic presentation of tenets. Yogacara en-
joys a privileged position over Sautrantika, though, and is the only ten-
et, besides Madhyamaka, accepted for tantric practice. But Yogacara
emptiness cannot fully remove subtle forms of superimposition, such as
an ultimately existing non-dual mind, wherefore it needs to be refined
by Apratisthana-Madhyamaka which rejects even non-dual mind as an
epistemic foundation. In the tantric context this finds expression in the
metaphor of the Aksobhya-seal of Yogacara emptiness, to which the
Vajrasattva seal, which symbolizes the realization of Madhyamaka
emptiness, needs to be applied. As Maitripa’s Apratisthana-Madhya-
maka allows for a mahamudra-based direct access to emptiness, the
more experiential terms of Yogacara, such as self-awareness and lumi-
nosity, nonetheless prove indispensable to describing and explaining
this realization. In his Paficatathagatamudravivarana, Maitripa thus
explains that a Madhyamaka tenet that is based on self-awareness is
supreme. Such claims should not be misunderstood as entailing the rei-
fication of emptiness, and Maitripa is quick to inform us, that awareness
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does not share any privileged status, and is, like anything else, depend-
ent origination. Understood in this way, the more analytical teachings of
the second dharmacakra are supreme in defining a philosophical view,
while the experiential terms of the third dharmacakra are equally valid
and definitive when it comes to communicating the final realization
attained on the basis of Maitripa’s fine blend of mahamudra and Ma-
dhyamaka.



